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DEVELOPING THE SUBTLE SENSES:

EMBODIED “IMMERSION”

That we live in a world based on interconnectedness and relatedness is now being affirmed by scientists as well as mystics.  The imaginal opens onto this connective reality.  When we enter this domain from our usual perch of empirical “objectivity,” the rules of engagement change, for we are entering a radically different realm remarkably similar to the one physicists now describe.  In her book Saving Grace, Charlene Spretnak discusses how difficult it is for our modern minds to absorb the implications of the bizarre world views of post-modern science that dissolve the familiar dualisms of matter and energy, particles and waves into strange overriding interactive fields.
   

Integration of these new insights about the nature of reality requires a great leap that we are uncertain how to take.  How can we come to realize that we live in an intelligent cosmos, in this relational, participatory universe the physicists describe -- quoting the Vietnamese monk Thich Nhat Hanh, Spretnak calls it the "palpable Gestalt of unitive existence?"
  Since we have been taught to deny subtle perceptions that do not fit within a rationalist world view, how can we ever even begin to develop subtle senses capable of perceiving the "dance of creation, disintegration and re-creation?"
  Spretnak argues, and I agree, that we need not just ideas but experience to attempt this foray into a more fundamental way of seeing. We need experiential knowledge of this interconnectedness of reality.  To gain this knowledge, she suggests we engage ourselves in practices that will open our minds to receive subtle realities: practices such as meditation, contemplation, prayer, ritual, or artistic endeavors. We also need to develop better modes to express these realities, modes more congruent with their acausal, irrational quality, such as metaphor, poetry, and mythic narrative.  These practices and modes of expression together may engage the imagination and help to reveal this deeper reality in which we all participate. 

Because of our deeply-held commitment to a rational view of reality (defined by the reach of the five senses), we need to “suspend disbelief” in the irrational and the invisible in order to develop the faculties of imaginal sight, hearing and sensing.  You might even say that an element of "faith" is required to access this way of knowing. I am not using faith in the sense of belief, but a faith that is based on actual experience, faith that means "the substance of things hoped for, the evidence of things unseen;"
 a faith built on recall of nonrational unitive moments, “peak experiences,” if you like.  Perhaps such a faith seeds the religious attitude we discussed that Jung felt essential for confronting the unconscious.  

To explore the imaginal we need training in the techniques of religion, psychology or art that will give us experiences of connective reality.  We also need to have applied these techniques to the point of developing at least a modicum of experiential faith based on substance, personal evidence for the existence of a numinous reality. In other words, a person must be ready to receive transcendent, subtle knowledge. The eye of the mind must be developed.
  If we are still devoted to the Cartesian view that what we see is what we get, that higher worlds cannot possibly exist, neither these methods nor the “immersion” I will be discussing in more detail will open the doors of subtle perception.
 

Another way to state this idea is that to approach imaginal life we need to learn to place doubt behind experience and realize its crucial importance.  This attitude assumes a scale of values that reverses the classic method of developing the intellect whereby we are taught to doubt everything before accepting it.
  Our  typical “modern” world view explains away the entire visionary realm as merely one reality amongst many;  and insists that we still have no way of knowing the truth of what we discover.  Rationally, we may agree with this line of thought, but as we shift our consciousness through experiential practices, we enter a realm incommensurable with the rational, capable of more subtle perceptions than can ever be perceived by, and thereby proven to the rational mind; as the colors of a sunset can never be "proven" to the blind.

Development of a Method for the Madness

Wrestling with my own demonic explosions, my own baby daimons, I inadvertently stumbled onto a method for developing the subtle senses and encouraging imaginal unfolding. Coming of age in the sixties, when the Siren’s call toward expanded consciousness had reached a fever pitch, in my early twenties I began experimental meditative forays, took zealously to regular sessions soon afterwards, and continued practicing for many years.  Certainly I was on my way to purity and enlightenment! Calamitously, my emerging sainthood came to an abrupt halt when I became pregnant in my late thirties. As many women will understand, the turbulence of the first ten weeks of pregnancy can resemble a seemingly endless toss in a small boat on ten-foot squalls. Nauseating perturbations completely defeated my concentrative faculties, and, of course, with them went my meditative practices.  By this time, these practices had become a lifeline I counted on for a sense of identity (spiritual seeker), meaning (“waking up”), and self-containment (mindful focus).  Without this lifeline, I was left adrift in disorienting forces.  Flu‑like sensations, intense anger, fear, grief, and weird imaginal fragments dominated my day.  Apparently, mindfulness, "self-remembering," was a fine method for centering and exploring inner life as long as primal energies were in check, but woefully inadequate for the geared-up instinctual beast.  My years of holiness and concentration evaporated into a fruitless and ludicrous venture at best -- like trying to restrain a wild bear with a kite string.

By force of these circumstances, I figured I faced the following choices:  1) to try to regain analytic pointedness (an impossible exercise), 2) to boil with resentment at being helplessly tossed to and fro on the tumultuous sea of my changing body, or 3) to give up and throw myself wholly into my bodily woes.  Though it went against my experience and training, eventually I chose the third option.  Initially, my resistance to the irrational states of mind associated with these amorphous bodily states caused me much distress. I was convinced I was falling into hellish realms, losing my mind.  My inability to stay “present” to these primal upsurgings alternately angered, then overwhelmed me with fright.  But, gradually I was able to let go of my ponderous centering techniques and dive into the instinctual, emotional cauldron.  I remember the first day I took an energetic plunge into the alien experience of my body.  Lying on a dark green coverlet, between fits of running to our tiny bathroom in Katonah, New York, to cope with the waves of nausea, I finally just let myself  “become” the nauseousness.  Flowing into the sensations, I noticed, to my amazement that the (by now very familiar) sickening feeling had changed into an almost magical expansion and lightness. I had been rescued from the hellish realms and from that point on, my relation to my inner life took a new direction guided by immersing myself in sensation and feeling. 

So began my “embodied immersion." 
  Embodied immersion, I learned, goes beyond the witnessing facility that forms with regular meditation practice. It develops the subtle senses essential for imaginal perception, the faculties I would need to explore the daimonic realm.  Other approaches resemble this simple body-centered method.  Mindell's amplification of body sensation, Gendlin's Focusing, and the Gestalt practice of identification with the image all suggest a similar process. I find that each nuance of a new approach can help in exploring these realms, so I add my own voice to the work of these pioneers.  Many others have also recognized the importance of including the body in accessing the unconscious. As Joan Chodorow put it, "We may sense, as the alchemists did, that if spirit has been imprisoned in matter, then it is to matter we must go to discover and release spirit."
 A sensate, body-based approach encourages the unfolding of the images inhabiting our “cells” in a way other approaches do not.
  Someone as verbal and intuitive as Hillman even recommends a sensate reading of images, claiming we are all sensation types when we are seized  by an image.  "The moment you leave sensing out of imagining, it is imagining that becomes sheer fantasy, mere imaginings, only a dream."

