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This chapter will show how Jung’s theory of psychological types, a corner-
stone of his complex psychology, can be used by a practicing psycho-
therapist to assess the development of consciousness in the course of
individuation.

When Jung began to work on the psychological problem that he was attempt-
ing to solve with his theory of types, he had an international reputation
as an investigator of the unconscious. Early on, he had allied himself with
the burgeoning psychoanalytic movement, which had made the idea of the
unconscious, already topical by the end of the nineteenth century, a world
preoccupation. So in 1921, when his book Psychological Types appeared
with its description of various attitudes of consciousness, it looked to some
as if Jung had turned away from the concerns he had embraced so boldly in
the first part of his career. He seemed a bit like that other prewar trail-
blazer, Picasso, who elected in the 1920s to abandon his cubist explorations
of painterly depth for a conservative, neoclassical style that emphasized
contour drawing in a conventional rendering of the human figure. Freud,
who had long accused Jung of being in flight from the real unconscious
because he could not accept the sexual theory, was able to crow to Ernest
Jones:

A new production by Jung of enormous size, seven hundred pages thick,
inscribed “Psychological Types,” the work of a snob and a mystic, no
new idea in it. He clings to that escape he detected in 1913, denying
objective truths in psychology on account of personal differences in the
observer’s constitution. No great harm to be expected from this quarter
(Paskauskas 1993:424).1

Like Freud, most psychoanalysts assumed that Jung, in full retreat from the
dynamic psychiatry the fathers of his early career had hoped he would help
them build, had returned to the descriptive psychology that had informed
Kraepelin. What he was no longer willing to deal with, according to these
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influential critics within the developing field of depth psychology in which
Jung was still nominally a leading figure, was the unconscious.

This perception, which I would call a prejudice, has affected the reception
of the subject of psychological type among depth psychologists ever since,
including the majority of analytical psychologists working today. I well
recall a friend in analytical training asking me some years ago when I men-
tioned that I was hard at work on understanding the type theory and its
application to clinical work, “Is that a valid method of analysis?” To him,
Jung’s typology seemed, at best, an approach to conscious psychology, not
very interesting or important to the training of a depth psychologist. Today,
however, when academic spokesmen from the fields of cognitive psychology
and neuroscience such as Howard Gardner,2 Daniel Dennett, Antonio
Damasio,3 and Nicholas Humphrey have renewed public and professional
interest in the nature of “consciousness,” depth psychologists have been
inspired to take up anew the question of how patients in analysis become
“conscious.” A contemporary definition of consciousness is offered by
Corsini (2002:209):

The distinguishing feature of mental life, variously characterized as the:
(a) state of awareness as well as the content of the mind, that is, the ever-
changing stream of immediate experience, comprising perceptions, feel-
ings, sensations, images, and ideas; (b) central effect of neural reception;
(c) capacity of having experience; (d) subjective aspect of brain activity;
(e) relation of self to environment; and (f) totality of an individual’s
experience at any given moment.

Jung’s pioneering emphasis on the “attitudes and functions of conscious-
ness” has finally begun to seem less like a digression from the cutting edge of
psychological understanding than a prescient anticipation of a direction in
which depth psychology has found that it needs to go.

In relation to the exploration of the unconscious, Jung’s turn to the topic
of types of consciousness was not so much a regression as a repositioning. It
involved what he described elsewhere as reculer pour mieux sauter, stepping
backward in order to take a greater leap. The type theory was a contribution
to the problem of the standpoint from which the individual experiences the
unconscious. That the conscious standpoint of the patient could hardly be
ignored Jung had already learned from his practical experience as a psych-
iatrist attempting to understand dreams and symptoms, for the patient’s con-
scious stance often turned out to be what the unconscious was actually
responding to.

By taking up the way consciousness is structured, Jung was engaging with
the problem that Friedrich Nietzsche and William James had recognized a
generation before, that consciousness cannot be taken for granted. Nietzsche
had seriously questioned consciousness’s identity as a unity, arguing that when
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we orient ourselves to reality it is not through a fixed standpoint but through
a series of perspectives. And William James, even more deconstructively, had
written in 1904:

I believe that “consciousness,” when once it has evaporated to this estate
of pure diaphaneity, is on the point of disappearing altogether. It is the
name of a nonentity, and has no right to a place among first principles.
Those who still cling to it are clinging to a mere echo, the faint rumor left
behind by the disappearing “soul” upon the air of philosophy. During
the past year, I have read a number of articles whose authors seemed just
on the point of abandoning the notion of consciousness . . . and substi-
tuting for it that of an absolute experience not due to two factors [such as
“[t]houghts” and “things,” “spirit and matter,” “soul and body”]. But
they were not quite radical enough, not quite daring enough in their
negations. For twenty years past I have mistrusted “consciousness” as an
entity; for seven or eight years past I have suggested its non-existence to
my students, and tried to give them its pragmatic equivalent in realities of
experience. It seems to me that the hour is ripe for it to be openly and
universally discarded.

To deny plumply that “consciousness” exists seems so absurd on the
face of it – for undeniably “thoughts” do exist – that I fear some readers
will follow me no farther. Let me then immediately explain that I mean
only to deny that the word stands for an entity, but to insist most
emphatically that it does stand for a function. There is, I mean, no abo-
riginal stuff or quality of being, contrasted with that of which material
objects are made, out of which our thoughts of them are made; but there
is a function in experience which thoughts perform, and for the perform-
ance of which this quality of being is invoked. That function is knowing.
“Consciousness” is supposed necessary to explain the fact that things not
only are, but get reported, are known. Whoever blots out the notion of
consciousness from his list of first principles must still provide in some
way for that function’s being carried on.

(James 1904:477)

By developing a theory that situates knowing within different types of psy-
chological orientation, Jung found a way to incorporate both Nietzsche’s
emphasis on perspectives and James’s insistence that consciousness can only
be approached practically, through careful study of the way we actually
“know” things. When in Psychological Types Jung sets out the case for basic
“attitudes” of consciousness, we can feel the influence of Nietzsche’s perspec-
tivism, and when he writes of “functions of consciousness” we encounter
language that reflects James’s pragmatism.

But something else had been added, out of Jung’s own experience, first,
with the different understandings of the unconscious between Freud, Adler,
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and himself that had split up the early psychoanalytic movement into
“schools,” and second, with direct active imaginative encounters with the
unconscious that drove home to him the reality of the psyche. Jung told the
students in his 1925 English seminar that:

Through the fact that I was worried about my difficulty with Freud, I
came to study Adler carefully to see what was his case against Freud. I
was struck at once by the difference in type. Both were treating neurosis
and hysteria, and yet to the one man it looked so, and to the other it was
quite different. I could find no solution. Then it dawned on me that
possibly I was dealing with two different types, who were fated to
approach the same set of facts from widely differing aspects. I began to
see among my patients some who fit Adler’s theories and others who fit
Freud’s, and thus I came to formulate the theory of extraversion and
introversion.

(Jung 1925/1989:31)

These terms for the basic attitudes of consciousness were apparently derived
from words, externospection and introspection, that Binet had come up with
to describe the different types of intelligence displayed by his own two infant
daughters (Binet 1903, cited by Oliver Brachfeld 1954 in Ellenberger
1970:702–703). Jung’s insistence on this differentiation would have been
impossible had he not also come to the conviction, arrived at independently
of any of his teachers and colleagues, that there was a reality that psycho-
logical consciousness was expected to construe whenever the unconscious
was confronted. On the basis of his experience with the psyche, which Jung
also shared with the members of his English seminar (Aniela Jaffe included
this material in Memories, Dreams, Reflections), Jung had grasped that psy-
chological consciousness was not just a knowing about, or a construction or
reconstruction of, but (as the etymology of the word “consciousness” sug-
gests) “a knowing with” unconscious reality. Edinger has noted that this
etymology points to the “unconscious side of the term consciousness”:

Conscious derives from con or cum, meaning with or together, and scire,
“to know” or “to see.” It has the same derivation as conscience. Thus the
root meaning of both consciousness and conscience is “knowing with”
or “seeing with” an “other.” In contrast, the word “science,” which also
derives from scire, means simple knowing, i.e. knowing without “with-
ness.” So etymology indicates that the phenomena of consciousness and
conscience are somehow related and that the experience of consciousness
is made up of two factors – “knowing” and “withness.” In other words,
consciousness is the experience of knowing together with an other, that is,
in a setting of twoness.

