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INTRODUCTION

The Protestant theologian, Paul Tillich, ana
lyzing the needs of moderns in The Courage to Be, sees 
twentieth century man as a rootless being who "has lost 
a meaningful world and a self which lives in meanings 
out of a spiritual center. " 1 Such a man is desperately 
in need of myth, but not the myth the ancients knew. 
Olympian tales cannot serve when science and technology 
have made accessible the mountains of the moon. Nor
can contemporary man find meaning and his vanished
\

"self" in myth as it is popularly understood. A fable 
has no power in an age that seeks at any cost objective 
truth. What man does need is modern myth —  a dynamic, 
vital myth that is, in many of its aspects, new.

Such myth can best be understood in the light 
of Philip Wheelright’s statement in The Burning Foun
tain that even traditional myth "is not a fiction im
posed on one’s already given world, but a way of appre-

phending that world." Seen as a means of apprehending, 
the term myth is open to an interpretation that gives 
it new dimensions, an interpretation that is central to

^ ew Haven, 196I|., p. 190.
^Bloomington, 1954» P» 159»
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this thesis.
To apprehend means to grasp, perceive, in

tuit, understand the meaning of a thing. The man who 
apprehends his world finds that life is intelligible 
and its chaos becomes ordered. But everyday experience 
is proof enough that modern ways of apprehending are 
not adequate. Blind chance in an evolving universe, 
the mystery of suffering and death, of waste and loss 
and absolute disorder place man in the unenviable posi
tion of feeling life absurd. Paced with Jean Paul 
Sartre’s declaration that he lives in a meaningless 
world '‘without any help whatsoever, . . . entirely 
abandoned to the intolerable necessity of making him
self be . . . condemned to be free,"-^ contemporary man, 
to keep his sanity, is forced to seek new ways of ap
prehending both himself and his world. The God he knew 
has "died,“ or at least He is concealed behind a solid 
wall of Hellenism and archaic concepts. The old myths 
have lost their meaning, yet, because he is a man, the 
modern still must seek the truth of insight. As he 
struggles to find the courage to be and searches for 
the self that lives in a spiritual center, man is

^Being and Nothingness (New York, 1956), J4J4.O-
W-«
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really looking for new myth. The literary artists come 
to his assistance. Because they are modern and are 
searching too, they give him myth.

That myth is story, but it is more than story.
It is a means of apprehending what is real. Such myth 
is not and cannot be a static thing. No mode of appre
hending can be fixed, but it must grow and change as 
man develops. Nor is this literary means of apprehend
ing absolute. It cannot comprehend all truth nor give 
to man ability to grasp the whole of the reality that 
lies beyond all concepts, but it is a long step forward 
for him on his way. This literary myth is, for modern 
man, one method of insight into and understanding of 
his world. It serves him also as a new and vital way 
of apprehending the mystery of his own "becoming” per
son.

It is the purpose of this thesis to show that 
such myth does exist; that it is essentially the myth 
of Individuation —  that "coming to be of the self" de
scribed so well by the "archetypal" expert Carl Jung;̂ - 
that it is in the process of evolving as is modern man; 
and that it finds expression in Stephen Dedalus and

^The Basic Writings of £. Gr. Jung (New York, 
1959), P. 9 S T
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Quentin Compson. Because such, statements must have 
strong support before they can be considered valid, it 
is necessary to find evidence that they are true. That 
evidence is in the writings of such literary men as 
Mark Schorer, Joseph Campbell, Philip Wheelright, 
Richard Chase and Leslie Fiedler, and in the works of 
the psychologists Carl Jung and Sigmund Freud. These, 
and others like them, are the experts who are authority 
for the existence of myth as it is interpreted in this 
study, and as it is defined in Chapter One. The nature 
of that myth —  the fact that is both modern and in the 
process of evolving -- can be seen in excerpts from 
their writings, and from the writings of philosophers, 
of Jean Paul Sartre and Karl Jaspers, of William 
Barrett and Teilhard de Chardin. Psychologists like 
Alfred Adler, Joseph Nuttin, Eric Fromm and Otto Rank 
join Freud and Jung in describing man and his evolving 
myth. Their writings and those of the theologian Paul 
Tillich are the core of Chapter Two.

