
 

 

INTRODUCTION: HOW THE MINDS PUBLICALLY ENFOLDS INTO BEING 

 This volume is not another book about the self in relation to society. Where we typically 

begin with the image of an individual self, a self that can relate to others in society but whom 

from the outset is uniquely solo, the authors in this book begin with the assumption that self is the 

transformation of the individual/society split. Instead of considering one’s own essential 

individuality in relation to society, the notion of self is transposed in diverse ways by this 

collection of authors into ways of minding the world. The stable image of mind or concrete sense 

of self so habitually invoked is recast in terms of public spaces. A case in point - the meaning of 

this book, a consequence of very particular circumstances and interactions, is being generated as 

you are reading. Thus, it is not only communicating a message but also creating an unforeseen 

meaning. The collaborative undertaking that resulted in this book traces back to the symposium 

presented by the Western Canadian Theoretical Psychologists (WCTP) at the Canadian 

Psychological Association’s Annual Convention in Edmonton, Alberta in 1998. The title of the 

symposium, “Psyche and Polis”, used ancient words from Greek to invoke the self’s rich and 

complex heritage. At subsequent meetings of the WCTP, this topic was further explored within 

the context of Hegel’s “objectifications of mind”. all the while considering how mind 

dynamically enfolds and produces itself. 

 The topic of the public mind is currently popular. A recent publication of conversations 

with Noam Chomsky
1
 investigates propaganda and corporate control of the public mind and there 

are a number of other books that currently deal with public aspects of mind: the mind as ethics, 

mind as public opinion, the mind shaped by censorship, a shared public mind forged through 

social tragedies and shared public events (e.g., 9/11), stereotypes and archetypes as public aspects 

of mind, and control and management of the mind through public policy, institutions, theories, 

and therapies. Instead of focusing on components that make up such a thing as a public mind, this 

book is uniquely positioned to consider mind, not as an entity, but rather as an interpretation in a 

dialogue that publicly unfolds.  

 The dialogue that unfolds in this collection of essays is diverse and multifaceted. To 

assist the reader in navigating the various currents and crosscurrents of thought to be found 

herein, we have organized the chapters into three broad sections, recognizing that no 

organizational scheme would be wholly adequate in capturing the complex web of thematic 

connections among them. Part I includes chapters 1 through 3 and examines dialogically 

constituted notions of self. In Part II, which comprises chapters 4 through 8, emancipatory and 

even extra-lingual perspectives on mind are explored. Finally, Part III, comprising chapters 9 

through 11, considers cultural and archetypal manifestations of public mind. 

  The first section of the volume, on the Hermeneutics of Self, considers historical notions 

of mind leading to the development of a dialogically constituted self. As an alternative to 

ahistorical, essentialist notions of self, the authors in this section discuss the ways in which self 

arises out of practices of interpretation. 

 Henderikus Stam, in chapter 1, calls attention to assumptions of self that are inevitably 

made prior to investigating consciousness or explaining the self. With an eye toward developing a 

less essentialist and more dialogical notion of self, Stam critically examines these assumptions. 

He notes that, in lieu of questioning the problem of self, psychology questions self-like qualities, 

thereby unwittingly appropriating notions of self from culture without explicitly inquiring into 
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their significance. Stam considers historical reasons for psychology’s avoidance of questioning 

the meaning of self while it so thoroughly depends on this concept. He explains how the concept 

of self has become more and more private throughout the 18th and 19th centuries, eventually 

leading to the equation of self with consciousness. The self taken-up as consciousness creates a 

decontexutalized objectified self that can become an object of scientific investigation without 

further examining its substantial nature. Stam therefore turns to philosophy for more serious and 

in-depth considerations of self. Here the self is regarded as any entity that uses the pronoun “I” 

and has first person thoughts. The question of reference (i.e., what if anything does “I” refer to?) 

then follows. Stam then turns to consider the effects of neuroscientific interpretations of self-

consciousness. These interpretations lead to a circular conclusion: self-consciousness is due to 

language and language is due to consciousness, but there is no explanation of how one or the 

other arises except in terms of each other. Constructivism is considered next, wherein self is 

thought to be generated intersubjectively through communication. This dialogical notion of 

identity unites common concerns about the self across diverse areas of scholarly inquiry. 