(Edinger 1984:36)

86 Beebe



Something like what Jung means by consciousness is conveyed by Heinz
Kohut’s much later assertion that “introspection and empathy are essential
ingredients of psychoanalytical observation and that the limits of psycho-
analysis are defined by those of introspection and empathy” (Kohut 1959/
1978). By the time Jung set out to write Psychological Types, consciousness
had come to mean for him the way the reality of the psyche is both accessed
and assessed, or what he sometimes called “understanding” (Jung 1972),
which he made the basis of his entire approach to psychology. Consciousness,
in this sense, was the indispensable investigative tool for all further work on
the unconscious.

How this consciousness is achieved is the problem that Jung seeks to
address in his book. As he put it, much later, “I considered it my scientific
duty to examine first the condition of the human consciousness” (Jung 1957/
1977:341).

The individuation of consciousness

What is not immediately apparent to those who try to approach Jung’s
psychology as if it were another science, albeit a science of the unconscious, is
that consciousness, for Jung the tool with which the unconscious must be
investigated, is an emergent property of the unconscious itself. Only second-
arily does consciousness collect in the center he calls the ego and even then it
is not entirely located there. Jung does not make this as explicit in Psycho-
logical Types as he might have. There he defines consciousness in terms of its
relation to the ego:

By consciousness I understand the relatedness of psychic contents to the
ego . . . in so far as they are sensed as such by the ego. In so far as
relations are not sensed as such by the ego, they are unconscious. Con-
sciousness is the function or activity which maintains the relation of
psychic contents with the ego. Consciousness is not identical with psyche,
since, in my view, psyche represents the totality of all the psychic con-
tents, and these are not necessarily all bound up directly with the ego, i.e.
related to it in such a way that they take on the quality of consciousness.
There exist a great many psychic complexes and these are not all,
necessarily, connected with the ego.

(Jung 1921/1971:535–536)

This unfortunate passage, all too self-evidently trying to meet the logical
requirements for distinguishing consciousness from the unconscious, has
led too many students of Jung’s psychology to look for a structure called
“ego” and a process of “ego development,” neither of which is exactly sup-
ported by phenomenological observation of the growth of an individual’s

Theory of psychological types 87



consciousness even though some Jungians have made heroic efforts to
demonstrate that they are.

Perhaps the most interesting of these attempts is Erich Neumann’s land-
mark book, The Origins and History of Consciousness, which offers a model
for the development of consciousness out of the unconscious that draws
upon quite specific imagery from world mythology (Neumann 1954).
Neumann uses myths, particularly myths of the hero in the process of surviv-
ing various monsters that can be equated with aspects of the unconscious, to
find evidence of the ego’s emergence, survival, and progressive strengthening,
thus organizing the myths along a continuum of the hero’s progress to gener-
ate a stage-by-stage model of ego development. The archetypal “stages” of
ego-consciousness he educes have generated a clinical mythology among
Jungians (e.g. “The patient’s ego is contained in the maternal uroborus”).
This has been the model of the development of consciousness that many
Jungian analysts have drawn upon to gauge where their patients are in the
individuation of consciousness. Hillman, Giegerich, and others have criti-
cized this model as unconsciously identified with a nineteenth-century notion
of progress.

Jung’s own way of speaking about the growth of consciousness tended
to be simpler, and, from a contemporary standpoint, more soulful. For
instance, Jung was once asked, “Does consciousness help in the process of
individuation?” His answer was:

Living consciously is our form of individuation. A plant that is meant to
produce a flower is not individuated if it does not produce it – and the
man who does not develop consciousness is not individuated, because
consciousness is his flower – it – is his life.

(Jung 1934/1976:296–297)

In allowing the subtitle of the first English translation of Psychological Types
to be “The Psychology of Individuation,” Jung implied that the flowering of
consciousness has something to do with the progressive emergence of the
psychological types, and it’s this idea I prefer to the idea of a monadic “ego”
developing over time. Sticking to Jung’s metaphor of flowering, I find it best
to say that if a person individuates, that is, goes on to flower, then the various
functions of consciousness that Jung describes in Psychological Types will be
the petals of his or her flower. This notion does not assume that conscious-
ness originates in the ego, even though when consciousness emerges it is
associated with an ongoing narrative of self, that is, as part of what a person
can refer to as “mine.” If anything, consciousness would seem to arise out of
what Jung described in a talk with students as “the peculiar intelligence of the
background” (Jung 1958/1970:178).

The idea that consciousness already resides in some form in the unconscious
gives another meaning to the idea of “knowing together with an other.” The
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idea of a teamwork between ego-consciousness and a consciousness that
already resides in the unconscious is particularly appropriate to the under-
standing of the psychological functions Jung has called “thinking,” “feeling,”
“sensation,” and “intuition.” In Psychological Types, he conceives these as
two pairs of opposites: thinking and feeling (evaluative functions) defining
one axis of consciousness, sensation and intuition (perceptive functions) the
other. Asked for definitions of these four functions of consciousness, Jung
told an interviewer:

there is quite a simple explanation of those terms, and it shows at the
same time how I arrived at such a typology. Sensation tells you that there
is something. Thinking, roughly speaking, tells you what it is. Feeling tells
you whether it is agreeable or not, to be accepted or rejected. And intu-
ition – now there is a difficulty. You don’t know, ordinarily, how intuition
works. When a man has a hunch, you can’t tell how he got that hunch, or
where that hunch comes from. There is something funny about intuition.
[Jung gives an example.] So my definition of that intuition is a perception
via the unconscious.

(Jung 1957/1977:306)

So far, this seems like a reasonable enough orientation to reality from the
standpoint of an ego trying to cope with it. But in discussing intuition, the
“difficult” function to explain, Jung tells us:

It is a very important function, because when you live under primitive
conditions a lot of unpredictable things are likely to happen. Then you
need your intuition because you cannot possibly tell by your sense per-
ceptions what is going to happen. For instance, you are traveling in a
primeval forest. You can only see a few steps ahead. You go by the
compass, perhaps, but you don’t know what there is ahead. It is
uncharted country. If you use your intuition you have hunches. There are
places that are favorable; there are places that are not favorable. You can’t
tell for your life what it is, but you’d better follow those hunches because
anything can happen, quite unforeseen things . . . You can also have
intuitions – and this constantly happens – in our jungle called a city. You
can have a hunch that something is going wrong, particularly when you
are driving an automobile. For instance it is the day when nurses appear
in the street . . . And then you get a peculiar feeling, and really, at the next
corner there is a second nurse that runs in front of the automobile.

(Jung 1957/1977:307–308)

I like to read that amplification of the intuitive function as a gloss on the
purpose that all the functions of consciousness – thinking, feeling, and sensa-
tion too – serve. All of them are required because life itself presents problems
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that are already differentiated in such a way that only a particular function of
consciousness can solve them. In that case, we would be justified to speak of
a problem presented by a patient as a thinking problem, a feeling problem, an
intuitive problem, or a sensation problem. Similarly, a dream, which reveals
to us “the actual situation in the unconscious” (Jung 1948/1960:505) of a
client, lays out the situation for us in such a way that we can “type” it, if we
wish, as a thinking situation, a feeling situation, an intuitive situation, or a
sensation situation. The problem is then coming up with the function of
consciousness appropriate to the situation, or in other words, meeting the
situation’s own peculiar consciousness as to what it is with a consciousness
that matches it. From this perspective, the development of consciousness
involves the ability to summon the various functions at appropriate times in
appropriate ways.

