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Mutual Hospitality: 

Implications from C.G. Jung’s theories for the study of myth and the sacred 

 

Carl Jung arguably represents a pivotal position in the chronology of psychologists for whom 

spiritual or ‘transpersonal’ experience was brought into focus for scientific investigation.  

Jung’s theoretical development highlights a tension between scientific theory and transpersonal 

or sacred experience. Carl Jung’s theories, by his own admission, are derived specifically and 

intentionally from sacred and imaginal sources and are an attempt to communicate the esoteric 

knowledge revealed therein:  

 
All my works, all my creative activity has come from those initial fantasies and dreams which 

began in 1912…Everything that I accomplished in later life was already contained in them, 

although at first only in the form of emotions and images (Jung, 1963/2019, p.229). 

 

This essay will focus on the implications of Jung’s theories in relation to the academic study 

of myth and those extraordinary sacred experiences. The significant impact of Jung’s theories 

on the study of myth and the sacred in the broadest definition of these terms is likely 

demonstrable. A project of this type, however, would include a highly eclectic range of 

discussions stretching from Egyptian to Chinese traditions, each giving an account for any 

phenomena regarded as sacred or mythic. Therefore, for the purposes of maintaining a clear 

parameter in this essay I will be discussing the elements of myth and the sacred encompassed 

and delimited by the term ‘esoteric’, specifically in relation to western esotercism and with a 

focus on the symbolic image. Importantly, my intention is not to submit a moral argument for 

a methodology or to argue for its efficacy. It is rather to deliver an analysis and demonstration 

of the implicit advocacy in Jung’s theories for a particular methodological approach and the 

impact of such an approach on study in this field. The work of Wouter Hanegraaf will feature 

strongly in this essay in order to bring critical questions to bear and highlight problem areas in 

the study of esotericism. 

 

I will investigate four statements in response to the title question, each of which I shall elaborate 

upon throughout this essay in a developmental sequence. This will lead to a final proposal 

intended for further discussion beyond the scope of this brief work. Namely, that the 

transformation of knowledge within the scholar can lead to the analogous transformation of the 

related context (e.g. the academy and accepted methods in the study of myth & sacred). 
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The four statements are as follows: 

 

(What are the implications of C.G. Jung’s theories for the study of myth and the sacred?) 

 

1. Esoteric experience is accessible and rationally communicable 

2. Theory can be directly informed by sacred experience and the symbolic image 

3. Esoteric and theoretical ways of knowing can be hospitable and mutually reinforcing    

4. A mutually reinforcing approach to the study of the esoteric has the potential to 

transform its theoretical context 

 

1. Esoteric experience is accessible and rationally communicable 

 

In this section I will set out some important distinctions that form an argument for the above 

statement. The question raised here, is whether or not scientific and theoretical constructs have 

the capacity to hear with understanding that which is revealed in esoteric experience. Whether 

it then has utility will be addressed in section 2. In particular, I will focus on Jung’s formulation 

of a scientifically acceptable methodology for the study of myth and the sacred that arguably 

escapes a problematic inner empiricism. An empiricism of this type would by its nature be 

internal (or personal), and therefore would remain secret, unseen and not yet transposed to 

exoteric (or public) understanding. In Revisioning Transpersonal Theory Jorge N. Ferrer 

discusses the preoccupation with a scientific and empirical understanding of the sacred (2002, 

pp. 41-70). Within this investigation Ferrer gives focus to Jung’s apparent attempt to validate 

esoteric wisdom with an ‘experiential epistemology’ (2002, pp.44-46). Ferrer highlights Jung’s 

determination to remain agnostic with regards to ‘…the extra-psychic status of status of 

religious and metaphysical claims.’ (2002, p.45). In this manner Jung attempts to deal with 

sacred phenomena, without attempting to define a transcendent reality.  

 

Validation of an agnostic approach to spiritual experience can be found in Wouter Hanegraaf’s 

‘Empirical Method in the Study of Esotericism’ (2007). Hanegraaf argues that those scholars 

confining themselves to the empirical do so because, ‘…it is the only [reality] available to them 

for investigation.’ (1995, p.102). Hanegraaf goes on to say that any beliefs that are held 

axiomatically cannot be considered to support a view of the ultimate nature of reality (1995, 

p.202,). These include those of reductionist science, as it cannot disprove a realm of experience 