Because in that second chapter the nature of 
the individuation process is made clear, it is possible 
to show that literary artists do in fact create a Myth 
of Individuation, and that that myth, at least in em
bryo, can serve man now. James Joyce and William
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Faulkner, in their presentation of the corning to be of 
two distinctly individual selves, Stephen Dedalus and 
Quentin Compson give ample illustration that the state
ment of this thesis holds: There is today a modern and 
evolving myth that has within itself potentially the 
power to restore lost meaning and the "self" to modern 
man. It is a myth of Individuation and its beginnings 
can be found expressed in literary art.

In Chapters Three and Four the modern-mythic 
qualities of Dedalus and Compson are discussed. Justi
fication for their inclusion in this study is both in 
their creators' status as "mythic“ writers and in them
selves. Mark Schorer, writing of "Technique as Discov
ery," sees Joyce as expressing a "vision of the cosmos 
that [reaches} to the mythical limits of our experi
ence,"^ and Ralph Ranald writes of "William Faulkner's

/South: Three Degrees of Myth." Although many addi
tional critical articles on the use of myth by both 
authors can be found, it is sufficient here to cite 
just two. One other critic gives the deeper reason why 
the choice of Dedalus and Compson is quite apt. Richard 
Chase, in The American Novel and Its Tradition, says

^Hudson Review, I (Spring, 1958), p. 80.
^Landfall, XVII (Dec., 196i|), 329-38.
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that Quentin Compson is modeled on Stephen Dedalus, 
that both are Hamlet-like and that "Stephen Dedalus1 

idea that 'history is a nightmare from which I am try
ing to awake' expresses Quentin Compson's own state of 
mind; Quentin tries to believe he has committed incest 
with his sister, as Stephen tries to believe he killed 
his mother.

That correspondence is the key to the handling 
of the two characters in the third and fourth chapters 
of this study. It can be shown to be a closer corre
spondence than Chase has said it is, because both young 
men express man's struggle to find meaning and himself. 
They are each the hero of Otto Rank's Myth® and both 
face Paul Tillich's three anxieties^ in their struggle 
to become authentic selves. Though the circumstances 
of their lives are different, their response to living 
is, to a degree, the same. Quentin, modeled on 
Stephen, is an incomplete and minor copy, but h9 is no 
less a questing sufferer. The many instances in which 
he is like Stephen are obscured by his tragic self-de
struction, but the fact that he did not travel as far

7New York, 1957, p. 223.
®The Myth of the Birth of the Hero (New York, 

%he Courage to Be (New Haven, 196I4.), passim.
1959)
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as Stephen on the road, to wholeness does not negate the 
fact that they traveled the same road. That road was 
like a labyrinth and can be pictured as a winding way 
whose separate yet related sections correspond to what 
Otto Rank calls the "various levels of development to
ward ideal formation" 10 or the stages of the freeing 
process. It is the way to personal wholeness, to mean
ing and the elusive "self," and Rank would have it 
"correspond to three different ages, world views and 
human types. The first is the Apollonion know thy
self ; the second the Dionysian be thyself; the third 
the Kantian determine thyself from thyself. " 11 These 
are progressive stages of human growth and can be 
called the adaptive and conforming stage; the self- 
centered, orgiastic and expressive stage, and the 
self-directed, other-centered stage. Moving from the 
Apollonian to the Dionysian section of the road does 
not preclude a later return, and the final section, 
once attained, need not be permanent. Because they do 
correspond to "three different ages, world views and 
human types," these three stages are the path of every 
man; and Dedalus and Compson, traveling them, are

10Rank, p. 293«
i:LIbid.



8

representative of Man. They are complementary figures 
in the story of Man’s quest for wholeness and add a new 
dimension to Man’s apprehending of his world.