Unfortunately, we are not always so adaptable. In the book Lectures on
Jung’s Typology, Marie-Louise von Franz and James Hillman (1971) each
address the problem of bringing an appropriate function of consciousness to
a situation that calls for it. Von Franz’s theme is the unevenness in type
development that leads one of Jung’s four functions to remain “low” in its
degree of differentiation. This Jung had called the “inferior function,” and I
have found the designation accurate, phenomenologically, because each of us
usually has an inferiority complex around that particular area of our con-
scious functioning. Von Franz points out that the inferior function tends to
behave like the dummling or idiot youngest son in a fairy-tale and yet, like
that son, serves as the bridge to the unconscious that the more differentiated
functions (symbolized by the arrogant elder brothers in the typical tale) can-
not provide, bringing some kind of renewal to the kingdom, i.e. the sphere of
consciousness. This function is the area of our consciousness that is least
under the control of our good intentions, slowest to take training despite our
best efforts, and most contaminated with the unconscious. Hillman’s descrip-
tion of the inferior feeling function well conveys the problem that arises on
the basis of this association with what is ordinarily repressed:

Inferior feeling, to sum it up, may be characterized by contamination with
the repressed which tends to manifest, as the Scholastic would have said,
in ira and cupiditas [anger and desire]. Inferior feeling is loaded with
anger and rage and ambition and aggression as well as with greed and
desire. Here we find ourselves with huge claims for love, with massive
needs for recognition, and discover our feeling connection to life to be one
vast expectation composed of thousands of tiny resentments. This
expectation has been called an omnipotence fantasy, the expression of the
abandoned child with his leftover feelings that nobody wants to take care
of – but is this enough? Omnipotence is more than a content; rather it
expresses, as does the child, an impoverished functioning that insists upon
more sway and exercise. Without this exercise, feeling turns upon itself,
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morbidly; we are envious, jealous, depressed, feeding our needs and their
immediate gratification, then rushing out intermittently to meet someone
to help or for help. The cat neglected becomes the unconscious tiger.

(Hillman in von Franz and Hillman 1971:111–112)

It should be pointed out that this description of the emotional attitude of a
function of consciousness in the inferior position is strikingly similar to
Adler’s description of the inferiority complex (Ellenberger 1970:612–613).

Hillman’s description of the complex that feeling can display when it is an
inferior function helps us to recognize that the behavior of a function of
consciousness is affected by its position within the total hierarchy of
functions.

Jung had defined this hierarchy according to a fourfold model, specifying
a superior function, an auxiliary function, a tertiary function, and an inferior
function, which he often diagrammed as follows:

This diagram can be read as a stick-figure representation of a right-handed
person, who might be imagined standing erect with feet together and back
placed flush against a blackboard with his or her arms spread-eagled, for the
purpose of revealing the relations of his or her functions of consciousness.
Each of the qualifying adjectives for the four functions shown in the diagram
– superior, auxiliary, tertiary, and inferior – describes the “position” of one of
the person’s four functions of consciousness in relation to the others. What is
suggested is a hierarchy of the functions that, though it begins according to
their degree of differentiation, ends up being as qualitative as it is quantita-
tive. That is to say, the way the function is experienced, both by the person
who possesses it and by the others he or she deals with, is as much a result of
its position in the total hierarchy of functions as of its actual degree of
differentiation. The positions themselves convey certain qualities to the func-
tions that occupy them, as von Franz and Hillman have demonstrated for the
“inferior” function and the present author has proceeded to do for the other
three positions (Beebe 1984).

Further, these named positions, as the diagram above shows, define a pair
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of axes, a vertical axis (between the superior function and inferior function),
which I think of as the “spine” of consciousness defining the person’s con-
scious standpoint, and a horizontal axis (between the auxiliary and tertiary
functions), which can be thought of as the “arms” of consciousness, as it is
the task of these functions to articulate the relation to the world once the
individual standpoint of the person is established.

Type as a method of analysis

As I have given much attention to the behavior of the functions in each
of these positions in the course of my own development of consciousness, I
will now offer a series of vignettes from my own analytic process. What
follows may be considered an autobiographical case report of a typological
analysis.

My discovery of my superior function, intuition, came in the first year of
my analysis. I had come into therapy at the age of 26, a few months after
graduating from medical school, complaining of “depression,” by which I
think I meant a general malaise and feeling of blocked libido, the manifest
symptom being the inability to finish any professional book I started to
read. In the third or fourth session, while I was in the midst of reiterating
these complaints, my analyst asked, “Do you ever dream when you’re
depressed?” It was as if a light had been turned on in a dark room. Of
course I dreamed; I had always dreamt, and in fact that’s where my mind
was when people complained I wasn’t paying attention. I was dreaming!
No wonder I couldn’t keep track of practical things. In a flash I knew that
what I was superior at – dreaming – was the cause of what I was inferior
at – paying attention, something that in turn my mother, my father, my
teachers, and my peers had all tried, with little success, to shame me into
being more responsible about. A few months later, I had the Jungian words
for those processes that had defined my gift and its accompanying limita-
tion: I was an intuitive type, with inferior sensation. But immediately upon
realizing that what I was best at and what I was worst at were two aspects
or “ends” of the same thing, I had a dream that I was an obstetrician
delivering a baby from myself. In experiencing my superior function and
my inferior function as belonging to the same reality, I had discovered the
reality of my own vertical axis, and it became a channel for experiencing a
new identity.

Realizing that I was an intuitive type gave me a lot of energy. The dreams
I was now recording daily and bringing to my analyst twice a week gave me
plenty to read, and I found I could also read Jungian books that taught me
more about the inner life I was discovering. In my relief at finding something
I really liked to study, I discovered my true auxiliary function, introverted
thinking. My own father, a military man who had commanded a battalion in
Korea, was an extraverted thinking type, and he had bought heavily into the
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American cultural belief that knowledge is power. When I would interrupt
the nightly radio news broadcast to offer opinions of my own about what
the developments might signify, my father would say, “Shut up, son. You
don’t learn from people who know nothing.” My analyst, also a man, never
interrupted, or almost never. He let me think out loud about my dreams and
my reading to my heart’s content. Even though this meant that I was rethink-
ing much of Jungian psychology and making it my own so that I could take it
in (and this meant that I was not simply accepting Jung’s way of formulating
the big ideas, in which my analyst had been trained), he let my thinking go its
own introverted, subjective, way. I would only accept something if it was true
to my experience, which of course was very Jungian in one way, but would not
allow me, in another, to accept the dogma that Jungian psychology had
already started to become. I will always be grateful to my first analyst for (1)
allowing me to think in his presence without complaining, as many another
therapist might have, that I was intellectualizing and avoiding the feelings that
were the “real” stuff of depth work and (2) tolerating, without retaliation,
a rethinking of the very psychology in which he was so heavily invested. In
this way, he let my auxiliary function express itself, which it had never been
able to do before, inhibited as it was by the extraverted thinking of my
father and other authorities, including the psychiatry professors whose books
I could no longer read. As a psychoanalyst might have said at the time, I was
fortunate in having a transference situation that would enable me to solve my
Oedipal problem in this way.

From a cultural angle, I realize that I was also availing myself of a form of
empowerment that was much more open to men than to women in 1966 and
1967, when these events were occurring. I was a doctor, and so was my
analyst. There was in medicine a long tradition of learning how to think and
function medically, codified in the aphorism we all often heard about learn-
ing new medical procedures, “See one, do one, teach one.” This was a
totemic, patriarchal tradition, for the most part: in some parts of the United
States, women were still not even admitted to medical school. I am aware
that having my superior function mirrored and my auxiliary function given
space would have been far less likely to occur with the very same analyst had
I been a woman. Though differently problematic from that of my father, this
analyst’s anima4 would, I believe, have been far more likely to insist upon
feeling expressions from a woman of my psychological type, in accord with
the then prevalent Jungian notion that feeling was more feminine than
thinking.

No such impediment to empowering my thinking came up in my analyst’s
initial overt countertransference, and so I experienced the ideal conditions
for a therapy described by Carl Rogers and his colleagues: genuineness,
unconditional positive regard, and accurate empathic understanding. (See
Rogers and Truax 1967.) For this reason, I became precociously clear about
the nature of my own typology as part of my self-experience. I believe that
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only some such direct experience of the types as one’s own, and the permis-
sion to consider them in one’s own way, can enable a patient to avail himself
or herself of the individuation potential of the type theory. Otherwise, type
becomes another way to learn from others what one is, and a new set of tasks
to be learned in the effort to adapt more effectively to the environment. There
can be value in type still in discovering new energy for adaptation, but this is
not the same as individuation.