Contemporary scholars of religious studies have noted that the experiences of mystics  prove bodily exercises also are an indispensable precondition for gaining access to certain states of mind.  In other words, spiritual practices "bear a particular epistemology,"
 a certain route to knowledge.  Discussing the meditation exercises of Ignatius de Loyola,  De Nicholas describes how meditation dismembers the original sense of false security we gain from the parameters of sense-based experience. A meditator sensitizes the body by the exercises, thereby opening to new kinds of sensations.  She imposes "a continuous violence in the form of nonphysical dismemberment," gradually becoming a "dismembered sensorium whose senses the primordial images may then use."
  These primordial or original images may be encoded in our brain and tissue, and liberated as daimons through consciousness-raising strategies (techniques of religion, psychology, and art).  

As the anthropologist goes to Trobriand to live among the Trobrianders, we go to the imaginal to learn its secret.
  We participate, immerse ourselves, in the sense Richard Tarnas uses the term “participatory” in discussing the relation of the psyche to the cosmos.  He explains that the emerging unitive world view implicates us as intimate participants in a cosmic greater mind or meaning-giving context.  Our imaginal experience gives us a window on that larger context.  In The Passion of the Western Mind, Tarnas describes what he sees as a grand, evolving archetypal way of knowing: 

 The organizing principles of this epistemology are symbolic, nonliteral, and radically multivalent in character, suggesting a nondualistic ontology that is metaphorically patterned ‘all the way down.’
  

From this perspective, individual and transpersonal aspects of the psyche "radically interpenetrate." The image becomes a meaning-bearing element in the psyche's self-revelatory process. Since the psyche is a microcosm of the whole universe, we ourselves become a tiny organ of the universe’s own process of self-revelation on many levels.
  Thus, embodied participation with the image opens to an imaginal world we can interpret on many different levels, such as personal, ancestral, or collective.

What Tarnas means, I believe, is that an image may impinge upon us from apparently different levels of the psyche: from an actual biographical memory, from the transitional birth experience, from the days of our ancestors, from past lives, or even from collective events like the Holocaust, Vietnam, or witch burnings.  The level from which the image arises gives different nuances to the experience, but the multivalent image resonates through all these levels, bringing light to each.  As an image with its affects, sensations, and attitudes arises from the body,  we are taken through numerous insightful coniunctios, experienced as those disillusioning "ah-ha" moments when we recognize ourselves in the images: pleasurable power surges as the torturer of our dreams, the terror of the three-year-old at the raging father, or the paradoxical, dissolving bliss at being bludgeoned to pieces.  As we cultivate trust in these images, especially those images we most resist -- of torment, death, cruelty, or humiliation for most of us -- we begin to see that each contains not only the potential both of interpretation on different levels but of metamorphosis into new images.  We exist in the midst of the ongoing elemental beginnings, unions, and deaths of the imagined reality. From the archetypal viewpoint, each part of the imagining body-psyche contains the sensations of the archetypal images of origin.  Through these subtle-body sensations, we can begin to feel how the outer and inner worlds continually interrelate, creatively unfolding new possibilities.

Body-Centered Immersion
I had no suspicion of the potentials of this realm I was entering in my early forays into bodily states.
  I began to simply focus on the most prominent sensation and allowed it to expand. I would allow it to expand to become as large as it wished.  Often tension or a pain appeared to fill the whole world with one big ache until it dispersed into a play of delicious energies.  This body-centered presence began to open new territory, territory with a more perceptual (visionary) and less conceptual (insightful) basis than that explored by mindfulness.  It opened to a land of dramatic possibilities. I was exploring a new world of deconstructed sensation, my ego or sense-of-self being teased out of the fragments of sensation that dispersed all around me. I had arrived on foreign shores, yet some call of familiarity also beckoned, some feeling, again, of home.

It was not until months after my daughter was born that the shocking images associated with these fragments of sensation began to break through with a vivid insistence.  At this point, I really thought I was a candidate for Bellevue.  After years of “witnessing,” I was accustomed to dismissing any imagery as a mere by-product of nervous activity.  Well practiced in ignoring images, I routinely withdrew my attention from them.  But immersion in the strongest sensations associated with an image -- the sharpness of the butcher’s knife, the redness of a shirt, the bristling tickle of a rat's hair -- compelled my attention in a new way.  Tentatively, I decided to grant psychic space to these images arising from bodily sensations.  I had learned to merge with my troublesome bodily experience only to discover a liberating flow, what if I related similarly to these dark, disturbing, strangely numinous images?  As I slowly began to allow myself to mingle even with the horrible images, a more systematic approach to their exploration developed, and they began to reveal more of their nature.

I have formulated the following “steps” in an effort to communicate this process of sensate immersion. Of course, in outlining discrete steps I violate the nonlinear quality of the imaginal, but I thought they may be helpful to other would-be explorers of daimonic territory.
  These steps are:

1)  Attend to the predominant sensation of the moment.  Often this will be a sensation we normally avoid, some unpleasant feeling, hiding just beneath numbness, disorientation, or restlessness, revealed by focused attention.
 

2)  Let the sensation expand to fill the whole body.

3) 
Open to any imagery that forms in relation to the sensation.  Ask, for instance, the sensation to speak or show more: “What are you trying to tell me?”

4) 
Once an image forms (it can be a sight, sound or smell), permit amplification of the sensation from the impact of the image, allowing a delicate titration from image back to sensation.

5) 
Attend mainly to the sensation, holding the image lightly, and detect the slightest pleasant sensation amidst any discomfort, revulsion or pain.

6) 
Shift focus, “identity,” to the pleasurable sensation (despite the pull back into the habitual identification with, or numbing to, the predominant discomfort).

7)  Finally, allow the pleasant, expansive aspect of the phenomenon to grow and to carry the image and identity along with it.

When attending to these normally avoided sensations, I often panicked, encountering darkness, dizzying emptiness, or space.  Immersion, however, implies "cooking" in these panic-inducing sensations.  Sometimes in an effort to focus on impressions of “emptiness,” for instance, body boundaries were gradually erased, until “I” became no more than the smile of the Cheshire cat in the sustaining blackness. Eventually, the emptiness would push against some new body tension or feeling that would not dissolve in its presence.  These were the points at which the daimonic imaginal was most likely to emerge.  Startling at first, the daimons seemed almost to dare engagement in a hide-and-seek game, elusively departing and reappearing once more.  