That way of apprehending must be felt as well 
as known. Both Joyce and Faulkner, Leon Edel wrote, 
"arrived at a vision of mental experience as something 
overlaid with a multitude of meanings, and each crys- 
tallized in his art the richness of that experience. " XlC 
The reader, then, who is attuned to feeling as a means 
of intuition will find his awareness of what it means 
to be a human being deepened by his contact with the 
"becoming," questing Stephen and the defeated Quentin. 
Both can be facets of himself. He shares with both, at 
least in part, the anxiety Paul Tillich sees as "in its 
different forms potentially present in each individual 
[and whiclij becomes general if the accustomed struc
tures of meaning, power, belief and order disinte
grate."'1'̂ That anxiety, for Tillich, is threefold. It 
is the almost annihilating fear "of fate and death . . . 
of meaninglessness . . .  and of guilt and condemna-

■^The Psychological Novel (New York, 1955)»
P. 153.

13Tillich, 62-63
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tion.u^+ Both Dedalus and Compson experienced in their 
lives th© anguish of those intensely felt anxieties.

Man's response to the three anxieties and to 
the threat of non-being that they hold is, says Tillich, 
an affirmation of his being that is ontic, spiritual 
and moral.^ It is in that response that Stephen shows 
a greater strength than Quentin. Paced with the same 
challenge, the one will live, the other die; the one 
will find a meaning for existence in art, the other ab
solute futility at Harvard. Neither, though, will free 
himself from guilt and condemnation. The mother and 
the sister will haunt both, and neither will win 
through to total affirmation.

It is as humans who experience that "coming 
to be of the self"^ that Carl Jung calls Individua
tion, that Stephen Dedalus and Quentin Compson serve as 
Illustrations for the thesis that there is in fact an 
evolving and distinctly modern myth. An analysis of 
their progress toward personal wholeness from the stage 
know thyself through that of be thyself toward self-de
termination from thyself will show that they are mythic

•^I b i d . , p .  I4J4..

^ Ibid., passim.
16Basic Writings, p . 96
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in the modern sense. A study of their responses to the 
threats of fate and death, of meaninglessness and of 
guilt and condemnation will strengthen that conclusion 
and reveal Dedalus and Compson as effective additions 
to contemporary man’s way of apprehending with depth 
and dimension both himself and his world.

The myth that is presented in this study, then, 
must be understood not only as the story of intense ex
perience, but as a pattern that fits the human condition. 
It is a partial reflection of the archetypes, universal 
in its source and particular in its expression. Such a 
pattern could be and is embodied in many and varied story 
forms. This thesis considers only two, and in consider
ing them employs a triform concept of myth. It is myth 
seen as archetype, as pattern and as fable. Through an 
integration of the elements of definition, evidence and 
illustration, it is possible to establish the fact that 
a distinctly modern myth does exist, that it is dynamic 
and evolving, and that it finds expression in literary 
art— specifically in Joyce’s Stephen Dedalus and 
Faulkner's Quentin Compson. This is the myth that has 
within it, at least potentially, the power to lead man 
to truth beyond his present understanding, and to the 
Reality that transcends concepts. Such myth can give 
man meaning, his lost self, and the strength to be.



CHAPTER I
THE NATURE OP MYTH

The modern novelist, if he is in the fullest 
sense an artist, must come to grips with the uniquely 
modern problem that is man’s need for myth. His chal
lenge, as Arthur Mizener sees it, is that of"absorbing 
into the fel1̂ personal awareness out of which good 
writing comes the huge, impersonal w o r l d . B u t  his 
task is by far a greater one than that. The writer-
artist must communicate his own awareness, make experi-

\

ence intelligible, bring order out of at least a frag
ment of the chaos of existence. Beyond the fact of his 
own sensitivity and insight, there is the power that he 
has to place before the world its means of contact with 
itself and with transcendence. Because he is a man 
more prone to intuition than to reasoned judgment, the 
artist's vision goes beyond the rational, encompasses 
felt life, and somehow penetrates the mystery of being. 
To share that vision, he needs more than talent; he 
needs the power to create a myth.