As my dream of delivering a baby from myself perhaps conveys, I came
into possession quite early in my analysis of a sense of personal selfhood as
my typology unfolded in a way that felt authentic to me in the facilitating
environment of the therapy. As I have indicated in other writings (Beebe
1988, 1992), I believe that it is only through experiencing one’s personal, little
“s,” self in a way that has “integrity in depth” that the big “S” Self of Jungian
psychology, the instinctive knowledge of how to live, can be authentically
accessed.

The opening up of my typology led to a great deal of energy pouring
into my psyche from the Self. My new problem, replacing the depression
I had come to therapy with, was a tendency to get too excited. I sometimes
imagined my superior intuition was like the head of a rocket ship, ready to
take off. I needed desperately to hold myself to the earth, to stay with the
tasks associated with medical training. At that early stage, my inferior func-
tion, sensation, simply did not have the necessary weight, the specific gravity,
to anchor me. But I noticed that my auxiliary and tertiary functions could be
enlisted to keep me connected to the demands of the world. Thinking, after
intuition my strongest function, and therefore my auxiliary, helped me to
define my situation and identify the issues I needed to work on. And my
feeling, less confident and more vulnerable, kept me guessing what my impact
was on other people and working to discover what my actual relationships
with them were. The combined effect of using these two processes, thinking
and feeling, was to slow me down and keep me out of the most irrational
flights of my intuition. I first became aware in an inner way that my thinking
and feeling form an axis, just as my superior intuition and inferior sensation
do, when I had the following dream.

A father (a man who was maybe in his fifties) was chasing his son
(a young man in his twenties) around a dining room table, waving
a butcher knife.

Working on this dream in my analysis, I was able to associate to the image of
the young man. Although the echoes of my feeling reactions to a critical
father were clear, the young man in my dream, in his fearfulness, was not
anything like my waking personality. At that time, if anything, I had not
learned to fear. The son in the dream reminded me of a young man I knew at
the time, who was strongly feeling and who thought very slowly. The butcher
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knife, with its capacity to cleave and dissect, seemed to me the image of
a thinking function, used to make separating distinctions between things.
That an older man wielded it in a bullying way toward a younger suggested to
me that a more developed function was somehow bullying a less developed
one. The dream may, of course, have been a commentary on the way I used
thinking around my feeling type friend, but at the time I was more focused on
how I was relating to myself. I decided that the father symbolized my auxiliary
thinking and the son my tertiary feeling. That they were father and son
suggested that they were on the same axis, but that they were engaged in a
sadomasochistic interaction – the chase around the dining room table – sug-
gested that this axis was in dysfunction. It was not enough to reduce the
dream to the humiliations I had received from my father when I had tried to
express my feelings at the dinner table while his “news briefing” was on the
radio. In the manner of an internal object relation, this bullying was some-
thing I was now doing to myself with my own thinking. Chastened by
the dream, I gradually became less aggressive about applying my thinking
formulations to the understanding of my feeling when it was upset. In time,
my confident thinking took a more protective attitude toward my shakier,
immature feeling.

Up to this time, my use of the type theory to make sense of myself had
pretty much concentrated on which functions were strong, and which at risk.
I was not particularly focused on whether the functions that I was discovering
and analyzing were introverted or extraverted, and indeed I could not make
up my mind whether I myself should be described as an introvert or an
extravert. My first analyst had said it was a “continuum” and while half of
my friends saw me as more extraverted, others who knew me just as well said
I was the only true introvert they knew! As I had now entered analytic train-
ing, it was an embarrassment to me that I did not know. Around this time,
I learned from a member of the training committee at my Institute, Wayne
Detloff, to whom I confided my confusion, that there was a point of view not
often expressed in the circles frequented by Jungian analysts and candidates,
that if the superior function is extraverted, the auxiliary function is intro-
verted and vice versa. Although I had actually taken the Myers-Briggs Type
Indicator, as part of a research study in which all the first year residents in
my psychiatric residency were asked to participate in 1968, and its finding
that I was an ENTP seemed to confirm the “intuitive thinking” diagnosis
I had given myself on the basis of my analytic discoveries of my typology,
Dr Detloff’s explanation was my first introduction to the theoretical ideas of
Isabel Briggs Myers about type development, which at that time went largely
untaught in my Institute.5

The received version of type there was that of Jo Wheelwright (1982), who
with his wife Jane and Horace Gray had created their own diagnostic instru-
ment, the Gray-Wheelwrights Type Test. On it, as on the Myers-Briggs,
I came out extraverted and an intuitive thinking type. And in my Institute
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that meant that both my leading functions were extraverted. What introver-
sion I had was supposed to come from my inferior function, sensation. But in
truth, although Lectures on Jung’s Typology had now been published and
I could follow this argument, as far as it went, I still saw my inferior function
in a less differentiated way, as just “inferior sensation,” and, as I have indi-
cated, I was really not all that sure about the extraverted diagnosis for my
superior function.

Dr Detloff, however, was quite clear that introverted sensation and extra-
verted sensation were so different that he wondered why they were even both
called “sensation.” Later I came to see that introverted sensation concerns
itself primarily with finding order, organizing experience, and monitoring the
comfort of the body on the inside, whereas extraverted sensation involves
compelling, often shared, experiences of the textures, smells, sights, sounds,
and tastes of the world – a direct relationship with reality. Similarly, I decided
that introverted feeling is mainly concerned with the values that matter most
to oneself, while extraverted feeling seeks to connect with the feelings of
others. Extraverted intuition seemed to be involved in picking up what was
going on in other people’s minds, and seeing possibilities that others might
not have imagined; whereas introverted intuition looked at the big picture in
the unconscious, where the gestalts that moved nations, religions, and epochs
lay, even in the midst of apparently “individual” experience. And the two
kinds of thinking, though both concerned with defining things, also did so in
very different ways: extraverted thinking was interested in definitions that
would hold true for everyone, according to ideas everyone might agree with,
whereas introverted thinking had to reflect on whether a particular construc-
tion really accorded with the conviction of inner truth, regardless of what the
received opinion might be.

These distinctions were a helpful orientation to other people’s psychology,
but they were not of the greatest personal interest at this stage of my devel-
opment, for I had more urgent issues in my analysis to deal with, or so
I believed. My core depression was still untouched, and still further years into
the analysis I was often beset with migraine headaches and accompanying
states of severe exhaustion. In my dreams, I saw stretches of scant and barren
vegetation. My analyst (by this time I had switched to a woman) interpreted
this as a picture of my vegetative nervous system, as it looked during these
periods of burnout.

Then I dreamed of a woman sitting alone in a room. She was Chinese and
had a glum look on her face. The room she was in was bare, without other
furniture than the chair she was sitting in. This was so because her husband
spent all his money doping and gambling and so had nothing to bring home.
My analyst was very insistent about the importance of this dream. “She
doesn’t have anything,” she pointed out.

I associated to the woman. I knew her in life: she was the laundress at the
Chinese launderette to which I entrusted my washables at that time. A prac-
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tical, unadorned woman, she worked very efficiently. She was clearly no extra-
vert, but she was quite concerned with sensation matters in her introverted
way. I decided she was an introverted sensation type. I had recently read von
Franz’s essay on the inferior function and also Gareth Hill’s essay on “Men,
the anima and the feminine,” which at that time was unpublished, but
described eight types of anima, using both the four function types (feeling,
thinking, intuition, and sensation) and the two attitude types (introverted
and extraverted) to arrive at his eight possibilities for the type of the anima,
just as von Franz had done in establishing eight types of inferior function in
her essay.