Stone	Fitzgerald	 Jung	in	the	Study	of	Myth	&	Sacred 
 

 3 

that from Hanegraaf’s perspective is inaccessible. In other words, Hanegraaf points out that a 

fundamental scientific methodology can be regarded as idealistic, due to making empirically 

unprovable claims, i.e. the non-existence of esoteric reality. The arguments that are apparent 

in the work of Hanegraaf and Ferrer are therefore centred around an aspect of esoteric study 

that can be stated in two ways: The first, is the problem inherent in the application of a scientific 

mode of validation to experiences beyond a scientific mode of understanding. This point is 

elaborated on in Ferrer’s work (2002). The second is the claim that sacred experience is 

inaccessible, partly at least due to the internal or transcendent nature of the sacred, neither state 

being available to the ordinary senses (Hanegraaf, 2007). There is, I suggest, a response to both 

statements challenging the communicability of the sacred.  

 

An important factor in determining Jung’s approach to transposing esoteric knowledge is 

understanding the rejection of a scientific causality in favour of a correspondence worldview: 

Interestingly it is with reference to Hanegraaf’s work that Jung’s theory can be validated with 

regard to the translating of sacred experience. With reference to Hanegraaf, Leon Schlamm 

states that Jung avoids using techniques of investigation relying on a secularizing causality. 

Instead, by emphasising the ‘acausal connecting principle’ derived from Romantic 

Naturphilosophie he transfers esoteric understanding into an explicable language (Voss, 2007, 

p.76). I would like to emphasize here, that it is in avoiding the secularizing methodology that 

Jung is able to transfer sacred knowledge without diminishing its essential quality. I would 

argue that a scientific causal methodology offers an explanation of events that requires 

objectification and therefore to an extent, dissociation. Alternatively, Jung’s approach to the 

occurrence of meaningful coincidence (1960, pp.417-458) allows an explanation of the esoteric 

that enhances relational meaning. I will return to this point in part 2 of this essay. 

 

Jung’s ‘experiential epistemology’ (Ferrer, 2002, p.44-46) answers the problem of an arguably 

quixotic scientific method by challenging the assumption of linear causality. (Von Franz, 1980, 

pp.7-10). However, we must still attend to Hanegraaf’s suggestion that sacred experience is 

empirically inaccessible; the implication being that this is due to its intangible nature and 

sensory ‘otherness’ placing it outside of the realms of empirical analysis. In an admission of 

Jung’s eventual move away from an inner (and therefore hidden) empiricism Ferrer states: 

 
In his late works, however, Jung seems to have emancipated himself to some extent from these 

Neo-Kantian commitments through his intuition of a deep interconnection of psychological and 
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physical realms this move is apparent, for example, in his discussion of the Renaissance idea 

of the unus mundus, his notion of the psychoid nature of the archetypes and his postulation of 

the principle of synchronicity (Ferrer, 2002, p.45). 

 

This clear movement of Jung’s theory from the psychological (hidden) realm to include 

physically observable events begins to offer a means to qualify and communicate esoteric 

experience. Jung states explicitly that two factors must be present to determine a synchronistic 

event: the direct apprehension of an unconscious image (dream, idea or premonition) and an 

objectively observable coincidence (1960, pp.447-448). In this move Jung is therefore making 

a claim for the partially objective status of the synchronistic event, bridging the intangible with 

the physical world. Later, I will discuss the foundational material for this bridge being meaning 

achieved through symbolic correspondence and arising from archetypal patterns.  

 

It is at this juncture that I would like to introduce the role of myth as defined by Jung and in 

doing so his understanding of the process by which meaning permeates observable experience. 

In Archetypes and the Collective Unconscious Jung states that myth enables the ‘assimilation’ 

of ‘outer sense experiences’ to ‘inner psychic events’ defining them as ‘symbolic expressions 

of the inner unconscious drama of the psyche’ (Jung, 1959, pp.5-6). Here Jung presents myth 

not as an explanatory tool for natural events, but rather as a symbolic framework imbued with 

the facility to integrate specific moments of experience. It is this very process that 

communicates the sacred nature of such events, by inviting the subject to meaningfully 

participate in the experience by understanding their own mythic location. The sacred is 

therefore communicated and made conscious through the symbolic language of myth. Myth is 

given a status and function that is an intrinsic part of communicating the esoteric and the images 

arising from sacred experience. 

 

In Revelations of Chance Roderick Main gives an example of this process described above. 