These images do stir ambivalence, for when the daimon appears one encounters the dilemma of Beauty with the Beast.  As we have seen, imaginal counterparts of painful, agitated, or tense body states are not attractive. Violent, sado-masochistic, crazed, scatologically inclined, they can be cruel and threatening.  Often they come in the form of strange beasts, insects, reptiles, or rodents, with demonic overtones.  Naturally, we resist these images.  Why should we embrace this darkness? 

As long as we mentally reject these images or even simply watch them, the first steps toward immersion are not possible.  Mental acceptance of their presence must precede engaging these images.  This presents a larger stumbling block than we might think because of the taboo surrounding the dark content of the daimons. “No,” we say, “too foreign, forbidden, frightening.” As the torturing, murderous image, for instance, pushes to be released from consciousness, we fight back as it sledge-hammers, stabs, rapes, and strangles its way through our unconscious attachments to it.  Our resistance only increases its resolve.  The sensations of the daimonic image alarm us, but we bring ourselves even more pain and tension when we fight the image.  Fortunately, if we can allow ourselves to feel the beauty in the beast, that is, if we can locate the daimon’s libidinous pull -- that pleasure amidst the tensions -- it offers a key to unlocking its potential and can serve as a hook that draws us into the frightening strange sensations and their images. 

Sensations and their images require time to build to daimonic proportions.  These images do not come every day.  They grow to maturity as the image and its feeling tone come again and again to consciousness, until we arrive at a certain understanding. The image may have to visit us again and again over months or years in dreams, waking fantasy, or imaginal episodes before all elements — thoughts, forms, feelings, sensations, memories — come together, and the full-blown daimon arises. Conscious immersion in an image of rape or torture, for instance, may take years because of the range of attitude, emotion, and body feeling that must be opened, including the entire spectrum of the experiences of both the rapist and the victim that the image implies. 

Immersion in imaginal realms may develop as a conscious practice, or it may come more spontaneously.  Some people seem naturally to immerse themselves as part of artful living.  Coping with crisis: death, illness, war, assault, poverty, madness; or deep involvement with any creative endeavor that taps the unconscious, from raising children to house building to writing poetry, may spark an immersion in this turbulent world.  Serious religious or meditative life opens onto these daimonic vistas, and the great difficulties of committed relationship also reliably activate archetypal forces. Any life open to the enlarging mysteries of human nature knows the taste of immersion at the edges of consciousness where we live with the daimons.

In practices aimed directly at immersion in the  imaginal world, we amplify the sensations to help bring the image to light, so that it presents itself as clearly as possible in its visual, somatic, and affective components, becoming like a body within our body.  Clarification and intensification constellate a tremendously charged energy pattern: a veritable presence to be contended with.  At this point, our relation to the energetic image counts for much and determines its impact upon us.  The daimon can dement or enlighten, sicken or vitalize, destroy or nurture. If we, in the depths of the subtle body, accept and embrace its energy pattern, the unique presence of the daimon, it releases its “redeeming” aspects -- the essential wisdom or strength or beauty, for example, at the heart of the image.  At the moment we completely and consciously receive the daimon, the alchemical process reaches its culmination, and the lead of the aversive image turns to some hue of the golden numinosity at its core.  This cannot be forced, as the daimon always takes the lead in opening us to the new. “Some hue of golden numinosity” represents my feeble attempt at describing what is always an unprecedented, surprising quality symbolized by the daimonic image.  It comes into sight like a bewitching color we have never envisioned before. 

The Reunion with the Body
One day, when we feel we have finally come to terms with our depths, met and accepted all the demons we harbor -- when all is prepared, the emerging daimons come to make their claim upon us.  Not bad enough that they have insinuated themselves in our minds and feelings, they begin to insist on re-entering our bodily life. It is at this point – the point of the unio corporalis -- that we, as members of a body-denying, reason and light-adoring culture generally fail to participate in their dark endeavor, even those of us committed to the inner life.  For, the images require more from us now than co-habitation and tolerance.  Now, to truly accept their insistent embrace, we must be willing to make a sacrifice, a sacrifice we are not eager to make, that is the sacrifice of our fundamental sense-of-self.  

Not that we are unpracticed at loosening the grip of our habitual self image through years of insights requiring us to alter our idea of what kind of person we actually are.  Insights cause us to change the inhabitants of the house we live in.  I am talking now about altering the building blocks of the house itself.  Our sense-of-self rests firmly on the foundation of our habitual physical sensations. Because our normal sense of ourselves has been body-ego centered for decades, most of the time we feel that we are this body-based "I." As a by-product of the immersion practice of letting sensations expand, our sense of ourselves begins to expand, too.  Eventually, the sense of "I" shifts, if we allow it – if ego can let go -- to the containing consciousness or soul which we can detect as a quality of “presence.”  Such a shift unveils a delicate fragility, a vulnerability to experience we may never have suspected we carried within us.  

This is the radical, subtle-body receptivity that encourages the reunion of the image with the body, that part of us that attracts and invites the daimonic presence into itself.  As I discussed earlier, the quintessential “magical substance” that allows this union to take place appears to derive from this dynamic receptivity (Adam’s pose receiving the touch of God the Father in the Sistine Chapel hints at the quality), a “feminine” quality.  “Dynamic receptivity” cries for a new name — the connotations of "receptive" fail to describe the magnetic force that draws the image inexorably into this world of the senses.  Not passively receptive, but luminously poised to participate, to receive whatever comes, this powerful receptivity reflects a curious, expectant welcoming of the unknown.  It implies a predisposition toward emptiness, blackness, night, the promise of change, death, and renewal.  Such receptivity expresses nothing less than an articulation of our elementary particulate nature, a willingness to be torn apart in an instant as we meet the onrushing force of the daimon.  (I am aware I could also be describing the erotic core of feminine sexual power. Deep in the belly of the woman, both physical and psychic,  we find an elixir of receptive dissolution.)  This radical receptivity receives the daimonic image in a shower of subtle-body orgasmic sensations to effect a metamorphosis -- a profound alteration in our sense of identity. 

Each daimonic union brings joy, and eventually grief.  The joy of participating in this larger world, the joy of being “home,” of belonging, the joy of connection, dissolution, ongoing change, the joy of knowing who we are in that moment; all amidst grief at the loss of the dearly loved familiar “I.” To flow into a greater world that is announcing itself, a segment of bodily identity must be released, slowly transforming our sense not just of who we are, but what we are.  Was Shakespeare not correct then, “We are such stuff as dreams are made on…”?  As we have seen, experiences of union precipitate a darkening. Following our epiphanies, some hours, days , or more rarely, even weeks or months pass and we being to feel depressed, despondent, miserable, and empty.  