The husband in the dream who was given to gambling seemed to me to
represent a less flattering side of my superior function, extraverted intuition.
That seemed to fit the image of the husband as a gambler, someone who
pursues possibilities and takes his energy into the world, leaving his intro-
verted wife at home alone, not giving her much. But what did this have to do
with me? I did not drink and gamble, but I was drawn to chase after possi-
bilities to extend my life, even after it was time to go home and rest. The
newest movie, the latest book, even the next dream one of my patients would
bring to me, were causing me to transgress the limits of my personal comfort.
For the first time, the importance of the extravert/introvert distinction really
was brought home to me. If the husband represented my unbalanced extra-
version, the clear message of the dream was that I was neglecting the intro-
verted side of myself, represented by the forlorn and unfurnished anima
figure, the Chinese laundress. The dream was saying, very specifically, that my
introverted sensation was not getting anything from me. When I conveyed
this conclusion to my analyst, she said, “I couldn’t agree more.”

I thought long and hard about how to rectify that state of affairs. Intro-
verted sensation, I knew by this time, lives on the inside of the body, and
seeks to keep it from getting overstimulated, overheated, too tired, too hun-
gry, or too filled with the wrong foods, etc. I looked at what was happening
with my patients in my developing psychotherapy practice. I was very excited
to hear everything they were telling me, so much so that I was listening with
bated breath, neglecting even to breathe properly. No wonder I came home to
migraine headaches: I was retaining carbon dioxide. I made up my mind
that I would have to attend to my breathing while listening to patients. This
opened a series of spaces that allowed me to be aware of my body as
I practiced therapy. I then noticed that in my body, as I attended to it, were
clues to what was going on in my patient beyond anything dream interpret-
ation could have revealed. If my stomach or chest felt tense, that was a signal
that my patient was feeling “uptight.” I found if I attended to these sensa-
tions, and eventually took up with the patient the feelings I was introjectively
identifying, relevant material would emerge which would move the therapy
forward. When I succeeded in getting the patient to express the feelings that
my body had picked up, I wouldn’t leave the session with a headache, and I
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would end the day of doing psychotherapy energized, not depleted. Appar-
ently this method was a tonic for my inner life. A subsequent dream about the
Chinese laundress found her happier: her husband had been taking her out
for ice cream!

There is a tradition in Jungian analysis that the type problem becomes
especially important when the inferior function starts to “come up” as a
topic in analysis, and that then one needs to pay very close attention to the
type. Certainly that turned out to be true in my case. Once I knew that my
anima was an introverted sensation type, and that I tended not just to be
woefully inefficient in this area (as I had recognized as soon as I realized I
was an intuitive) but also destructively neglectful (which I had not realized
until I dreamed of the Chinese laundress whose husband was not providing
for her), I became much more interested in the exact situation of all my
functions, and gave a lot of thought to what in me was extraverted and what
introverted.

It made sense that my intuition was extraverted and my thinking intro-
verted. I was pretty sure, also, that my feeling, to the degree that it was
differentiated at all, was extraverted. Since my sensation had turned out to be
introverted, on the evidence of the Chinese laundress anima, I decided that
the types alternated through the hierarchy of functions in their extraversion
or introversion like a system of checks and balances. In my case, the typology
looked like this:

Here at last, in a convincing way, were the four functions that Jung had
indicated represented an oriented ego, the fourness suggesting an aspect of
selfhood, which I eventually came to call, refusing the heavy Kantian implica-
tions of Jung’s and Neumann’s emphasis on “ego,” the little “s” self. This
was the typology of my everyday self-experience, the basis of my ongoing
consciousness as a person having his own standpoint with its inevitable
strengths and weaknesses.

There is something seductive about the sense of wholeness that comes with
the number four, which Jung considers the archetypal number designating the
big “S” Self. I was at least seven years into my analysis before the four
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functions that make up my typology were clear to me, and it was hard not to
believe that I had somehow “arrived,” from the standpoint of individuation,
even though I was only 34 years old. Thirty years later, this seems a bit like
the naïveté of a relatively young person, but the inflation of self-discovery can
threaten at any age. To assume that type development ends with the discovery
of the inferior function, at which point the Self is constellated and from then
on one is engaged in relating to the unconscious in its deeper aspect, can
actually interfere with the development of consciousness. In reality, type
remains an issue throughout the individuation process, although analysts do
not always recognize this.

Type development

Not long after I had recognized the differentiation of my first four functions,
including their alternation of extraversion and introversion, I came across
Isabel Briggs Myers’s book, Gifts Differing (1980), which contained five
chapters on the dynamics of type development. I was particularly struck by
the chapter “Good type development,” which confirmed many of my own
discoveries about my type development in therapy, which had indeed felt
“good” to me. Elizabeth Murphy also takes up this theme in her book The
Developing Child (1992:12–13), in which she points out that the superior and
auxiliary functions may develop naturally in childhood, but that the superior,
the tertiary and inferior functions normally do not appear until adulthood. I
believe that my first analysis unblocked this normal developmental process in
me. One of Myers’s most important ideas, which she and her mother had
culled from Jung, was that:

For all the types appearing in practice, the principle holds good that
besides the conscious main function there is also a relatively unconscious,
auxiliary function which is in every respect different from the nature of
the main function.

(Jung 1921/1971:515, quoted in Myers 1980:19)

As Myers insisted:

The operative words are “in every respect.” If the auxiliary process dif-
fers from the dominant process in every respect, it cannot be introverted
where the dominant process is introverted. It has to be extraverted if the
dominant process is introverted, and introverted if the dominant process
is extraverted.

(Myers 1980:19)

Myers quotes two other passages from Jung that she feels support this inter-
pretation. The first concerns the attitude type of the inferior, auxiliary, and
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tertiary functions in someone whose superior function is introverted
thinking.

The relatively unconscious functions of feeling, intuition, and sensation,
which counterbalance introverted thinking, are inferior in quality and
have a primitive, extraverted character.

(Jung 1921/1971:489, quoted in Myers 1980:20)

The second concerns the attitude of the other functions in someone whose
superior function is extraverted.

When the mechanism of extraversion predominates . . . the most highly
differentiated function has a constantly extraverted application, while the
inferior functions are found in the service of introversion.

(Jung 1921/1971:486, quoted in Myers 1980:20)

What I find most striking in these passages is Jung’s assumption that only one
function, the superior, is likely to be particularly differentiated. Therefore, the
other functions all take on the unconscious character of the inferior function,
and operate in a crudely compensatory way. That actually describes the undif-
ferentiated way my unconscious compensated me before I went into analysis,
but it was not particularly helpful to understanding the ways my function
types sorted themselves out, as to attitude, once they started to become
differentiated in analysis.

One way I was experiencing this differentiation was that I was becoming
more particular, and not less, when I practiced psychotherapy, so that I often
suffered if a person in my practice had introverted feeling that I could not
take care of with my extraverted feeling. I devoted a lot of attention to this
problem, and was particularly helped by a passage in von Franz’s essay on
the inferior function in Lectures on Jung’s Typology (von Franz and Hillman
1971). She had been asked the question, “Does an introverted feeling type
experience introverted thinking, or is it always extraverted thinking?” She
replied:

If you are an introverted feeling type, you can also think introvertedly.
You can naturally have all the functions all ways, but it won’t be such a
great problem, and there will not be much intensity of life in it. Jung has
said that the hardest thing to understand is not your opposite type – if
you have introverted feeling it is very difficult to understand an extra-
verted thinking type – but it is even worse to understand [extraverted
feeling,] the same functional type with the other attitude! There one feels
that one doesn’t know how the wheels go round in that person’s head,
one cannot feel one’s way into it. Such people remain to a great extent a
puzzle and are very difficult to understand spontaneously. Here the theory
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of types is tremendously important practically, for it is the only thing
which can prevent one from completely misunderstanding certain people.

(von Franz and Hillman 1971:52)

I addressed the subject of type incompatibility in my first full-length essay on
the role types play in transference, countertransference, and the therapeutic
interaction (Beebe 1984). There I recommended that analysts try to deter-
mine for each of a client’s four functions whether that function is being used
in an introverted or an extraverted way. I also suggested that the analyst
should make an effort to figure out if he or she is deploying that function with
the same, or with an opposite, attitude with respect to introversion and extra-
version. It is on this basis, rather than whether one person in the therapeutic
dyad has feeling as the superior function and the other thinking, or has an
extraverted superior function when the other has an introverted superior
function, that I established type compatibility, meaning whether there would
be easy empathic understanding between the partners or whether there would
be frequent clashes.