Referring to the experience of Jungian analyst Edward Thornton, Main expounds on the 

function of myth in augmenting the meaning of a synchronistic event (2007, Ch.4). Thornton 

is said to have had several experiences involving owls, including a vision, a dream, meditation 

and also the nesting of owls near his garden (Main, 2007, p.65). As Main explains, Thornton 

is shown to recognise the symbolic meaning of the ‘owl’ (wisdom) and its correspondence with 

the ‘Lorretan Litany’ (Litany of the Blessed Virgin Mary). Through this symbolic 

understanding he deepens his relationship with ‘a special affinity with the Eternal Mother in 
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her divine aspect of wisdom’ (Main, 2007, p.65). Here then we see how the mythic framework 

of the Litany of Loretto, within the Catholic meta-narrative, provides an opportunity for 

Thornton to gain insight into his own specific connection to the sacred. This exemplifies an 

argument that Jung’s theories point to the communicability of the sacred or esoteric, enhanced 

by a mythological framework. Having discussed my first consideration of communication from 

esoteric to exoteric understanding, it is now possible to move to a second statement for 

discussion. 

 

 

2. Theory can be informed by esoteric experience through the symbolic image 

 

I have argued that Jung’s theories support the notion that the esoteric is communicable in 

rational terms. I will now go on to explore Jung’s relationship with newly apprehended esoteric 

knowledge and his development of theoretical statements and scientific understanding. At the 

heart of this conversation is an attempt to fully transpose that which is understood from a sacred 

experience, to an epistemological system that is consistent with a discourse that is overtly 

rational and public. Here I will explore problems arising around the validity of sacred 

knowledge as viewed by science, religion and Jung. 

 

At the heart of Jung’s work (and the question as to whether the sacred experience is 

transposable into scientific theory) is a relationship to image. In Jung On Active Imagination 

we hear of his use of image in practice: 

 

Although he preferred not to interpret the images of active imagination, he was fascinated by 

their meaning. In his writings he amplifies the symbols by linking them to the images of 

archaeology, myth and the world’s religions…reflecting with his patients on the meaning and 

purpose of the symbols…showing his patient a corresponding image from a picture in his 

collection. In this non-verbal way he could mirror and enlarge his patient’s perspective on a 

theme that might otherwise be understood as subjective and strange (Jung, 1997, p.14). 

 

This application of the symbolic image in psychotherapeutic practice reflects the disposition 

of Jung’s theory when considering the epistemological validity of esoteric experience. Perhaps 

more importantly what is shown here is the change brought about in his own theoretical stance 

and ultimately how this led to a profound shift in the psychotherapeutic field; (Jung, 2009, 
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p.215) I will return to this point in my conclusion. If we are to accept image as intrinsic to 

Jung’s communication with the unknown, unconscious and sacred realms, we must then 

interrogate the relationship of his theory to these symbolic expressions. To do this and as a 

frame and counter to Jung’s positive view of the function of images, I now return once more 

to the work of Wouter Hanegraaf. For him, truth and transmission through the medium of image 

is historically problematic, stemming from three considerations: worldview, knowledge and 

power (2007, p.113). Hanegraaf elucidates on a polarized relationship with symbolic images 

dependant on these factors. I will attend to each of these in turn:  

 

Worldview 

 

Regarding worldview Hanegraaf offers two theologically juxtaposed perspectives: With 

reference to the German Egyptologist Jan Assman (whom I shall shortly introduce), Hanegraaf 

argues that the natural opposition to the monotheistic worldview is ‘cosmotheism’ (2007, 

p.115) and that this dichotomy creates opposing responses to image. Monotheism, he argues, 

must avoid validating image at all costs, as its God must retain an invisible, immaterial and 

unknowable status; ‘God cannot be known by the limited human mind’ (2007, p.114). 

Cosmotheism on the other hand invites the embodied presence of the gods through the conduit 

of image (2007, p.114-120). According to Hanegraaf, monotheism therefore necessarily 

negates the moral and spiritual value of the image.  

 

An important parallel must be drawn at this point, between a) monotheism’s preoccupation 

with a single truth and b) the methodological objectification found in scientific philosophy; 

These two characteristics sharing an urge to reveal absolute truth or falsehood for phenomena. 