However, Stam points out that even when self is derived from social conversation, we have 

already presupposed a subjectivity that is organized by language. Again, in order to explain self-

consciousness, consciousness is presupposed, here in terms of reflective conversation. Finally, 

Stam considers the dialogical self as construed in Habermas’ interpretations of Mead. Habermas 

sees the development of a social self that does not already depend on an implicit self, at least not 

on individual consciousness. Self on this account is not implicit, however, a social historical or 

relative self is still presupposed in order to explain the self. Stam concludes that if Habermas’ 

version of Mead is correct, then the self participates and resists its way into differing positions - 

positions whose unique significance is determined by social and historical traditions of meaning. 

 Randal Tonks, in chapter 2, develops the dialogical thesis further by noting that social 

identity and conceptions of the self are mutually influential. Tonks acknowledges how identity 

and views of self vary across traditions. By way of example he expands on the different 

conceptions of the self as derived from the natural and human sciences. Tonks then articulates a 

hermeneutic approach to self that is sensitive to contexts of understanding. This approach 

recognizes that a person’s life, the world that the person lives in, their historical consciousness, 

and participation in social practices contributes to any understanding of the self. Tonks goes on to 

theoretical considerations of the interplay of social historical contexts and personal experience in 

the formation of identity. Our understanding of a human life is bound up with the social, cultural, 

and moral traditions in which we exist. What we know of ourselves depends on the culture in 

which the self exists. Both enculturation into a worldview and understanding of that worldview 

form the basis of self-identity. Tonks makes note of how personal agency and recognition of the 

meaning of a person’s actions remains central to the formation of identity. Thus, experience of 

self is influenced by an ever-changing social cultural world that forms the basis for interpreting 

the meaning of human action. Tonks continues his inquiry by exploring the importance of 

practical knowledge as the foundation for an understanding of historical cultural identity. 

Developing identity depends on interpreting how to authentically and ethically participate in 

certain social practices. This involves recognizing one’s historical position, the limited nature of 

this position and the willingness to dialogue with positions other than one’s own. Tonks then 

points out how the transformative power of self-understanding continues to be debated amongst 

hermeneutically oriented thinkers. An important question is to what degree does understanding 

emancipate one from a social tradition and its inherent prejudices? He explores this question and 

provides an example of hermeneutic inquiry into the self by conducting semi-structured 

interviews with youth regarding their lived experience of national identity. Tonks demonstrates 

with this example how personal experience can be interpreted in the context of cultural activity 

and thereby reveal a historically situated understanding of human life. 
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 Starting with the ancient Western notion of mind as fluently contiguous with the cosmic 

order in which it manifests, Leendert Mos, in chapter 3, contrasts our contemporary 

understanding of self as a rational agent, who although not entirely autonomous, makes sense of 

itself from the historical cultural resources available. Recognizing human nature as a difference 

from nature, the Enlightenment vision of the self provides space for a subjectivity that is 

determined by forces of nature, yet self-conscious and thereby potentially self-controlled and self-

defining. Eschewing extremes that forfeit a real lived self for a metaphysical abstraction, Mos 

takes up the contemporary challenge to understand the relationship between the nature and the 

human nature of subjectivity. Drawing on the work of Charles Taylor, Johann Herder, Wilhelm 

Dilthey, along with object relations and post-structural psychoanalytic theory, Mos navigates a 

path toward an understanding of self that steers clear of the reified extremes of the perpetually 

suspended self or else an imperialism of self. Such an approach, he argues, requires focusing on 

personal accounts of what is valued, ideologies, activities and expressions articulated in 

relationships with others. By reflecting and evaluating the mind’s embodiment in action, a 

substantial moral self can be appropriated from one’s community while still recognizing one’s 

self-expressions as "the freedom of who one truly is". The tension between oneself as lived and 

oneself as understood in its expressions remains but now this tension forms the basis on which a 

moral self can strive for realization. In expressing our lived experience we express our desires and 

ideals, clarifying while also generating our stance in the world in our relationships with others. 