There are among literary critics some differ
ences of opinion on just what myth is. "Few words,"

-̂"The Novel of Manners in America," Kenyon 
Review, XII (Winter, 195>0), p. 18.
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says Harry Levin,"have been more loosely construed in 
latter day criticism than myth as applied to the ef
forts of single individuals to promulgate their unique 
imaginative constructions. . . .  Authors can only cre
ate pseudo-myths.”^ Mark Schorer, however, in William 
Blake, insists that authors' myths are genuine, and 
that "those of our novelists who have transcended real
ism have done so by a bootstrap miracle, by creating 
the myths themselves.”  ̂ At the root of this critical 
disagreement is the diversity of meanings for myth that 
have accumulated through the ages. The problem of the 
critic who attempts to study or evaluate literature as 
myth is, before all else, a semantic one. No valid 
thesis can be based on "loose constructions,” and be
fore it can be possible to demonstrate that there is 
indeed a distinctly modern myth and that myth does find 
expression in Stephen Dedalus and Quentin Compson, the 
term itself must be defined. For the purpose of this 
study, many meanings coalesce.

In its popularly accepted sense, myth means 
quite simply fables of the gods and heroes. Joseph

^"Notes on Convention," Perspectives of 
Criticism, XX (Cambridge, 1950), p. 59.

^New York, 19i+6, p. 30.
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Campbell, in The Hero with a Thousand Faces, writes
that the modern intellect interprets myth as

a primitive, fumbling effort to explain the 
world of nature (Frazer); as a production of 
poetical fantasy from prehistoric times, mis
understood by succeeding ages (Muller); as a 
repository of allegorical instruction to 
shape the individual to his group (Durkheim); 
as a group dream, symptomatic of archetypal 
urges within the depths of the human psyche 
(Jung); as the traditional vehicle of man's 
profoundest metaphysical insights (Coomeraswamy); 
and as God's revelation to his children (the 
Church).4

Campbell states that myth is all of these; the literary
artist says that it is more. Mark Schorer sees myth as

\

"a large, controlling image that gives philosophical 
meaning to the facts of ordinary life, . . . .  ¡_an in
strument] by which we continually struggle to make our 
experience intelligible to ourselves.u^ Myth, then, 
says Philip Wheelright in The Burning Fountain, is not 
"a fiction imposed on one's already given world, but is 
a way of apprehending that world. Genuine myth is a 
matter of perspective first, invention s e c o n d . Myth, 
writes Bradford Booth, commenting on Wallace Douglas' 
article on "The Meanings of Myth in Modern Literary

-̂New York, 1961, p. 388. 
^William Blake, p. 28. 
^Bloomington, 195^, p. 15>9.
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Criticism," is "the living embodiment of insight as op
posed to facts or ordered knowledge."? For Northrop 
Frye it is a "deep pattern of meaning,"® while Leslie
Fiedler sees myth as man’s effort to define and solve

n 9what is most permanent in the human predicament.
Richard Chase explains it as a "way of sanctioning and 
giving significance to those crises of human experience 
which are cultural as well as social."'*'® To this Mark 
Schorer would agree. He says that myth, because it is 
created "out of the chaos of experience and . . .  is 
intended to rectify it," will in fact "unify that ex
perience in a way that is satisfactory to the whole 
culture and the whole personality These excerpts
from the writings of men whose primary concern in their 
approach to myth is literary indicate that, within the 
realm of literature, myth may be seen as a means of in
tuition and of insight that puts men in vital contact

?"The Novel," in Contemporary Literary Schol
arship, Lewis Leary, ed. (New York, 1958), p. 272.

®Fables of Identity (New York, 191+6), p. 18.
^"In the Beginning was the Word," Sewanee Re

view LXIII (July-Sept., 1955)» p. 1+10.
10The American Novel and Its Tradition (New 

York, 1956), p. 53•
1^William Blake, p. 12
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with reality.
There is evidence in the works of psycholo

gists and psychiatrists that their use of the term, 
myth, and their understanding of such myth as inherent 
in both the individual and collective mind of man both 
enforce and intensify the literary concept of that 
term. Josef G-oldbrunner writes in Individuation that 
myth is the product of "those primordial types and 
images which reflect the patterns of the human world 
. . . [and are] directly related to the deepest ground 
of human striving."1^ His thought is derived from and 
similar to that of Carl Jung who defines myth as"essen
tially the product of the unconscious archetype 
Jung is convinced that the brain, "transmitted in liv
ing form since the remotest times tells its own story 
. . . the story of mankind: the unending myth of death 
and rebirth and of the . . . figures who weave in and 
out of the mystery." Because this is so, he continues, 
"the supra-personal unconscious knows man as he always 
was, . . .  as myth."^ Jolande Jacobi, commenting on