Jan Assman makes the case for a theological move in history, which he terms the ‘Mosaic 

distinction’ (2010, Ch.1). This he describes as the shift from belief in a localised personal God, 

tolerant of other gods, to a distant and jealous God (2010, pp.9-30). The post-Mosaic distinction 

God is separated from nature, intolerant and necessitates distinguishing truth from falsehood 

(or deception). Assman draws a parallel between this theologically driven distinction and the 

‘Parmenidean distinction’ forming the basis of scientific truth, which distinguishes between 

contradictory and non-contradictory theory (2010, p.12). It is on this premise that it is essential 

to reject image, as often image is intrinsically non-binary, contradictory and therefore by this 

standard, untrue. Science, Assman suggests, therefore simulates the intolerant God of 

monotheism and ringfences its epistemology, invalidating symbolically and ‘imaginally’ 
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conveyed knowledge (as indicated by Hanegraaf). I would argue therefore that for the purpose 

of understanding the scientific relationship to image it is possible to apply Hanegraaf’s 

monotheistic worldview. 

 

In response to Hanegraaf’s first consideration (worldview), I would argue that Jung inhabits a 

third position that does not wholly align with either a monotheistic (and scientific) perspective, 

or a cosmotheistic understanding. Instead it is apparent that Jung does not focus on claims of a 

single truth or goodness, but instead engages with the unknowable dynamism of a multiplicity 

of images (Schlamm 2007, p.404). Importantly, Jung emphasizes the fundamental importance 

of retaining objectivity, described by Leon Schlamm (borrowing from Riceour) as a 

‘hermeneutics of suspicion’ (2007, p.404). Indeed, Jung could not be more explicit: 

 
My science was the only way I had of extricating myself from that chaos. Otherwise the 

material would have trapped me in its thicket, strangled me like jungle creepers. I took great 

care to understand every single image…and to classify them scientifically…and, above all to 

realise them in actual life (Jung, 2019, p.229) (emphasis mine). 

 

In this manner, Jung allows for an animated, uninterpreted, possibility within the symbolic 

image (cosmotheist) whilst concurrently using a scientific empirical mindset (monotheist) 

(Jung, 2019, p.213). On this count then, Jung does not share the problematic relationship to 

images elucidated by Hanegraaf; he is both engaged with the esoteric image and observing 

with his analytical, scientific faculty. 

 

Knowledge 

 

The second of Hanegraaf’s considerations is based on the apprehension of the image as either 

a conveyor of truth, assisting communication and revealing divine knowledge or a veil and a 

distraction that diminishes one’s ability to apprehend the sacred (2007, p.120,121). The former 

(which Hanegraaf states as represented by Neoplatonic and Renaissance schools of thought) 

values the image but sees it as beyond linguistic communication (2007, p.124). The latter 

mistrusts image as inherently deceptive (2007, p.122) and sees the written word as the real 

purveyor of sacred truth. Once again Hanegraaf highlights a binary problem that challenges the 

idea that Jung’s theory implies esoteric knowledge as transposable (gnosis to episteme); 
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linguistic limitations on the one hand and the veracity or trustworthiness of the image on the 

other. 

With regards to the transfer of symbolic imagery into words, Jung, using the theory of 

archetypes developed a theoretical infrastructure that itself enabled the sacred to be explicitly 

understood and verified. According to Sally Bradshaw and Lance Storm, ‘Archetypes, when 

expressed as symbols and metaphors, may be applied or experienced consciously, as in spoken 

language…’ (2013, p.154). Storm and Bradshaw go on to explain that archetypes are an 

‘observable pattern in primordial imagery’ being careful to state Jung’s differentiation between 

the archetype itself and the image. It is, therefore, through the recognition of the archetypes 

through their manifest image that Jung verifies the truth function of the symbol. By way of 

additional validation of the image, Jung points to myth as the meta-structure within which his 

scientific theory is contextualised. In Sonu Shamdasani’s introduction to The Red Book, Jung 

is shown to state unequivocally that myth was the essential context within which he conducted 

his personal, yet scientific experimentation (Jung, 2009, p.197). Here Jung is clear; for him, 

myth was a basis for and informative of theory.  

 

The following is an example of the revelatory potential arising from a developed mythological 

understanding: 

 

Returning once more to Main’s Revelations of Chance we are invited to recognise the over-

arching connecting principle that is offered through the myth narrative. Main, in studying 

twenty incidents of synchronicity shows how two apparently disparate experiences came to be 

understood by Edward Thornton as meaningfully connected. The first experience as described 

earlier in this essay, relates to the repeated appearance of the owl image (Athena) and its 

relevance to the wisdom aspect of the Virgin Mary. The second example given by Main is the 

recognition by Thornton that several events centring around a head wound and a resultant 

liberation could be connected to the birth of Athena (2010, p.67-71). Not only does this 

demonstrate the meaning-making function of myth once again, but it also allowed Thornton to 

enjoy a more expansive understanding of these experiences. He connected the ‘…motifs 

symbolically and in relation to a particular myth’ (2010, p.72). As Main goes on to explain: 

 

Thus, Knowledge of the myth revealed to Thornton a hitherto unsuspected connection between 

his two seemingly unconnected clusters of experiences. Both, it appeared, were aspects of a 

single emergent pattern of meaning (2010, p.73). 
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This exemplifies the function of myth in revealing that which is archetypally true, both for the 

individual in their inner experience and the outer manifest quality of the moment – expounded 

in the case above through the myth of Athena’s birth. 