Mos concedes that this way of appropriating a sense of self still runs the risk of being abstract and 

individualistic, but at its best, claiming expressions and objectifications of mind situates an 

embodied yet hermeneutic self that forms both a personal and moral identity. This identity is an 

historical identity that continually unfolds in time and, just as the self emerges in time, mediated 

through expressions and objectifications, it also finds its dissolution in time as those expressions 

and objectifications have an historical cultural life of their own. The mind can become an 

expressive moral agent yet never be entirely transparent to itself. In this way Mos substantiates 

the notion of mind in an historical self that has responsibilities but not absolute foundations.  

 Anand Paranjpe, in chapter 4, while acknowledging the dialogical self, highlights some 

extra-linguistic aspects of the hermeneutics of self. He does so by exploring some Western views 

of the social constitution of mind from a non-Western perspective. He begins by pointing to the 

problematic legacy that the Western intellectual tradition has inherited by way of the dualistic 

formulations of Descartes and Brentano. Against this background, the conception of mind as 

primarily conversational in nature, as put forward by Mead and others, seems to offer a promising 

alternative, insofar it avoids the problems of a dualist ontology and puts mind in a public domain. 

However, Paranjpe goes on to point out some limitations in the Meadian formulation. One key 

limitation is its failure to address, in a coherent way, forms of mentation other than articulate 

thought, such as feeling, willing, perceiving, unconscious processes, self-awareness and personal 

identity. With respect to the latter, Paranjpe critically examines Harré’s social constructionist 

approach, which dissolves the problem of self-identity into a set of language games involving the 

indexical first-person pronoun, “I” Harré’s approach, along with those of Mead, Wittgenstein and 

Vygotsky, highlight the role of the linguistic community in the constitution of mind but tend to 

neglect the individual and those states of consciousness that are beyond language. It is here that 

the non-Western traditions of the Vedanta and Yoga can make an important contribution. Where 

the main focus in Yoga is on the process of awareness, the Vedantist approach focuses primarily 

on its content, in what Paranjpe describes as a distinctive kind of hermeneutic inquiry that leads 

beyond any form of linguistic expression. The outcome of both forms of inquiry is a state of 

consciousness devoid of the subject/object polarity that characterizes intentional states of 

consciousness. In discussing the implications of these two traditions, Paranjpe points out that, 

while both certainly acknowledge the social context of mind, they also affirm individuals’ 

abilities to exert control over their own minds. In this way, these traditions may help to restore 
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some balance in the polarizing debate between individualism and collectivism that has marked 

the Western tradition. Moreover, they open the way to an understanding of forms of 

consciousness that lie beyond the conversational realities of discursive approaches to knowledge - 

a theme that is further developed in the next chapter by Tim Rogers. 

 The notion of the dialogical self inescapably implies ongoing tensions among diverse 

interpretations of experience that figure into possibilities of emancipation. The chapters in Part II 

consider different strategies for working through the impasses between different discourses and 

the Emanciptory Possibilities they open up. 

 Tim Rogers, in chapter 5, discusses discourses of nature, with the aim of resolving the 

tension between realist and constructivist discourses. As Rogers points out, there has been some 

interest recently in the discursive and rhetorical functions of language in articulating particular 

views of nature along with a critical backlash to this work on the part of ecologically-minded 

commentators. Rogers makes the case for a third kind of nature that helps resolve the tension 

between objectivist and rhetorical/discursive views of nature. Adapting Henri Lefebvre’s three-

fold schema of spaces, Rogers distinguishes among nature of the first, second and third kinds. 