For the loss of these parts of ourselves means a change in the configuration of who we feel ourselves to be. The “I” is not the same after these little deaths precipitated by the numinous infusion.  We may go through dizzying disorientation, a sense of fragmentation, and other radically unfamiliar states. On return to the body, the ego suffers these effects of reunion with the imaginal. It mourns over the little corpses of itself, and the necessary clean-up of the now mortified and putrefying inner beings it has been.  The remaining sense of "I" gathers around and weeps and moans. As we change, our outer life too will change.  Outwardly, we may become ineffective, dispirited, isolated, or depressed.  However, a consolidation of the remaining aspects of self takes place.  After some time, the bereft "I" becomes steady enough again, ready once more to fly into the arms of containing consciousness. It will still hold on to those parts of itself most reluctant to be let go.  They will be subject to the purification ritual of the next stage in the imaginal nuptials.  More on this darkening process comes later.

Differentiating Fusion/Merging and Immersion

I need to address the problem of merging or fusion before going further with this discussion because I know it is important to try to make a distinction between merging and the immersion I have been describing.  Fusion with the image is generally discouraged in analytic practice.  Such identification with the numinous power of the image supposedly leads to ego inflation and grandiosity — an unrealistic, eventually destructive position that encourages the building of new illusions, rather than fostering self-knowledge.  Fusion is said to be a psychological defense, a way of protecting oneself from pain. To escape from the unbearable in our lives, we give ourselves up by merging with the Other. 

I would like to suggest that we take another look at fusion.  The admonition against it may stem from our general preference for heroic individuality and separateness, and our suspicion of  their antithesis: any sort of merging.  All states of merging are not bad.  Some are but a stage in an unconscious creative process, representing a rest and recharging at the deepest levels of our being, a rest that satisfies a longing to return to a pre-individuated cosmic oneness with the matrix of life.  I contend that rather than discouraging these states, we ought to encourage them, for the capacity to merge contains elements of surrender and openness that constitute a central aspect of all expansive unions.  More experience with these states could help balance certain people who find themselves isolated in their self-sufficiency.  Merging and separateness:  we need both for “immersion.” Merging alone has more a palliative than a healing impact, resembling more an isolated experience than a life-changing encounter.   Some traditions recognize the positive potential in merged states.  Visualizations and meditations on certain saints or deities encourage fused identification as a way to attain the object of meditation.  This sort of fusion “practice” occurs as the image emerges from consciousness and may help to activate the instinctual energies of the image, as part of the process of gaining insight. 

Fusion may not be all bad, but we still need to learn to differentiate fusion and immersion.  As Jessica Benjamin points out, "The capacity to enter into states in which distinctness and union are reconciled underlies the most intense experience of adult erotic life."
 We may understand this truth in intimate relationships, but have difficulty applying it in imaginal realms. How can we learn to recognize the difference between fusion and immersion that leads to union with the daimonic image?  The difference is subtle.  The distinction turns on where we find the sense of “I.” Has  the “I”  entered into the experience of the image (fusion),  is it part of our own presence (immersion), or is it located in the “third” entity – that of the relationship itself (union)? Although ultimately, each person needs to develop the art of differentiating these states of mind through a practiced feel for such encounters, I offer a few further suggestions for recognizing the difference.

The experience of fusion resembles the relation of a small child to her mother.  The child is subsumed by the mother. “I” am lost in her larger presence, which we may undergo positively (an engulfing divinity), or negatively (a harrowing tormentor), or some combination of the two.   The sense-of-self or ego remains weak, not well formed enough to survive a dissolution in the arms of this larger consciousness.  Danger signals flash. Signs that fusion is operative in inner or outer relationship include an obsessive hunger for the Other, a clinging, or desperation, and a tendency to rush into the relationship. These signs alternate with panicked flight, withdrawal, and distancing to avoid the seductive engulfment.  Often we will need a “hit” of the adored person or a practice to feel okay.  Compulsivity sets the tone. Internally, the daimon tends to appear and reappear unchanged, with obsessive force.  Finally, while the sensations of fusion may be blissful, the sense of an alchemical bodily alteration through the contact does not occur, nor does the sense of a third presence form, the presence of the relationship itself. 

At the first stage in the process of union, as we build a more realistic self-image through insight, some tendencies toward fusion may need to be curtailed. After all, fusion implies a partial union that precipitates inevitable darkening and may need to be limited until ego-strength builds.  However, we easily over-emphasize the threat of merging.  A related danger presents just as great a difficulty.  The insistent admonitions against merging, in combination with our history of rejecting the dark instinctual, instill such a deep distrust of the unifying urgings of the imaginal that we unknowingly continue to block the ensouled daimon’s eroticism, or impulse to merge.  Again, what was appropriate at one stage to help keep a weak ego from fragmenting or blowing itself up, has now become a defense hiding a deeper fear of alteration of self that the pending union threatens to bring.  When insight needs to be integrated, our failure to surrender to the daimon’s embrace blocks the change we so badly need:  the deep strength, vision, love, and creativity residing in the image.

On the other hand, once the instinctual energies have been freed and the mature daimonic image appears, mere fusion with the image stands in the way of true union.  Immersion with the energies of the daimonic image can collapse into fusion if it occurs before consciousness has developed sufficiently to bear the tension between identity and union.  Once the ego trusts enough to release into larger consciousness, however, immersion brings us into contact with the instinctual roots of the image without relinquishing our own ground.  With immersion, a consistent sense-of-self meets and allows the alchemical change induced by the Other.  Such culminating unions are rare, often coming after long periods of darkening.  Such an inner union occurs between “equals,” as between two lovers in sexual embrace.  A tone of surrender surrounds the encounter, and subtle alchemical changes appear to result for both partners. In imaginal realms, the daimon appears to change, too, through its union with the body. 

Once we enter into union with the image, the image begins to shape-shift.  Classically (but not necessarily), the image gains more human features through the union.  We are filled with the liquid presence of the daimon, and the sense of “I” now rests in the “third,” a palpable presence born of the union that can feel like a god or goddess--a spiritual force (the holy ghost?)--forming a triangular relationship with the body-self and the daimonic Other.  This radical shift opens the doors to visionary awareness.

Personal or Collective Processes
Jung thought the personal Shadow – those hidden, repressed parts of ourselves -- had to be integrated before one could contain images from the collective.  We know now that the psyche doesn’t always follow such linear processes. We seem to be like radio receivers, pre-programmed to pick up certain signals or archetypal patterns. From our earliest days, these patterns express themselves through our experiences, leaving their traces on our personal histories. The loud, dynamic, dominant child will attract a different life than the quiet, sweet, submissive.  Why?  Environment, type or archetype? Perhaps all of the above. The personal becomes a way of illuminating the archetypal; and our recurring images, in turn, inform our understanding of our history and daily lives. Anyone involved in depth work knows how easily we mix the personal with the collective, the private pain with the existential dilemma or spiritual darkness. And regardless of how long or how deeply we plummet the depths, shards of biographical truth continue to emerge amidst the archetypal material.