•^South Bend, 196i|, p. 112.
•^Civilization in Transition (New York, 196i|.),

P. 53.
llj- I b i d . ,  p.  10.
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Jung’s thought, sees man as known through myth because 
"there is a primordial kinship between the great tradi
tional mythologies . . . and the archetypes which have 
condensed into 'individual mythologies’ in the individ
ual human p s y c h e , a n d  Otto Rank makes each individ
ual human being a "hero." That hero, for Rank, is also 
"the collective ego,"^ and his Myth of the Birth of 
the Hero is the universal story of the process of com
ing to maturity of both the individual person and of 
the human race. To Sigmund Freud myth is more than 
that. It is "the step by which the individual emerges 
from group psychology" and, in that emerging, recog
nizes himself as unique. This, Freud says, is true be
cause each man is essentially a "poet" who, in relating 
the deeds of heroes, "reveals that at bottom the hero 
is no one but himself ."-*-7 It is that hero who is every 
man’s self that is the great concern of novelists as 
well as of psychiatrists today. The novelists express 
that great concern in their art. The archetypal myth

^ Complex, Archetype and Symbol in the Psy
chology of C. G. Jung (New York, 1959), p. 109.

l^The Myth of the Birth of the Hero (New 
York, 1959), p. 72.

•*-7(xroup Psychology and the Analysis of the 
Ego (New York, I960), 88-«9.
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of the psychologists, because it is so much a part of 
the nature of the single and collective man, must have 
a vital place in the structure of that art.

The fact that both literary people and psy
chologists have had so much to say on myth is strong 
indication that myths are an important part of life.
If it is true, as Mark Schorer says it is, that "it is 
the chaos of experience that creates them, and they are 
intended to rectify it;” if myths do "unify experience 
in a way that is satisfactory to the whole culture and

1 Oto the whole personality," then it follows that the 
novelist, whose task it is to write of man’s experi
ence, will, either consciously or non-consciously, work 
with myth. Schorer is convinced that this is so. He 
holds that "literature ceases to be perceptual and de
generates into mere description without adequate myth," 
and insists that "the hunt for the essential image goes 
on everywhere today, but the problem is hardly new."-*-9 

That problem of adequate myth demands attention. Be
fore it can be possible to demonstrate that modern myth 
exists and finds expression in Stephen Dedalus and 
Quentin Compson, it is necessary that the term, as it

-*-®William Blake, p. 27.
19Ibid., p. 30.
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will be used in this study, be defined.
Myth in this thesis means that type of fic

tional narrative which, combining fantasy and natural 
reality, gives us heroes who are really men and at the 
same time metaphors of human truth. Such myth both en
compasses and transcends the facts of ordinary life. 
There is a time and space transcendence in it. Point
ing beyond concepts, it makes possible that intensifi
cation of human living that is more than insight and 
sets the reader free to use his own creative intuition 
to grasp truth and experience a new and vital contact 
with what is.

What i_s today is highly personal. As Joseph 
Campbell writes, "today no meaning is in the group, 
none is in the world; . . . all is in the individual." 
He holds that "the modern hero-deed must be that of 
questing to bring to light again the lost Atlantis of 
the co-ordinated soul. " 20 This person centered age de
mands the myth of Individuation. It is that process of 
"becoming," of integrating all the elements of person
ality into one harmonious whole, that Is the "chaos of 
experience"2-*- to be ordered by distinctly modern myth.

20The Hero with a Thousand Faces, p. 388»
21William Blake, p. 28.
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Both now and In the past, myth is and has been what 
Josef Goldbrunner calls "the outcome of strivings which 
come from the depths of the mind and soul."^ Surely, 
then, the myth that rises out of each man's lonely 
struggle to become a total person is and will be both 
adequate and valid for today.