Whereas nature of the first kind is the external, realist nature of the objective environment and 

nature of the second kind is nature as represented in various symbolic and semiotic media, nature 

of the third kind is the nature of our living-in-the-world as situated and embodied beings. Rogers 

points out that this third kind of nature, like the second kind, is dialogical and conversational, 

“only in this case the ‘chat’ is between embodied individuals and the landscape in which they are 

acting”. Citing an example from the nature writing literature, Rogers identifies the central aspects 

of nature of the third kind and then goes on to clarify the notion of relational or dialogical reality 

inherent in it. He points out that nature of the third kind is based on a form of relationality that is 

constitutive of the entities brought into relationship, in contrast with a non-constitutive view of 

relationality as the interaction among preexisting objects or forms. Moreover, the embodied 

dialogues involved in nature of the third kind are described as collaborative, reciprocal, non-

lingual interchanges with some aspect of the world. Like Paranjpe, Rogers makes room for forms 

of understanding that go beyond language. Finally, nature of the third kind is said to be 

foundational, as it constitutes the source of our second nature understandings. Indeed, both first 

and second nature are inflected in distinctive ways in third nature, which promises to lend unity 

and coherence to our diverse dialogues and understandings of nature. 

 In chapter 6, Angelina Baydala and Hank Stam consider the body as a site of both 

conflicting interests and emancipatory possibilities. They take up the original writings of Freud, 

Paul Ricoeur’s hermeneutic reinterpretation of psychoanalysis, and classic Marxist 

psychoanalytic theorists in order to explore subjectivity-based potentials for social political 

reform. They begin with Freud’s original claim that social and psychic dynamics are interrelated. 

Freud proposes that the private domain of the psyche reflects characteristics of the social and 

political domains while the social and political realms reflect psychological characteristics. Paul 

Ricoeur’s reinterpretation of psychoanalytic theory and practice recasts the hermeneutics of 

desire as involving a subjectivity that is desirous in the context of desire’s evolving meaning. 

Baydala and Stam then turn to focus on psychoanalytic theories that are specifically concerned 

with social and political liberation. The psychoanalytic theories of Reich, Brown and Marcuse 

highlight the importance of considering the psychological in any attempt to evaluate and 

understand political and economic structures. For Reich, the social order is reproduced in the 

psyche of the society’s members. Under threat of separation from society, the individual 

sacrifices pleasure, which then promotes submission to social dictates and outside authority. 

Brown, on the other hand, believes that awareness of the fleeting reality of the body can be a 

significant site of political transformation. He proposes transforming society into a more playful 
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and delightful reality through psychological acceptance of the fleeting nature of life. For Marcuse 

also, the body and more generally the personality can be experienced as an object of pleasure and 

enjoyment, but this is possible only in the case of eliminating social domination, need for 

competition and performance. A common thesis early on for the Freudian Left is that if 

subjectivity is emancipated then the polis will follow. In their later work, however, all of these 

writers understood the polis as determining subjectivity to an extent that seriously limits any 

absolute sense of emancipation. Baydala and Stam conclude that there is no escaping the 

interpolation of the polis into subjectivity, yet there is still the possibility of becoming aware of 

how the polis is always already present in the desires and fantasies that constitute the psyche. 

Political processes mitigate the possibilities for desire; yet, the body can be a location for 

understanding political oppression and possibilities of emancipation. 

 Jack Martin and Jeff Sugarman, in chapter 7, write of the tension between understanding 

the self as an object of autonomous self-determination in contrast to a conception of the self as a 

social historical inheritance. In an effort to move beyond the impasse of libertarian and 

communitarian discourses, they develop a notion of self that figures in its own determination. The 

liberal conception of the self is a self that is an autonomous individual, constituted not by any 

particular choices that are made but strictly by the ability to choose. Communitarians, instead of 

defining the self in terms of the ability to choose, look to history, culture, language, values, 

morals, and personal experience to determine what is essential to being a self. These differing 

conceptions of self fuel debate between the liberals and the communitarians regarding the best 

social/political policies along with the commiserate risks and benefits. Martin and Sugarman 

illustrate how assumptions about the nature of the self form the backdrop for developing political 

ideology and thus propose that self-reflection can generate alternatives for political social 

organization and transform social political possibilities of existence. Martin and Sugarman then 

seek to re-interpret the liberal understanding of self to bring communitarians and liberals in closer 

accord by conceiving the self as an irreducible agency interacting with the communal traditions it 

exists within. Through the play of social determinates and personal agency the self emerges. 