Still, if we could better recognize and differentiate the collective from the personal image, this would impact us in distinguishing the level from which the image arises. Then we are better able to determine how to relate to it. Is this an image we should watch, “feed,” dialogue with, immerse ourselves in, submit to, act out, or should we banish it altogether from awareness?  For the bulk of the images that make up the subject of this book, we traditionally have chosen this last option.  To the extent that we ban certain images in ourselves, we all qualify as iconoclasts.  We secretly believe that St. Matthew was right, the thought is equal to the deed. Have we not progressed far enough in our understanding now after two thousand years to sit alongside our thoughts and images recognizing and respecting the mystery of their origins, following their unfolding, regardless of content, in a search of their roots? As our familiarity with the imaginal realm grows, so will our discernment in relating wisely to all kinds of images.

If we invest too heavily in either the personal or collective interpretation of the image, we miss the integrating force a multi-leveled perspective can bring. Biographical material releases buried insights into our individual nature, while the impersonal deepens our understanding of the collective and our place in it. We need both to enlarge our humanity. Furthermore, focusing on difficult transpersonal or collective images, such as those of nuclear holocaust, war, genocide, or the suffering of innocents, can be a politically correct way to avoid facing personal pain. Facing personal pain means integrating undeveloped emotions such as terror or rage; and immature, preverbal parts of ourselves, such as woundedness and fragmentation, which are highly ego-alien. Such personally-tinged material threatens our sense of self in a way the impersonal does not.

The image of insight wells up often in connection with painful personal memory or intense affect that needs to be held, heard, expressed, and released. Such an image is likely to come as fragments of personal history, sometimes disguised in dream dress: The rejecting mother becomes a knife; the seductive father, a wolf. These images, as they connect with the affects and memories with which they are associated, gradually begin to melt away, losing their charge and their insistence, in the psychic repertoire. Often as they dissolve, a numinous presence will begin to appear, as though these personal images had been preventing the daimon from emerging.

The collective image has a different flavor, though it, too, may overlap with a personal image. The collective image at first may appear to be only personal. If we relate to the image as merely personal, however, its deeper implications, its call toward the collective, may be missed just at the point we seem to be called upon to act for the community.  For instance, one client felt the image of a knife-stab to the heart as a child being abandoned. As the feeling began to expand into the subjective sense of the heart breaking open, she sensed the pain of “all abandoned children,” and for that moment she opened to a numinous, timeless dimension of connectedness with the rest of humanity.
 Tibetan practice encourages this taking on the pain and suffering of others that the collective image can stimulate as a means of going beyond our private, personal problems. 

On the other hand, too much focus on the personal dimension of the image blocks this connection to the numinous backdrop of our individual history. When everything is taken on a personal level, we spend our time in its limiting circle, never realizing how the collective may require us to hear its message and deepen our understanding of and place in the larger world. As another example, women have for too long accepted collective denigration, trivialization, and abuse in images of the bitch or witch or nag and taken it as a reflection of their personal worth, rather than seeing through to the archetypal numinosity and strength implied by such powerful images. We may develop a more realistic, stronger ego by focus on the personal, but we block out the larger archetypal ground of commonality through which we taste our intimate participation in the world — the participation mystique—and from which develops a new, yet ancient, larger sense of self as part of the anima mundi.
Generational or family images also arise. When they do, we sense that the feelings and their accompanying images come not from our personal lives, but from the experience of our “ancestors,”  Like a psychic familial legacy such images come forth in the form of the ancestors themselves, or through more impersonal bodily experiences. For instance, a man may experience the contractions and phantom pains of the final stages of giving birth, including pushing and delivery, throughout which he senses the presence of his grandmother. He learns later his grandmother delivered his mother by cesarean section.  Through his phantom delivery he seems to have gone through the final stage of the birthing for his grandmother. The physical and physiological relief that all accompanies such experiences defies reason.  The idea of a recurring family image at least fits these episodes. Who knows why we might be called upon to complete business, to resolve situations our forebearers left undone.  We only know the phenomenon occurs with some regularity in subtle-body work.  We need to be willing to hold any powerful image that emerges on many levels at once, open to mine the full range of meaning-giving potential.

A Note on the Sense of "I" and the Subtle Body

To allow the daimonic image to penetrate the body and infuse us with its meaning-bearing presence, requires faith and openness;  but especially it requires a letting go or a suspension of the sense of "I."  Many have speculated on the nature of the "I."  Most wisdom traditions acknowledge its presence and outline ways to deal with it. Whether a tradition supports the notion that we arrive for our earthly existence with a spiritual essence or soul, or the idea that we can develop in time a connection with a divine source outside our usual sense-of-self, most agree that the individual separate sense of "I" represents an obstacle to connecting with a larger existence.  Identified as the source of vanity in the Christian tradition, known as maya in the Buddhist world, and recognized as the ego or self in the psychological, who is this "I"?  Who is this “I” that inhabits our bodies, takes credits for our successes, laments our defeats, introduces itself to others, but primarily gives us that sense of ME, the peculiar flavor we associate with ourselves?  Many – whole schools of thought --  much more qualified than I have tried to answer this question; and I do not presume to more than glance at it here, and only as much as is needed to advance this discussion about the “I”’s relation to the imaginal.  

The sense of ourselves, we are told, takes time to develop.  It seems that we are born with an undifferentiated, boundless sense of ourselves.  Merged as we have been with our mother’s body, we participate deeply in her existence, our individual psycholgical boundaries not yet formed.  Later, painstakingly, a separate sense of “I” unfolds, passing through many pitfalls that may impede its development and leave us with a variety of wounds or weaknesses.  The newly hatched "I" allows for a certain navigation in the world we could not accomplish without it.  In this sense, the "I" is an ally, giving a sense of security, of psychological home base, from which we go forth to face the uncertainties of this cold world into which we have come from a warm encompassing womb.  As we grow up, our entire identity gradually begins to adhere to a separate sense of "I,” and we lose our connection to the larger, boundless world of childhood.  Once a participant in the unbounded matrix of the womb (and who knows what cosmic travels prior to that aquatic incarnation), we attach our sense of who we are to our caretakers and eventually to their images internalized in our skin-encapsulated bodies, accepting the images of those others as parts of our “I.”  Object-relations theorists, particularly, have developed a detailed map of the stages in the development of an ego-self and the ways in which ego as a "structure-building" process can go wrong.  While secular psychological approaches see the development of the self as the last step in psychological maturity, the wisdom traditions indicate that if we are to journey beyond the sense-based world in tandem with which the “I” has been constructed, we must eventually set aside this edifice that has required so many years to construct.