 

A valid science for Jung, is therefore a mythologically founded science. Whether or not this is 

true is not the purpose of this current discussion. Rather it is to state Jung’s preoccupations and 

what his theories imply – notwithstanding the many vehement arguments that will undoubtedly 

exist in an attempt to preserve the purity of the empirical and scientific discourse. Here, as with 

the true/false distinction Jung diffuses the apparent separation of the two ways of knowing 

(sacred and scientific). This is achieved through a scientific framing of myth (through the 

theory of archetypes) and infusing scientific theory with archetypal and arguably, sacred 

meaning.  

 

Perhaps, therefore, we can understand Jung to have engaged in a mythopoeic development of 

scientific theory. Jung’s ‘mytho-scientific’ language enables an understanding of the imaginal, 

creating a means to verbally communicate myth in contemporary language. Describing this as 

a ‘psycho-mythical project’ Petteri Pietikäinen suggests: 

 

Jung’s intention was to combine the vital aspects of both myth and science and create a modern 

myth, one which is not only traditional in the sense that it acknowledges its historical roots and 

revivifies the lost or outdated cultural symbols but which is also modern and innovative in its 

scientific outlook and depth psychological method (1999, p.143) 

 

This points to the possibility that apparently oppositional perspectives can cohabit within a 

theoretical space. From this position the written word is viable without diminishing the value 

or significance of the image or symbol. This tends, I suggest, tends to the problem of knowledge 

highlighted by Hanegraaf showing that both the truth of the image and the verbal 

communicability are both upheld in Jung’s methodology. Pietikäinen explains that this 

transmutation of knowledge runs parallel to the alchemical process, which he states in an earlier 

passage to have ‘…projected even the highest value – God – into matter…’ (1999, p.139). To 

restate, Jung can be understood not only to have underpinned his theory with esoteric 

knowledge, but also to have allowed this to inform, transform and eventually formulate the 

development of his depth psychology. 
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3. Esoteric and theoretical ways of knowing can be hospitable and mutually 

reinforcing    

 

I have discussed Jung’s communication and validation of sacred experience and myth, 

followed by the resulting development of theory from these esoteric epiphanies. I will now 

discuss the nature of the interaction between these two kinds of knowing and their relationship 

to Hanegraaf’s third consideration with regard to the problem of image.  

 

Power 

 

Hanegraaf treats the experience of power within images, such as the statue of the Virgin Mary, 

with an acknowledgement of their immediacy and presence (2007, p.128). Stating this initial 

involuntary reaction to be the ‘primary’ response, he respectfully sets this experience aside, 

focussing instead on the ‘secondary’ problem – ‘…should we resist them? Or should we rather 

welcome them and perhaps use their power to our advantage?’ (2007, p.131). As with the 

previous contexts that Hanegraaf introduces (worldview and knowledge), we find ourselves 

presented with another ultimatum – to resist imaginal power or to accept it and put it to use. 

The question we must take forward is therefore: Do Carl Jung’s theories reject the power in 

the symbolic image or accept and utilize it? 

 

To answer this question I will turn firstly to Jung’s theory of ‘two types of thinking’ as 

expounded in Symbols of Transformation (1956, p.7-33). The first type Jung describes is one 

of ‘direct thought’, a mode that is based in language and words, its innate purpose being 

communication (1956, p.12-16). The second type, fantasy thinking, is non-directed and is 

concerned with symbols, dreams and ‘…the oldest layers of the human mind, long buried 

beneath the threshold of human consciousness.’ (1956, p.29). What I would like to draw 

attention to is that in acknowledging these different ways of knowing, Jung introduces an 

opportunity for balance, thereby avoid handing ultimate power to either mode. In this last 

section I hope to show that Jung’s approach to the unconscious was in practice an emphasis on 

relationship and what I would like to term ‘mutually reinforcing hospitality’. Each mode of 

knowing allowing the other into its own space for a shared benefit. I suggest that in Jung’s 

psychology (resonant with alchemy) that it is possible to transcend the problem of denying or 

accepting power in the image. Instead it can be shown that Jung’s theoretical stance avoids 
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possession of the image through interpretation or explanation and possession by the image 

through the total surrendering of the personal psyche to its unconscious contents (Jung, 1997, 

p.43). In his own personal confrontation Jung states: 

 
The essential thing is to differentiate oneself from these unconscious contents by personifying them, 

and at the same time to bring them into relationship with consciousness. That is the technique for 

stripping them of their power (2019/1961, p.223) (emphasis mine). 