Human agency is limited by tacit knowledge of how the world is and what we are; yet, the self is 

not fully determined, nor indeterminate either, but able to figure into its own determination. 

Through self-reflection, making the tacit explicit, we generate further possibilities for the self, 

possibilities for action beyond what is determined by social and cultural circumstance. Thus, we 

contribute to the world that shapes our being. The self is, to some extent, a free underdetermined 

agent that chooses the social practices through which it is constituted. With an awareness of self 

as socially inherited yet underdetermined, the authors seek to reform the need for radical 

individualism as the basis for liberalism. Martin and Sugarman’s conception of a historical social 

self that has human agency opens a space in which to revise traditional liberal and communitarian 

conceptions of self and generate alternatives for political social organization. 

 In chapter 8, Marvin McDonald takes an ethical approach to resolving conflicts among 

psychologists. Rejecting the usual polar opposition between mind and culture, McDonald 

explores some discursive resources for sorting out moral and political differences. He begins with 

the metaphor that “mind and culture are warp and woof in the tapestries of human lives, and they 

are framed in many ways and woven through craft and community”. This metaphor provides an 

entry into those forms of discursive psychology that find irreducible moral dimensions across the 

entire range of scientific and professional practices in psychology. Given that psychological 

constructs are more characteristically human kinds rather than natural kinds, moral orders of all 

sorts are pervasive in psychological research and practice. From this discursive perspective, 

McDonald then focuses on the ways in which psychologists can achieve moral accountability 

while participating in multiple moral orders. Specifically, he argues for an approach based on 

social action practices that attempts to move beyond our entrenched liberal traditions of 
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procedural neutrality and adversarial law. This approach is governed by a conversational ethic 

that is local and partial, that involves respectful engagement with others in both co-operative and 

conflictual situations and that is aimed at both short- and long-term social intervention. Moreover, 

it can lead to social change that is either first order, where existing discursive practices and power 

structures are maintained, or second order, where they are changed significantly. McDonald 

further elaborates on this contrast by drawing a distinction between perceptual ethics and 

hermeneutics ethics. One specific strategy for negotiationed, dialogical ethics that McDonald 

discusses at length is advocating for an adversary, where one seriously considers the merits of an 

opponent’s position without undermining what is essential in one’s own. Two specific examples 

from recent social science literature are presented in detail to make the case for a hermeneutic 

ethics. McDonald concludes that, while the challenges of addressing rival moral orders in 

psychology are substantial, the opportunities in this domain are equally rich and promising. 

Furthermore, “in the promotion of justice, mind and culture are not polarities locked into some 

kind of struggle for ontological priority or discursive honor”, rather, “psyche and polis inform the 

promotion of justice in harmonies rather than in linear sequences”. 

 In chapter 9, Langer and Mills are concerned with tensions and emancipatory possibilities 

in the workplace. They explore the importance of the workplace for constituting the psyche in 

relationship to society. They begin with the argument that work is not just a material, private 

contract, but a complex social and political environment that is a major factor in self-

development. With comodification at the centre of the workplace, and anonymous rules 

governing access to these commodities, humans lose contact not only with the products of their 

labour but also become alienated from their social relationships and ultimately from themselves. 

Recognizing the need to go beyond empirical analytic explanations in considering the influence 

of technology and comodification on the psyche in the workplace, Langer and Mills turn to the 

work of Habermas. First, an explanation of how Habermas developed his theory of rationality 

using facets of Parson’s System Theory, Piaget’s work on cognitive moral development and 

Austin’s Speech Act Theory is presented. Langer and Mills then articulate how Habermas 

expands on these analyses of rationality by differentiating between systems and lifeworld. 