What happens to this "I" in the immersion process of imaginal reunion with the body?  The embrace of the daimon goes beyond the "merging of the ego with unconscious figures."
 In our ordinary state of mind, in which we are unconsciously identified with the body, the "I" occupies the entire body space.  We and the body are one merged identity. Hurt my body, hurt me. There is no room for the mediating, receptive, subtle body in this unconscious identification. In our usual state, when the separate “I” permeates the body, the subtle body remains phenomenologically unavailable. Images have nowhere to roam.  For the subtle body to breathe, for the daimon to emerge to rejoin the body, there must be some relaxing of the "I" 's  grip on the body.  The ego must slip out of the body field into a larger containing consciousness, that presence I have described as soul, to allow subtle-body space for the alchemical union. Although we are rarely, if ever, completely separated from the body-ego, there are degrees of separation.  Each union or coniunctio experience sears off some of the connection of the ego to the body. This allows consciousness to permeate and slowly uncover that other center of bodily presence, of immanent numinosity, the subtle body.

When this larger consciousness absorbs the sense of “I”--which may feel like an out-of-body state but actually heralds a further incarnating of daimonic forces--our ordinary exclusive identification with the body releases.  We begin to sense ourselves as the larger field of consciousness, separate from the usual smaller, local sense of  “I.”  Other people, too, begin to look more like the soulful energetic field that surrounds them than their ordinary three-dimensional form.  This larger field of awareness creates a space into which the "I" may move, and it simultaneously sustains or "holds" the alchemical happenings of the subtle body.  Without this shift, the protective mantle or oppressive suffocation, depending on your perspective, of the body-ego "I" impedes or prevents the subtle-body reunion of the daimon with the body from taking place.

These explorations -- with “I” held as part of the larger consciousness -- show that ego has a crucial part to play in the soul-making, the enrichment of the psyche, that can take place as the daimonic image reunites with the body in the subtle-body field.  The "I" is to the subtle body as the caretaker is to the grown child who is ready to leave home.  The "I" must let the body go forth to meet the imaginal world without continually hanging on, but it must also be as sure as possible that the “child” is prepared; and the “I” itself must be capable of surviving on its own without living through the child.  To carry the parent/child metaphor to another level, the "I" itself may be the time/space offspring of the larger containing consciousness, our share of the "true Self," and it will naturally come home to this soul presence if gently chided to do so.  "Come along now, you are no longer needed there at your post in the body," we might say. In order for the "I" to willingly let go of its hold on the body, it must perceive the containing consciousness as strong, steady, and powerful enough to protect the soft animal of the body, its subtle permutation, as well as the "I" itself. If the containing consciousness is weak, we encounter enormous resistance.  The "I" simply will not leave the body field, despite our best attempts to deconstruct it through meditation, douse it with drugs, or enflame it through romance or creative activities.

We might succeed in shocking the ego into dissociation (deprivations, orgies, S&M practices, cultic obedience), or drugging it into fusion (marijuana, alcohol, ecstasy), imagining we have entered an egoless state.  In fact these subterfuges simply fuel our spiritual materialism, identifying our ego as spiritual, creative, or psychologically integrated.  In fact, we have merely stripped the body psyche naked without an adequate protective shield of consciousness. We have isolated or obliterated ourselves, while fancying —  because it often brings a sense of safety —  that we are high above the cares of life in a blissful reality.  In this state there is no discrimination to recognize, no containing medium, no fertile ground to provide roots for the powerful energies of the daimon.  The dissociated or fused psyche is barren soil.
  While dissociating or fusing protects us from pain, it also prevents any alchemical connection with the world around us.  A flexible connection with people and things and images only occurs through the medium of the individual soul.  We have to be there to participate in this relational world.  Daimonic encounters require the receptivity of soul without the protective illusion of an isolated “I.”
 

Unpleasant Sensations As Precursors to the Daimonic
I have been speaking a great deal about our relationship to inner imaginal life.  What about the great majority of our days spent absent from the images, our ordinary days spent in the business of  dishes, carpools, meetings and shopping?  Even when we stop long enough to attend to it, our inner life often appears barren of imagery.  We can go days, weeks or even months not recalling dreams, registering no images. In these sometimes lengthy periods without imagery, we need to be on the lookout for unbearable sensations, as they may signal the presence of an unconscious image coming to consciousness.  

A period of physical unrest or illness may precede the emergence of any new image, but especially of the sensation-laden daimonic image.  As a deep shift in the sense-of-self is about to occur, these periods of trying physical discomforts resemble a subtle-body labor to bring forth the full-bodied daimon.  If we recognize these discomforts as contractions signaling the impending birth of an imaginal presence, we can increase opportunities for ourselves and those we are helping to encounter the instinctual forces of the daimonic with more conscious awareness.  We can become active participants in encouraging the imaginal to consciousness.

In the face of the perplexing contraries of difficult imagery, I have tried to think through the many questions evoked--often without success.  This taught me that while some problems need to be thought through, most imaginal material needs to be felt through.  To help birth the unconscious image into consciousness, we need to allow ourselves to feel through sensations we often avoid and disown.  We need the self-knowledge that comes from claiming our full range of feelings and sensations.  If we are unable to permit the full registration of bodily feeling, we will be left with numerous incomplete imaginal gestalts and physical holdings, unable to flow in any new uncomfortable direction ordained by the infant daimon coming to awareness. Bodily sensations and feelings are like tendrils coming up from the deep, feeling toward our surface consciousness, signaling the presence of the emerging octopus. Once the announcing sensations are fully felt through, the image itself will arise to be confronted by consciousness.

Sensations that are difficult to contain, even unbearable, rarely take the form of physical pain that cannot be tolerated.  What is intolerable is usually cognitive or subtle-body component of the sensation.  That is, deeply-held attitudes prevent us from fully entering into certain emotions or sensations.  Some of the more common intolerable sensations that presage imaginal reunion experiences are listed below. This is not an exhaustive list, only an illustration.  Since our tendency is to live our lives as comfortably as possible, it takes a concerted effort to train attention on these feelings rather than to distract or numb ourselves with TV, food, reading, sport, drugs, sex, or whatever works to turn us away.

1. Body-boundary shifts: fragmentation, dismemberment, expansion or contraction

Union with the image brings critical changes in the sense of body boundaries. With our “I” so intricately connected to our bodily reality, the sensation of imploding, exploding, or disintegrating can be highly threatening.  In such fragmented states of mind, shifting the sense-of-self to the spaces between the scattered particles of our being encourages connection with the larger matrix of consciousness, rather than the fragmentation itself.  Resting in the arms of the containing consciousness, we can more easily let such fragmenting or dismemberment occur. We may resist sensation of expanding to fill the room, the country, or even all of outer space.  We may also oppose the sensation of growing smaller, into a tiny dot perhaps.  These sensations are “ego-dystonic,” not me. “I” am not that small or that large.  (Lewis Carroll knew  about these shape-shifing domains and described Alice going through them in Wonderland.) . 