In that same essay, I looked at the other potential basis of incompatibility
Jung discusses, and that Isabel Briggs Myers explores at great length in her
book. That, for Jung, is whether the person’s superior function is rational
(his term for the evaluative functions, thinking and feeling) or irrational
(his term for the perceptive functions, sensation and intuition). Because she
was working out a test of personality that focused on easily identifiable
behaviors in the outer world, Myers felt that she had to get at the difference
between rational and irrational modes of consciousness by looking at the
individual’s leading extraverted function, whether superior or auxiliary. On
the Myers-Briggs Type Indicator (MBTI), this extraverted function is there-
fore given a letter code, J or P, to indicate whether it is a judging function
(her way of referring to Jung’s rational functions) or a perceiving function
(her way of identifying Jung’s irrational functions).

For me, Jung’s approach is the more psychological. When assessing type
compatibility between people, I prefer to look at each individual’s vertical
axis, or spine of consciousness, which connects the superior and inferior
function, rather than privileging extraversion. Thus, I noted early on my
incompatibility with an introverted feeling type companion (we were both
“P”s according to the MBTI system, since his leading extraverted function
was his auxiliary extraverted sensation). I found that our spines tended to
cross: he often heard my perceptions for judgments, just as I mistook his
judgments for perceptions, a source of many misunderstandings.

As the types became more real to me, I became ever more aware of the roles
they were playing within my psyche. Following Jung (1925/1989:56–57;
1963:179ff. and 173ff.), I associated the strong, effective superior function
with the archetype of the hero. From my dream about the father and son
I added the innovation that the auxiliary behaves like a parent, whether
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helpful or critical, the tertiary like a child, either divine or wounded, and thus
in the language of Jungian psychology a puer aeternus or puella aeterna.

Puer aeternus means “eternal boy,” or as one of my patients called it,
“endless boy.” The term was taken by Jung from Ovid’s knowing salutation
to the child god Iacchus, who with his “unconsumed youth,” figured in the
Eleusinian mysteries of renewal: tibi enim inconsumpta iuventa est, tu puer
aeternus, tu formosissimus alto conspiceris caelo; tibi, cum sine cornibus adstas
(Metamorphoses, Book IV, lines 18–29 as found at http://www.sacred-texts.
com/cla/ovid/meta/metal03.htm), the last part of which has been rendered
by Rolfe Humphries (Ovid 1955) as “Behold puer aeternus with his angel
seeming face, But oh, those invisible horns!” This archetypal description of a
personality style has been applied to a problem in adult development, that of
the charming, promising, but ultimately unreliable character of certain eter-
nally youthful and often very seductive men and women. Von Franz (1970)
and Henderson (1967), focusing on its role in masculine development, relate
the excessive reliance on this archetype in daily interactions with others to the
narcissistic mother complex of the immature man. But Hillman (1989)
believes that the concept most generally “refers to that archetypal dominant
which personifies or is in special relation with the transcendent spiritual
powers of the collective unconscious” and is thus an aspect of the creativity
in all of us (1989:227). I am using this term, in tandem with puella aeterna,
Latin for “eternal girl,” to refer to the eternal youth in all of us, the brilliant
but volatile side of ourselves that is by turns the seemingly immortal Prince or
Princess and the helplessly vulnerable, wounded boy or girl.

There was also an analytical tradition, passed onto me by Bill Alex, who
had been in the first training class at the C.G. Jung Institute in Zurich, that
the anima or animus “carries the inferior function.” In her writings, von
Franz has associated the inferior function with the anima/animus, but some-
what less specifically than I would assert. She states, “The inferior function is
the door through which all the figures of the unconscious come into con-
sciousness. Our conscious realm is like a room with four doors, and it is the
fourth door by which the Shadow, the Animus or the Anima, and the per-
sonification of the Self come in.” She later adds that “when one becomes
somewhat conscious of the shadow, the inferior function will give the animus
or the anima figure a special quality” so that, if personified by a human
being, the anima or animus will “very often appear as a person of the opposite
function” (von Franz and Hillman 1971:55–56).

In my own work on myself and with patients, I most often found the
inferior function, with its uncanny emotionality, to have the character of the
anima or animus,6 the “other” within us, which becomes profoundly upset
when its ideals are not met and nearly ecstatic when they are. It had been
symbolized that way by my dreams of the Chinese laundress. I could then
diagram my four functions again, showing the archetypes associated with
them as I had encountered them.
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My shift into Latin in naming the archetypes associated with the tertiary
and inferior functions is deliberate. These functions, though still part of one’s
complement of ego-syntonic consciousnesses, are more archaic than the
superior and auxiliary and present themselves in more classically “arche-
typal” ways, having a god-like entitled quality to them, whereas the superior
and auxiliary functions are more adapted to this time and place and more
considerate of the perspectives of one’s contemporaries.

This archetypal analysis of the first four functions provided the basis for the
model of type I was able to present at the Chiron Conference for Jungian
psychotherapists held at Ghost Ranch in Abiquiu, New Mexico in 1983, and to
write up in my 1984 essay. It has proved very helpful both to me and to others in
clarifying how a well-differentiated consciousness might arrange itself in the
course of individuation. We might note several features of this model.

1 The model asserts, with Jung and subsequent Jungians, that if the superior
function is irrational the auxiliary will be rational, and vice versa.

2 It agrees with Myers and the MBTI counselors that if the superior func-
tion is introverted the auxiliary will be extraverted and vice versa.

3 The model specifies the tertiary function as opposite in attitude to the
auxiliary just as the inferior is opposite in attitude to the superior.

4 Following the Jungian tradition, the model maintains that if the superior
function is rational, the inferior will likewise be rational; if the superior
function is irrational, the inferior function will also be irrational.

5 The tertiary function is represented as matching the auxiliary with
respect to rationality or irrationality.

6 The model therefore defines two axes of consciousness, one between the
superior and inferior functions (spine), the other between the auxiliary
and tertiary functions (arms). If the spine is rational, the arms will be
irrational and vice versa.

(See Figure 4.1.)
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Figure 4.1 The 16 possible MBTI configurations.



I believe that this model makes sense of the way the types differentiate in
someone who is showing what Myers calls “good type development” and
Jung would call individuating according to the law of his or her own being. It
does not account for the many falsifications of type (Benziger 1995) that
involve substituting other functions out of a need to satisfy or defend against
the type demands of an environment that is not facilitative of individuation.

Types of the shadow

At the 1983 conference were two analysts-in-training – Paul Watsky and
Laura McGrew – whose comments proved very helpful to the growth of my
understanding of type over the next decade. Watsky pointed out that Jung
lists eight functions of consciousness in Psychological Types. If someone
succeeds in differentiating four of those functions to achieve the good type
development of which Isabel Briggs Myers had spoken, Watsky said, it’s as if
the north 40 of their psychological field has been hoed; the person still needs
to cultivate the other four functions: the south 40. These four were presum-
ably in shadow. Laura McGrew came back to Ghost Ranch the next year
with a sketch of a diagram indicating what the archetypes associated with the
four functions in shadow might be. For the shadow of the mother, she had
put “witch.”

“Witch” is a deeply problematic term, which, as early as L. Frank Baum’s
The Wonderful Wizard of Oz (1900), was deconstructed for the better as
referring to a woman in command of magic that was as potentially good as it
was bad, and for a long time I preferred to use the term “negative mother” to
convey the quality of the shaming, blaming, limit-setting female parent. But I
have decided that witch with its freight of negative connotations gets at the
specific characteristic of this position of shadow in women (and some men).
Like all the shadow archetypes, the witch “fights dirty” to defend the person-
ality. She uses her capacity to cast spells that immobilize in an underhanded
way, but this is a survival consciousness that resides in the shadow that can be
used to stop others in their tracks when they are threatening the personality
or its values. In terms of gender politics, the witch uses her feminine authority
in a way that can be extremely paralyzing to the anima of a man. In a man’s
psyche, the shadow side of the good father would be the senex, which exerts
the same sinister limit-setting control when he “pulls rank,” and which can
similarly paralyze a woman’s animus.