Systems are organizations that are functionalist, disregard human norms, and can be broken down 

in to two subsystems, economic (money) and administrative (power). Lifeworld, on the other 

hand, is the narrative presentation of historical events and social situations. Habermas, therefore, 

concludes that one cannot just use a hermeneutic approach to understand communicative action 

because societies are at once lifeworld (narrative) and systems. Along with Habermas, Langer 

and Mills argue that there has been a colonization of the lifeworld by the growing complexity of 

systems. Modern capitalist welfare state systems distort and interfere with communicative activity 

leading to a breakdown in interpersonal relationships. Lack of public discussion of science and 

technology further undermines communicative activity in society. Consequently, rationality of 

technique (can we do it? what is the cost?) dominates debate rather than the communicative 

action of cultural norms (should we do it?) when interrogating science and technology. Langer 

and Mills go on to discuss how colonization by systems of the lifeworld has led to the creation of 

political ideology that further removes workers from control over their work lives. 

 In Part III of the volume, the authors frame the public mind in terms of cultural, historical 

and archetypal interpretations. Coming full circle, the chapters in this section, on Cultural 

Perspectives, illustrate and elaborate upon the hermeneutic take on mind argued for in Part I.  

 Theresa Zolner, in chapter 10, employs a cultural framework in order to address certain 

neglected aspects of psychology’s history and current situation as academic discipline. She begins 

by defining cultural psychology broadly as “the study of the unknown other”. To understand this 

unknown other means to immerse oneself in the other’s lifeworld in all of its aspects - physical, 
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emotional, mental, and spiritual or transcendent. This requires a mode of experiential engagement 

that goes beyond “observation” in the usual scientific sense. Mainstream psychology, with its 

mostly positivistic research agenda, allows for only an “attenuated empiricism” according to 

Zolner, “one that is based solely in observation and material manipulation”. This fails to do 

justice to the richness of experience that is required to fully understand the other. Psychology has 

been particularly reluctant to engage the metaphysical and spiritual dimensions of experience, 

despite its deep roots in metaphysical philosophy. As a consequence, psychology fails to 

understand significant aspects of its own culture as a discipline. Most treatments of the history of 

psychology, for example, tend to focus on methodological and scientific developments to the 

relative neglect of metaphysics and spirituality. However, a more thorough examination of this 

history shows that the great majority psychology’s pioneers were, along with their scientific 

interests, deeply concerned with metaphysical and spiritual issues. Zolner illustrates the point by 

taking the reader on a guided tour through the metaphysical writings of some of psychology’s 

early pioneers. As Zolner argues, in writing its own history, psychology has selectively 

highlighted those texts which perpetuate its vision of itself as a progressive, scientific discipline 

uncontaminated by metaphysical speculation; however, “the same people who wrote about 

empiricism also wrote about metaphysics, wrote about culture, wrote about faith, wrote about the 

transcendent, and most, in fact, lived according to some type of spiritual worldview”. There have, 

of course, been alternatives to the hegemony of “limited empiricism” in psychology, which 

Zolner briefly considers.  She concludes that psychology is currently at a turning point. We can 

continue to cling to the limited empiricism of the status quo or move ahead to address the 

immaterial, spiritual and transcendent aspects that are required to truly understand the “unknown 

other”. 

 James Pappas and Harris Friedman, in chapter 11, explore the clinical utility of 

transpersonal psychology from within a cross-cultural and multicultural framework. They begin 

by pointing out some parallels between the increasing emphasis on cross-cultural and 

multicultural perspectives in psychology and the increasing attention to religious and spiritual 

issues in contemporary clinical practice. This invokes the need for scientific approaches to 

religious and spiritual phenomena that would support clinical practice in a culturally appropriate 

fashion. They argue that the approach of scientific transpersonal psychology is best suited to meet 

this need. Following a brief review of the historical evolution of transpersonal psychology, the 

authors go on to distinguish and to differentiate among the highly intertwined concepts of 

religion, religiosity and spirituality. Spirituality is defined as a certain quality of experience that 

transcends everyday reality and points toward the sacred. Religiosity, in contrast, refers merely to 