Our identities are fluid and can stretch far beyond and beneath our usual bounded sense-of-self.  Birth of the new may require us to expand or shrink to reflect the new presence. As with all novel sensations, boundary shifts require some degree of disidentification with the body if we are to feel them through, since almost by definition they expand our sense of who we are and our relation to the world. For instance, women often have unconscious, culturally prescribed, prohibitions about the danger of taking up too much space that impedes energetic expansion. Being “too big” has become associated with punishment and dread.  The cult film The Attack of the 50-Foot Woman played on this fear.

2. Pressure in the head or eyes

The head is sacred ego country. Often we stay “in our heads" for a feeling of security even when the rest of the body is allowed to expand, disintegrate, and so forth.  When the familiar sensations of the head go, we experience profound disorientation, a true launching into the unknown. The impression that the boundaries of our head are changing in any way can be unendurable, producing pressure or stabbing, anxiety headaches.  On a more mundane, but imminently practical level, the fear of the pain of a threatening headache will arrest the flow of the daimonic image.  The prospect even of this sheer discomfort may cause us to shy away from sensations associated with the head area.  Neck and shoulder pressure often hold rage: the desire to choke, beat, or strangle. Since rage is commonly cut off by many people in our culture, it is wise to suspect it may underly any tensions that present themselves around the head.

When the image unites with the body, it needs to unite with the whole body. Sometimes the imaginal union will seem complete, except for the head.  This is a sign of partial union, at best, and probably indicates a split-off state of consciousness.  In this case, the  body/mind split is reflected physically as a sense-of-self located in the head, observing the body -- down there -- merging with the image.  When the sense-of-self resides in containing consciousness, that larger field holds the entire body, including our precious head.  For the daimon to reunite with and become present in the body, our identification with the head must go, for the imaginal partner will not consummate a headless union.

3. “Hunger” or “thirst” in the throat, chest, and belly

Early body-based "memories" often need to be cleared before the image re-enters the body.  Such memories relate to the foundational sense of who we are.  Subtle body hunger or thirst sensations lead to “oral” feelings of vulnerability, dependence, and neediness — another group of feelings routinely rejected in the West.  Often these feelings are intolerable to us (particularly to men).  Involuntary movements of the mouth to bite, suck, or nurse that may be activated as part of the daimonic flow are extremely ego-alien to most adults.  These sensations may relate to early deprivation, an inborn pattern, or a religious feeling (hunger and thirst after contact with God), depending on what level we tap into. They often connect with a sense of longing, loss, or grief, and will disappear once we can endure the emotional pain of lack – of not having received what was once so desperately needed.  Longing may also reveal a need for the nourishment of the daimonic source, which has been called to mind by the nearness of an emerging image. The temptation is always to act out the feelings and try to satisfy the longing with food, drink, or drugs.  Craving for a chocolate malted milk is always a give-away for me that these feelings want to be acted out. Still, malteds taste especially good at these times.

4. Strength: tingling energy surges throughout the body

As the numinous image re-enters the field of the subtle body, sensations associated with power and strength naturally emerge.  These tingling energy bursts, which may feel like body expansion, may be more difficult for women than for men.  Feelings of strength can be frightening when we fear we may act them out destructively or attract hostility to ourselves.
  Perhaps we have been attached to an unconscious image of ourselves as small, meek, and helpless.  Perhaps we are not willing to face the responsibility such strength implies.

5. Sensations of falling or dizziness

The sensation of falling into an endless space commonly  precedes imaginal episodes.  Actually, we need to fall into the darkness of the subtle body, because it is there that the union with the daimonic image takes place.  Thus we need to get accustomed to the free fall of the mind.  Falling sensations generate fear, disorientation, confusion, and lack of groundedness as perceptual reality loses its substantiality.  “Falling” seems to signal that we are entering into a space of unknowingness,  where we will lose our bearings, the security of our ordinary world. A free fall that seems to have no end may also bring up feelings of fragmentation or despair. We need to be able to let ourselves "fall," remembering from within the containing presence that the fall is intrapsychic. The creators of Back to the Future: The Ride at Universal Studios in Los Angeles captured this inner geography of dizziness and falling and used it to produce one of the most popular attractions there.  We yearn to confront this fear of falling into our craggy depths.

6. Genital excitement/tension

We may think we enjoy being sexually stimulated.  Perhaps, but not as the annihilating daimon beckons.  We commonly numb or restrict the sense of numinous sexual excitement that invariably accompanies the daimon reuniting with the body. We know that sexual desire and pleasure are deeply defended against in our culture that values self-sacrifice, work, and delayed gratification.  Repressed desire may feel like anger or fear until we notice the heat being generated in our genitals.  The daimon generates unitive sexual impulses which connect our sense-of-self with a larger more permeable world.  Surprisingly, many fears accompany the pleasure of such sexual excitement. 

 Might we not act on our impulses, unleashing some diabolical sexual fantasy?  Or perhaps we will attract unwanted sexual advances.  We may unknowingly fear that the sexual energy will reach the heart, its intensity breaking open levels of pain we are not yet ready or willing to handle.  Most of us do not realize how much we block or move to act out sensations of sexual pleasure.  Obsessive sexual attractions can drain off the pressure of these sensations that accompany the rising of daimonic images, and probably occur often as the daimons  begin to arise.  Falling in love, we project the daimon onto the attractive other in order to avoid it in ourselves.  If we can pay close attention to our attitudes regarding sexual excitement, we may discover our defenses.  When we can be reassured that it is safe to feel sensations of delight, we may be able to allow the edge of sensual excitement to grow and the daimonic intensity along with it.

7. Pressure or pain in the heart

Pain in the area of the heart often signals unlived grief, the natural accompaniment to loss.  By the time the daimonic image begins to reunite with the body, we will have become accustomed to grief.  Insight, the unio mentalis, brings plenty of grief as illusions die, and we begin to accept formerly rejected parts of ourselves.  The loss associated with integration, the reunion of the daimon with the body, provokes greater changes even than those experienced at the level of insight.  The entire body-self is alchemized by the unio corporalis.  Reunion with the body activates unpredictable changes in us.  Furthermore, it may take years to open up to the bodily pain of the past.  Historical events, such as trauma in infancy or childhood, may have frozen us on a deep “cellular” level.  Unacknowledged grief freezes feeling.  Unfreezing implies entering into rage, terror, and vulnerability that the frozen panic has successfully blocked for so long.