The case for modern myth and for the mythic 
qualities of Dedalus and Compson rests on solid 
grounds. Whether or not one grants validity to Jung's 
"collective unconscious" or to the "pre-existent forms"

pohe says are archetypes, J he can find within himself 
and those he meets what Fiedler calls "archaic and per
sistent clusters of image and emotion."2 -̂ Common expe
rience reveals them, and the non-psychiatrist can give 
the name archetype, as Joseph Campbell does, to those 
images which "reflect the patterns of the human world,
. . . are experienced as part of the substance of one's 
own person, . . . and meet all of us in the course of 
our l i v e s , T h e  myth that is created when these im
ages combine to form a metaphorical expression of a

22Individuation, p . 112 .
23civilizatjon in Transition, p, l|i|_9,
2ip»In the Beginning was the Word," p, Lp09«
2%he Hero with a Thousand Faces, p. 116.
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human truth will embody what Philip Wheelright sees as 
"a set of depth meanings of perduring significance 
within a widely shared perspective, and transcending 
the limits of what can be said via ordinary literal 
speech."2  ̂ By that transcendence myth becomes, in the 
broadest sense of the word, religious»

It is that religious element in myth that is 
essential to its function as a means for human beings 
to grasp truth, find meaning in the chaos of existence, 
and establish vital contact with Reality. It is as re
ligious that myth both encompasses the facts of ordinary 
life and points beyond concepts, and it is as religious 
that myth must be understood. But the word religious as 
it is used in this context does not mean dogmatic. It 
does not mean "having elements of orthodoxy and faith." 
What it does mean is that, through myth, one may, as 
Wheelright says, "sense the dark presence of a Some
thing More, . . .  a Something More with which we and 
our world mysteriously and never quite adequately in
terpenetrate."^ That awareness of that Something More 
is man’s religious consciousness, and it is in his re
ligious consciousness that myth best functions. As a

2^The Burning Fountain, p. lf>9.
27Ibid., p. 1 5 .
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means of insight, myth depends on man’s ability to, as 
Wheelright says, "intuit, . . .  to be aware of more, in 
any experience, than the immediate sensuous content. " 28 

Because it does depend on man's ability, myth must 
evolve as man develops. Myth must change.

That dynamic quality of myth is what makes it 
possible to say that there is a specifically modern 
myth. Ernst Cassirer, in his Philosophy of Symbolic 
Forms, says that myth changes because "the conflict be
tween the pure meaning it embraces and the image in 
which it is expressed is never resolved, but bursts

O Qforth anew in every phase of [man's] development." 7 

It is possible, too, that myth changes because man's 
capacity for intuition grows. As was stated in the In
troduction, Hellenic fables are not adequate for one 
whose science and technology enable him to climb the 
mountains of the moon.

Before any study of specific instances of 
modern myth could possibly be valid, it is necessary to 
carefully consider modern man. If myth can as Campbell 
says, "render the modern world spiritually

28Ibid.
29vol. II, Mythical Thought (New Haven,

1955), P. 61*.
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significant"-^ and, as Richard Chase holds it should, 
"reaffirm the dynamism and vibrancy of the world,"31 
then it can be of incalculable benefit to all those who 
struggle to find meaning in absurdity. The following 
pages will show that man does need an all-embracing 
myth, and they will give some hint of what that myth 
might be. If, as Leslie Dewart says, "we have loved 
the past too long"32 and have frozen both philosophy 
and faith in Hellenism and its concepts, we have per
haps also frozen myth and its expression of the arche
types in an archaic form. Because, as Jung has writ
ten, "The historical man in us joins hands with the 
newborn individual man,"33 the myth that will be ade
quate today will use the archetypes, but the archetypes 
assuming a new guise. Whatever shape its fable might 
take, it will emerge, as Schorer says, "out of the 
chaos of experience" as "the dramatic representation of 
our deepest instinctual life, of a primary awareness of 
man in the universe, capable of many configurations,

3^The Hero with a Thousand Faces, p. 388.
3-t-Quest for Myth (Baton Rouge, 191+9), p. 8l.
32''We Have Loved the Past too Long," America 

CXV (Dec., 1966), p. 198.
33Quoted in Goldbrunner, p. 198.
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upon which all particular opinions and attitudes de
pend, . . .  the essential substructure of all human ac
tivity. u3l+

That fable will not be Olympian, but person- 
alist. The human activity it both subsumes and ex
presses will be that of the secular city and the race to 
the moon. Out of the dialectic of past and present, 
both its symbols and its meaning will emerge as basi
cally religious, giving order and direction to all the 
varied aspects of felt life.
\ Such myth is now in process of creation. It
can be seen in embryo in Joyce and Faulkner, specifi
cally in Stephen Dedalus and Quentin Compson. Encom
passing and transcending the facts of ordinary life, it 
is potentially a vital means for man to use in appre
hending both himself and his world. Contemporary man 
who, as Tillich said, "has lost a meaningful world and 
a self which lives in meanings out of a spiritual cen- 
ter, needs all myth has to give. In archetype and 
symbol, fable and the time and space transcendence of 
its spiritual dimensions, the evolving myth that has 
been defined here is the myth of modern man.