 

Jung therefore explicitly states that it is in the differentiation and the maintaining of separation 

that the power of the image can be held in abeyance, thus avoiding becoming overwhelmed by 

its power. Curiously however, this resistance to the ‘other’ does not forgo the necessity of 

relatedness. Indeed, what Jung is suggesting here, is that the personification of unconscious 

contents (Jung, 1955-56, pp.89-257) and consequential recognition of and relationship with an 

‘other’ allows a balance of power. This balance, which avoids the risks associated with inflation 

provides the conditions for a transformative union, or marriage (Schlamm, 2007, p.410).  

 

4. A mutually reinforcing approach to the study of the esoteric has the potential to 

transform its theoretical context (conclusion) 

 

The transformation of the opposites is of course a foundational aspect of the alchemical process 

and one which Jung went to great lengths to expound (Jung, 1963). In order for this relational 

process to take place it is of course necessary in alchemical terms to find (both literally and 

metaphorically) an alembic for the relationship (Voss, 2007, p.131). This container then 

provides the space for the ‘transcendent function’ to enter in and move the oppositional factors 

to a space beyond separation to a new, as yet unknown state of being (Jung, 1997, p.47).  

 

I suggest that this conjunction of the opposites, embodied by Jung in the practice of the process 

described in this essay carries important implications for the study of myth and the sacred in 

the academic context. Not only is it apparent that Jung was able to show the esoteric as 

communicable, and that it can support and inform theory, but also that myth is a tool for this 

process. In addition, it has been overwhelmingly clear that this process catalysed a 

transformation of psychological theory and psychotherapeutic practice (Jung, 2009, p.215). 

With reference to the relationship between ideas (within which I shall playfully include the 
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experience of image) and their context, even Hanegraaf recognises the cross-pollination that 

occurs: 

 

…empirical evidence suggests only that ideas and social circumstances … are intimately inter 

woven in ways that are as yet insufficiently clear. It is true that the idealist view … is even 

totally unsupported by empirical evidence, but the conclusion that this proves the truth of 

materialism is an obvious non sequitur. The primary empirical fact is that ideas and society 

seem to influence each other mutually. To decide whether one direction of influence may be 

eliminated as illusory or peripheral requires an axiomatically held philosophical position (1995, 

p.103). 

 

To be clear, this essay has not argued morally for the application of Jung’s method, instead its 

purpose has been to showcase a narrow but relevant selection of his theories and expose what 

they suggest for the development of study in the field of myth and the sacred. I propose that 

what I have defined as a mutually reinforcing hospitality involves an interaction that simulates 

Von Franz’s reflection on synchronicity and the conjunctio: Here ‘…psyche behaves as if it 

were matter and matter behaves as if it belonged to an individual psyche’ (1980, p.116). Two 

apparently disparate qualities behaving with opposing characteristics. How then would a 

modern gnostic theory develop? What could scientific yet sacred myth be? Perhaps we have 

already seen a manifestation of the latter in the Scientology cult. I would argue however, 

reflecting on Jung’s ‘transcendent function’ (Jung, 1997, pp.43-60), that any future approach 

to the study of myth and the sacred would only be revealed in transcending the tension that still 

exists between scientific and spiritual theory. Jeffrey Kripal has mischievously opened the door 

for a gnostic classroom (2007, pp.22-24), but does not offer clear a practical method. I would 

argue there is great potential for the application of new models in studying the sacred, not least 

Andrew Rawlinson’s model of ‘Experiential Comparative Religion’ (2010, pp.97-142). With 

new tools such as this, perhaps it is possible to acknowledge an additional focus in order to 

embody an active agency in moving from gnosis to episteme. This area of study I suggest could 

be understood as a techne; a developing theory of the craft of esoteric study. A theory that 

resonates with Jung’s, one that holds both esoteric and exoteric, sacred and theoretical 

knowledge as equally vital for the expansion of wisdom. 
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