Thus, letting the heart break means death to a former way of life.  Are we not as attached to our emotional outlook as we are to our familiar body patterns?  We may profoundly distrust life, perhaps with good reason.  We may severely limit our trust in certain people or situations.  Or we may naively trust without discrimination.  Each time the heart breaks, we crack through a way of being in the world to a new emotional perspective.  The heart radiates as another center of our sense-of-self--probably more effective than head--connecting all parts of the body.  A new experience of heart requires a shift in the entire way we feel ourselves.  The parameters of the heart, our capacity to feel the world, define deeply who we are.  Grief changes her, as we let go of a subtle pattern in our lifestyle.  We may need to go through deep personal pain about our birth, childhood, lost possibilities and people, the suffering of others, the fate of the planet, before we begin to feel more fully our connectedness. The expanded heart embraces our mysterious link with animals, nature, other people, history. Stephen Levine suggests we cultivate the attitude "let it break," to help us stay with the star-dust scattering of the breaking heart as part of our daily lives.
 Such breaking may be deeply impersonal and subtle, connecting us to the most delicate inner archetypal realms, or dramatically personal and physical, as we re-live abandonment, abuse, or betrayal.

We may be concerned for our physical well-being.  We may fear suffocation as the waves of the breaking heart spread into the throat; or perhaps we fear a heart attack from throbbing chest pressures.  We may resist the tears that often accompany a breaking heart or the moans, the groans, the little animal sounds that seem so foreign to the mature adults we fancy ourselves to be.  Or perhaps it is the uncontrollable body-shaking we fear.  Will we fall apart?  The fear is of dying, of not holding together.  And perhaps we will actually need to be held to let this break happen, by an outer, as well as inner, mother figure.  In times of heartbreak, let us allow ourselves to be held.

8. The “unbearable lightness of being”9

Finally, a floating, airy presence may intrude as we relax more into our bodies.  Even this can be alarming, as we are accustomed to sensing ourselves as physical material beings.  Deep relaxation, a loosening of major constrictions, can produce an all-over lightness that threatens our sense of solidity. Can we allow ourselves to become air, unbearably light, wafting with the wind, dissolving so intimately into the world around us?

Images, as well as thoughts, may appear in conjunction with any of the above mentioned sensations.  It may even be the image itself we are avoiding rather than the sensation. I have highlighted sensations because they are rarely included in discussions of powerful images.  A machine-gun wielding maniac, a sobbing toddler in a fetal position, or a rotting piece of human flesh on a cross are some living images that might be associated with head pain and eye pressure, for instance.  The images are getting less attention here because they have long captured our interest as center-stage participants in the psychic drama.  We have overlooked, however, the backdrop, the scenery, the stage itself -- the sensational precursors to the images.  Any discussion of the visual components of the daimonic images, must stress the critical part played by the underlying sensations that, through immersion, can truly bring the image into our flesh-and-blood world.
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� We may actually have three brains, the neocortex (new mammalian or distinctly human), the limbic (old mammalian) and the reptilian. The reptilian brain monitors our basic survival instincts, functions most automatically, and is furthest removed from our consciousness.  Yet, it is still active in our psyches. The two archaic brains connect to the erotic, aggressive, and territorial energies.  Paradoxically, these realms are also dominated by the participation mystique and by magical thinking. Immersion in body sensations and the images they constellate may open this lower brain consciousness. Sylvia Brinton Perera also recognizes that attending to body sensations encourages the unfolding of unconscious material. She equates animal imagery, for instance, with the precortical limbic and reptilian brains, dominated by raw emotion and survival instincts. �  (Sylvia Brinton Perera, Ceremonies of the Emerging Ego in Psychotherapy, Chiron (1986) 65).The proprioceptive intuitions that arise spontaneously from this "preverbal magical matrix of consciousness" impel the psyche forward.  
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 � Tarnas also discusses our need to come to terms with the feminine in the "overarching dialectic of masculine and feminine" in the history of the Western mind, which implies coming to terms with embodiment, as well as darkness, the underworld, and the irrational.  (Ibid.)


� Is embodied immersion a type of phenomenology?  It is, in that the exploration is descriptive of the phenomenon itself.  More poetic license than is permissible in phenomenological approaches, such as use of metaphor and "personifying," is required to give voice to the imaginal. Bare bones description of the phenomenon does not suit the dramatic unfolding of imaginal material.  Hillman explains in differentiating archetypal psychology from phenomenology:


...phenomenology stops short in its examination of consciousness, failing to realize the essence of consciousness is fantasy images.  Archetypal psychology carries the consequences of fantasy through to their full implications, transposing the entire operation of phenomenology into the irrational, personified and psychopathological domain, a transposition from the logical to the imaginal. (Hillman, Revision, 138-139).


� I routinely dismissed any images or commentary that arose from this immersion, allowing them to disperse into space in the tradition of mindfulness practices.


� 	As I have noted, embodied immersion as a method of knowing developed in me as part of the effort to better understand those puzzling intrusions of daimonic material.  Another person with a different temperament or orientation to life might discover methods and ways of knowing more suitable for them through their own exploring of the inner world.  The classic instruments of knowing include the mind, the heart, the intuition and action.  As long as we allow ways of knowing to evolve naturally as part of the process of inquiry, we can expect to develop ever new methods as we journey more deeply into irrational, subjective terrains.  “In a sense, we make up epistemology [ways of knowing] as we go along since there are no irreversible standards.  Epistemology, then, is a practice; it is something we do.  What we do, when we do epistemology, is create new norms.” (A. Tanesini, Whose Language? In K. Lennon & M. Whitford, Knowing the Difference: Feminist Perspectives in Epistemology, N.Y.: Routledge, 1994, 214).


� Although we often later discover that we also avoid highly pleasant experiences, automatically losing ourselves in them.  The same principle applies to pleasant sensations; the containing medium of consciousness allows the sensation to open to the imaginal world of relationship.


� Jessica Benjamin, Bonds of Love, N.Y.: Pantheon, 1988, 29.


� This may be the level of experience referred to by those archetypal psychologists who believe numinosity accures to an experience through its repetition in human history.


 �Edinger, referring to the coniunctio image from The Rosarium (plate no. 5), describes images of intercourse in dreams  as" the ego merging with a figure of the unconscious." Edward Edinger,  The Mystery of the Coniunctio, Alchemical Symbol of Individuation (Toronto: Inner City Books,  1994) 66.


� Dissociation as a defense must be differentiated from the conscious dissociation from the body  (in the sense of the extraction of the sense of  “I” from the body) that occurs as the metamorphic process of union take places in the field of containing consciousness.


�The containing medium of consciousness may relate to the bath in the alchemical process images.  What remains of the body-ego is one of the partners that enters the bath.  The other is an imaginal presence.  That imaginal presence may be represented through another person, place or thing in time and space, as Jung emphasized in using the alchemical symbols to describe the dynamics of the transference, or it may appear directly as a presence. 


� Stephen Levine, Healing Into Life and Death  (N.Y.: Anchor/Doubleday, 1987) 118.


� Hillman  Thought  74.