the “external trappings” of religious behaviour, including church attendance, prayer recitation and 

the performance of various rituals. Religion, in its broadest sense, encompasses both spirituality 

and religiosity, although there has been a modern trend to separate spirituality from the 

authoritative influence of any particular religious tradition. Transpersonal psychology offers a 

further development in its attempt to submit issues of spirituality to scientific investigation. This 

requires a bracketing of all matters of belief in supernatural or transcendent realities. As the 

authors state: “We think attempting to measure the supernatural will inevitably lead to quagmires, 

such as the medieval preoccupation with debating how many angels can fit on the head of a pin. 

However, it is definitely within the realm of science to measure how many angels people believe 

can fit on the head of a pin”. They then go on to discuss some relevant mental health issues, 

focusing on the need to distinguish transpersonal from pathological experiences in a culturally 

sensitive and unbiased way. Friedman’s Self-Expansiveness Level Form (SELF) is discussed as a 

psychometric instrument that is potentially useful in this respect. Pappas and Friedman conclude 

that: “Transpersonal psychology thus provides a window to examine culturally-limited 

conceptions of mental health applications related to spiritual and religious issues in a naturalistic 
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way, as well as to explore diverse cultural approaches to spirituality and religion in relationship to 

wider scientific goals”. 

 In chapter 12, William Smythe addresses cultural and archetypal understandings of mind 

from a mythological perspective. Beginning with the notion of myths as the original 

objectifications of mind, Smythe argues for the inherent role of myths in discourse about the 

mental. He writes, “mythologizing seems inevitable when we speak of the life of mind, even 

when we do so with scientific pretensions”. The main difference between premodern mythologies 

and modern mythologies of mind is that we now tend to project the life of mind onto internal 

rather than external metaphorical space, leading to the modern “myth of interiority”. Against this 

background, Smythe then traces the development of mythological thought in psychology from 

Freud’s use of the Oedipus myth in characterizing psychological complexes, to Jung’s notions of 

myth as archetype, to more contemporary notions of personal mythology. Both Freud’s and 

Jung’s ideas are firmly situated within the modern myth of interiority, in their emphasis on the 

internal dynamics of consciousness. The more contemporary notions of personal mythology move 

beyond this legacy by providing tools for understanding the outer life of persons in the everyday 

world and for conscious mythmaking, in contrast the depth psychological focus on inner, 

unconscious motivational sources. However, the personal mythology tradition, in turn, leaves two 

basic issues unresolved, which Smythe takes up in the remainder of his chapter - the relation 

between personal and cultural mythology and the explanatory function of myth. The first is a 

matter of reading myths psychologically, the second has to do with reading psychological 

explanations mythologically. Some examples of both types of mythological reading are presented 

in detail. Smythe concludes that the main value of myths for the human sciences is in providing 

universal narratives of human experience and a metaphorical basis for understanding human 

conduct that may ultimately prove more fruitful than the realist explanations of a strictly natural 

science approach. 

 The chapters of this volume each lend support in various ways to the underlying thesis 

that mind and self are not stable, concrete entities but, rather, interpretations that unfold in public 

spaces. This interpretive unfolding is obviously not a simple process. It is in its essence dialogical 

but, as some of our authors argue, there is more to dialogue than language. There is, for example, 

the experiential hermeneutics of the non-Western traditions that Paranjpe describes and Roger’s 

knowings of the third kind, among other possibilities. Moreover, there are numerous, distinct 

kinds of discourses at stake in the constitution of mind and self. These include political, 

discourses, ethical discourses, psychotherapeutic discourses, metaphysical and transpersonal 

discourses, discourses of nature, of autobiographical narrative, archetypal discourses of myth, and 

economic discourses of the workplace, to mention just a few that are touched upon by the authors 

in this book. In our view, discourse and interpretation in public spaces constitute, not just the 

ideas that the mind contemplates, but mind itself as a moment of such discourse. The present 

volume is only a beginning. Our hope is that it will serve to stimulate yet further discourse on 

public mind and its implications. 