As I recall, Laura McGrew and I agreed that the shadow of the puer
aeternus carrying the tertiary function had to be the trickster. Neither she nor
I was satisfied with designations for the shadow side of the hero and the
shadow side of the anima/animus. It was clear that the shadow archetype
carries the same function of consciousness as its ego-syntonic counterpart,
but with the opposite attitude with respect to extraversion and introversion.

Here, then, was my shadow, in terms of the types of consciousness involved:
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I set it as my task to learn how this shadow was actually expressed in my
dreams and my outer behavior. In this way, I was able to do some of the work
Paul Watsky suggested still needed to be done by someone who laid a claim to
“good type development,” and I was able to answer Laura McGrew’s ques-
tion empirically, by noting the characteristics of dream figures who seemed to
display the negative of my preferred typology. This work occupied me for
another seven years, so that it was not until 1990 that I had finally come up
with the following model to describe my shadow in terms of a complement of
consciousnesses that were more negative and destructive in their archetypal
functioning than the consciousnesses I had identified as mine thus far in the
course of my analysis:

There is much in the Jungian literature already about senex7 and witch and
trickster, just as there is much about father and mother and puer aeternus.
I introduced the archetypal roles I describe here as “opposing personality”
and “demonic personality,” and this introduction can be found in the second
revised edition of Murray Stein’s Jungian Analysis (1995), in the chapter
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I wrote with Donald Sandner, “Psychopathology and analysis,” in a section
entitled “The role of psychological type in possession.”

The most unexpected discovery was the archetype I call the opposing per-
sonality, which is characterized by behaviors that may be described in the
language of character pathology: oppositional, paranoid, passive-aggressive,
and avoidant. This is a shadow that is very hard to see in oneself (it seems to
fall in the blind spot of the superior function) and very easy to project onto
another person, especially a person of the opposite sex. The archetype of the
opposing personality often appears in dreams as a contrasexual figure, but,
unlike the anima, the opposing personality is antagonistic to the ego rather
than helpful in connecting it to the needs of the Self. Classical Jungians have
sometimes identified this figure that opposes, criticizes, and seduces the ego as
the “negative” animus or anima, but this intuitive shorthand ignores the real
type difference between the opposing personality and the anima or animus. In
adopting the rather clinical sounding term, “opposing personality,” rather
than a name such as “the Adversary” or “the Antagonist” that has a more
dignified and archetypal connotation, I have tried to convey the unconscious
and undeclared quality with which this archetype usually operates. It is often
more like a symptom than like a dashing enemy on a black horse.

In associating to a dream figure, it is important to try to establish the
figure’s psychological type, which is often surprisingly easy to determine. At
the Ghost Ranch conference, I called attention to Jung’s foreword to the
Argentine edition of Psychological Types (1936/1971:xiv) in which he had
emphasized that the theory of psychological types should be used not as
a way of classifying people but for “sorting out the empirical material” that
comes up in the course of a therapeutic analysis. The method of analysis that
results has the advantage of enabling a patient to see where a particular
complex lives in the psyche.

The opposing personality lived in me as a tendency to become detached
and avoidant in a schizoid way in relation to certain kinds of situations that
I didn’t immediately know how to handle. This came up in my practice as
a tendency to “tune out” in the face of affects I didn’t know how to deal with.
It was as if my introverted intuition was working in this shadowy way to find
some kind of image that would make sense of the emotion for me, but mostly
my patients experienced me at such moments as leaving them. As I meditated
on that behavior, I realized it was a defense of the self I had often used in
my life – to the extent that some of my friends in college had complained,
after a summer of putting up with my withdrawn inattentiveness, that
I had become more “John-ish” than ever. Until I decided, however, to look
hard at the shadow side of my superior function, an extraverted intuition that
many had experienced as extraordinarily “present” to them, I never took
such complaints seriously. Instead, as is so often the case with a shadow
function, I tended to project the difficulty within me onto other people whose
avoidant traits were particularly pronounced. In my practice, I seemed to

Theory of psychological types 107



keep encountering a certain kind of introverted intuitive woman who I felt
would not “come clean” with her intuitions, so that I would experience her as
being stubbornly resistant to the therapy. Only gradually did I come to recog-
nize that the oppositional woman was even more characteristic of a side of
myself, and that to some extent I had been projectively identifying her onto
introverted intuitive clients who might have certain “hooks” to catch the
projection.

The trickster was the one aspect of my shadow that I had worked on fairly
early on in my analysis. However, I had not thought of my trickster as having
a type. It had, however, often been projected onto difficult male or female
analysands whose intense subjectivity seemed constantly to undercut my
efforts to help them with psychological understanding. These were analy-
sands who might have fit the diagnostic criteria for borderline personality
disorder, which I have elsewhere discussed as a “primary ambivalence toward
the Self” (Beebe 1988), but the issue that kept coming up for me was the
degree to which my feeling was no match for the patient’s. In the service of
being a good doctor, I was trying to use extraverted feeling in a sincere,
compassionate way that begged the hostility the patients were directing
toward me. As one man put it to me, “Western medicine, Eastern too if you
consider Buddhism, is based on compassion. When people are compassionate
toward me, I become this bitch.”

It was in this feeling context that I came more personally to understand the
difference between extraversion and introversion. I had concentrated on
developing my extraverted feeling, since I recognized that as a relatively weak
function in myself, and since this consciousness was carried in me by the
archetype of the puer aeternus, I could leap to unusual heights of empathic
compassion, privileging the other person’s feeling above my own. I would,
however, plunge to the depths of despair when the person I was dealing with
abandoned my feeling for their own and did not show any gratitude for the
compassion I was dispensing. Gradually, I learned that this was a normal
difference between extraversion and introversion. In meeting a situation that
involves another person, extraversion moves to create a shared experience, by
reaching out to “merge” in some way with the other person (Shapiro and
Alexander 1975), whereas introversion steps back from the experience to see
if it “matches” an archetype within that carries an a priori understanding of
what an experience like this is supposed to consist of. As I learned to honor
my introverted feeling, which in the manner of a trickster did not feel bound
by medical and Christian cultural expectations, I learned to make statements
like “I’m not sure I can work with you if it’s going to be this negative.” I had
realized that the bullying I had been receiving from my “borderline” patients
did not accord with my introverted feeling sense of what a mutually respectful
medical treatment ought to be like, and once I had grasped the validity of this
perspective, I was able to assert it in a way which, though it was a manipula-
tion of the transference, enabled my difficult patients and me to work
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together in an atmosphere of more regard, if not for each other, which would
be extraverted feeling, at least for the value of what we were trying to accom-
plish. I found my patients could accept this, even though they still had much
ambivalence, envy, and negativity to work through in their actual experience
of me as a person.

The senex extraverted thinking was particularly hard to see as a part of
myself. I had thoroughly projected this onto my father, who did affect
a stentorian, nineteenth-century personality that was aloof and, to my ear,
somewhat pompous. I always imagined myself to be more laid-back. But
there was a side of me, too, that could be quite arrogant and dogmatic in
the way it delivered its opinions and interpretations. This was my senex
extraverted thinking.

In coming to terms with my demonic extraverted sensation, I felt that I was
encountering the problem of evil in myself. My colleague Herbert Wiesenfeld,
an introverted feeling type whose anima grappled with ideas, finally decided
that “evil” in Jungian psychology refers to the quality of being undermined.
The demonic personality, then, is that part of ourselves that operates in the
shadow to undermine others and ourselves. Certainly in my own case that
is extraverted sensation. My body language is often the opposite of what
I mean to convey. My relation to physical geography is such that, when trying
to find my way along an unfamiliar route, the opposite of where I think
I should be going is almost always the correct way. But most importantly,
I sometimes misjudge in therapy the relative distance from consciousness of
an unconscious complex and assume, with my optimistic extraverted intu-
ition, that the client is ready to benefit from openly discussing something that
the client is, in fact, not ready to look at yet. This miscalculation can lead to
interventions that shock the client and, for a time, undermine the therapy.
Occasionally, such interventions can also enliven a therapy that has become
too polite, reminding us that, just as Lucifer is the light-bringer, the demon is
sometimes a daimon.

As I surveyed my shadow, I could see that it too carried “consciousness,”
but consciousness used in antagonistic, paradoxical, depreciating, and
destructive ways. The archetypal complexes of the shadow could sometimes
move a stuck situation, but they could also be quite hurtful to others and
myself. Specifying these defensive consciousnesses was, however, helpful in
getting a handle on them and developing a measure of choice in how I
deployed them.

By this point, I was convinced I had been able to locate all eight functions
of consciousness in myself and to see how the archetypes that were carrying
them operated to structure my dealings with others. What I then realized
would be necessary was a validation of this eight-function/eight-archetype
model as generally applicable. Although I experimented with it often in clin-
ical situations, seeing the figures in my patient’s dreams as so many personifi-
cations of typological part-personalities, which could not only be typed but
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matched to an archetype within the scheme I had developed, I realized I
would need a more generally available arena where the types and archetypes
could be readily visualized by others. This came through movies, at least
those that could be recognized as personal expressions of an auteur director
putting out his or her own complexes for an audience to see. I found that my
model worked particularly well as a way to analyze films (by then already a
topic of intense cultural scrutiny) and I have recorded the results of this kind
of analysis in numerous lectures and in two essays that analyze The Wizard of
Oz and Woody Allen’s Husbands and Wives (Beebe 2000, 2002).

The eight-function model I have developed (see Figure 4.2), as an “add-
ition and extension” to Jung’s analytical psychology (Henderson 1991), asks
that we re-examine some of the earlier findings that our field made about
type using a four-function model. For instance, Hillman’s description of
“inferior feeling,” cited earlier in this chapter, might better be understood as
a description of demonic introverted feeling in an introverted thinking type.
My dream about the “father” brandishing a butcher knife chasing his “son”
around the dining room table, though it opened me up to the idea of the
“father” and “puer” as referring to the more and less developed types on the
axis of my auxiliary and tertiary functions, is actually such a shadowy situ-
ation, with an obvious reference to Saturn’s sickle, that it is more likely a
depiction of senex vs trickster. (At the time of the dream, I had not
developed my introverted feeling enough to notice that the young man my

Figure 4.2 Archetypal complexes carrying the eight functions.
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unconscious selected to serve as the “son” was actually a very provocative
person, who used his introverted feeling in a manipulative way, thus
occasioning the senex response in the unconscious.) I now see my early,
somewhat faulty, interpretation of the dream as a “creative misreading” –
one of those helpful misunderstandings which not infrequently serve to
advance our thinking (Bloom 1985).

Let us close with a look back at the inferior function and, implicitly, its
demonic shadow, in the following passage from von Franz:

The little open door of each individual’s inferior function is what con-
tributes to the sum of collective evil in the world. You could observe
that very easily in Germany when the devil slowly took over the situ-
ation in the Nazi movement. Every German I knew at that time who fell
for Nazism did so on account of his inferior function. The feeling type
got caught by the stupid arguments of the party doctrine; the intuitive
type got caught by his dependence on money – he could not give up his
job and did not see how he could deal with the money problem, so he
had to stay in it despite the fact that he did not agree, and so on. The
inferior function was in each personal realm the door where some of
this collective evil could accumulate. Or you could say that each one
who had not worked on his inferior function contributed to this general
disaster – in a small way – but the sum of millions of inferior functions
constitutes an enormous devil! Propaganda against the Jews was very
cleverly made up in that respect. For example, the Jews were insulted as
being destructive intellectuals, which completely convinced all the feel-
ing types – a projection of inferior thinking. Or they were accused of
being reckless moneymakers; that completely convinced the intuitive, for
they were his inferior sensation, and now one knew where the devil was.
The propaganda used the ordinary suspicions that people had against
others on account of their inferior function. So you can say that behind
each individual the fourth function is not just a little kind of deficiency:
the sum of these is really responsible for a tremendous amount of
trouble.

(von Franz in von Franz and Hillman 1971:66–67)

What she is describing here is a relation between the inferior function and
a demonic function that tests the integrity of the inferior function. To the
degree that the inferior function has not been taken up as a problem by
the individual in the course of the development of his consciousness, it
is no match for the demonic aspect of the unconscious, rather like the Chinese
laundress in my dream who has no power to stop her husband from spending
all his money drinking and gambling. At the time I had that dream, I felt the
husband represented my own superior function of extraverted intuition; now
I would say he represents a much more shadowy aspect of me, my extraverted
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sensation (which, like the husband in the dream, is usually not even seen). At
the time I had the dream, I felt it was necessary for him to take better care of
her, i.e. that I should take better care of my anima. But a healthier anima
would also have the integrity to stand up to him, bringing her integrity to
bear upon his problem of character (Beebe 1998).

As the notion of good type development moves, both in MBTI counseling
and in Jungian analysis, toward a “whole type” eight-function model,8 in
which each of Jung’s eight types of consciousness is represented within
a picture of the person’s consciousness that includes both ego-syntonic
functions and functions in shadow, the ethical aspects of this development
will become ever more evident. Gradually, perhaps, consciousness will realize
its potential to become conscience.

Notes

1 This passage from The Correspondence of Sigmund Freud and Ernest Jones 1908–
1939 (ed. Paskauskas) is cited by Jung’s faultfinding biographer Frank McLynn
(1996:267), who devotes much of his chapter on Psychological Types to the
objections that have been raised to Jung’s contribution within depth psychology.

2 For a comparison of Gardner’s multiple intelligences and Jung’s functions of
consciousness, see Keith Thompson’s (1985) review of Howard Gardner’s Frames
of Mind: The Theory of Multiple Intelligences (1983). Thompson found strong
analogies between Gardner’s seven “intelligences” and seven of Jung’s eight
“function types of consciousness” (the Jungian function for which he could not
find an analogue in Gardner’s system was introverted intuition). This article is
cited in Gardner (1999).

3 For a discussion of Damasio’s work in relation to analytical psychology, see
Tresan (1996).

4 Anima is the Latin word for soul, which is defined by Jung in Psychological Types
as referring to “a definitely demarcated function complex that is best characterized
as a ‘personality’ ” (1921/1971:588). For Jung, anima as a feminine noun refers to
the contrasexual character of the inner, subjective attitude in a man, which is often
symbolized in dreams by a feminine figure and in the man’s outer behavior by the
kind of soulful opinionatedness about woman’s obligations to men that we now
recognize as sexist.

5 I have addressed the development of thinking about type in both the Jungian and
the MBTI movements in my chapter in the Handbook of Jungian Psychology
(Beebe 2004).

6 Animus, which is Latin for mind or spirit, is often used differently in Jungian
psychology from its standard English dictionary meaning as “hostile opinion,” to
represent the spirit of a woman that helps her to focus her self-experience and
express it in the world. Despite excellent discussions of the animus and its devel-
opment by Emma Jung (1957/1985) and Ann Ulanov (1971), there is still a tendency
even among analytical psychologists to depreciate the woman’s sometimes-severe
spirit as a form of competitiveness and spite, confounding it with the “opposing
personality” that I will discuss later in this chapter.

7 “Senex is the Latin word for ‘old man.’ We find it still contained within our words
senescence, senile, and senator . . . As natural, cultural and psychic processes
mature, gain order, consolidate and wither, we witness the specific formative effects
of the senex . . . Longings for superior knowledge, imperturbability, magnanimity
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express senex feelings as does intolerance for that which crosses one’s systems and
habits . . . The temperament of the senex is cold, which can also be expressed as
distance” (Hillman 1989:208).

8 For the development of an eight-function model within the wider type community
represented by the Association for Psychological Type, an organization with more
than 4000 members that consists for the most part of type counselors using the
MBTI in educational and work settings, see Thompson (1996), Geldart (1998)
Myers and Kirby (2000), Clark (2000), Haas et al. (2001), and Beebe (2004).
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