-̂ William Blake, p. 30.
^ The Courage to Be, p. lipO.



CHAPTER II
CONTEMPORARY MAN:

THE QUEST FOR INDIVIDUATION

For every human being, no matter what the age 
in which he lives, there is the problem of his own ex
istence as a person. The modern man whose life is 
found reflected in contemporary writing, whose experi
ence from ecstasy to anguish is communicated by the 
modern novel, is a man whose search for personal iden
tity is in every sense a mythic quest. The philoso
phies of life of other centuries, with their stress on 
absolutes and on eternal truths, are foreign to him.
He must find his selfhood in the now. The insights of 
philosophy, psychology and religion reveal him as both 
questing and unique in history. Without those insights 
it would be impossible to show that the myth described 
in the first chapter has a distinctly modern form and 
that, emerging out of the chaos of today's existence, 
is '*not a fiction imposed on the . . . given world, but 
a way of apprehending that w o r l d . T o  really under
stand that myth, one must know modern man.

William Barrett writes in his philosophical

•^Wheelright, p. 15>9.
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study, Irrational Man, that contemporary man is "a 
creature full of holes and gaps, faceless, riddled with 
doubts and negations, starkly finite."^ He is, Jean 
Paul Sartre insists, searching for meaning in a mean
ingless world, “without any help whatsoever, . . . en
tirely abandoned to the intolerable necessity of making 
himself be, . . . condemned to be free.“  ̂ He experi
ences, says Karl Jaspers, na loneliness of soul such as 
never existed before, a loneliness that hides itself, 
that seeks relief in vain in the erotic or the irra
tional until it leads eventually to a deep comprehen
sion of the importance of establishing communication 
between man and itian.’̂  Man’s loneliness, says David 
Daiches, “is the great reality, love the great neces
sity.“  ̂ Because this is so, Thurston Davis sees “the 
symbol of the clown as perhaps . . .  the most expres
sive of modern man. . . .  The clowns of Rouault, for 
example, with their loose harlequin clothes, and their

^Garden City, 1962, p. 65.
^Being and Nothingness (New York, 1956), Í4J4.O—

il4l.
-̂“On my Philosophy,“ in Existentialism from 

Dostovesky to Sartre, Walter Kaufman, ed. (New York, 
1956), p. 150.

^The Novel and the Modern World (Chicago, 
I960), p. 10.
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almost deadpan expressions which tend to accentuate 
rather than hide the inward grief and loneliness 
Anthony Padovano and Thomas Heath, both priests, agree 
that modern man’s essential anguish is the search for 
love, for genuine communication. "How can we,"
Padovano asks, "get all the love within us outside?
How can we communicate? How can we be authentic with 
ourselves and accepted by the other, allowing him to be 
authentic in return?"? Without an answer to such ques
tions, man, says Heath, is "sunk ’in the abysmal swamp*
where there is no foothold, . . .  wearied with call-

f ting," overwhelmed, as was the Psalmist, by the flood 
of desolation that is "heard in our theater today, in 
our poetry, our novels and . . .  in all fields of crea
tive endeavor."^

But loneliness and freedom are not seen every- 
w here as angoisse. Pierre Teilhard de Chardin insist
ed that the present is "a time when the consciousness 
of its own powers and possibilities is legitimately

^The Loneliness of Man (New York, 1961),
Quoted in Heath^ p. lip•

?The Estranged God (New York, 1966), p. 15>8.
^In Face of Anguish (New York, 1966), p. 68.
9I b i d . t p.  II4.
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awakening in a mankind now ready to become adult. 1’ 10 

This spokesman of the Christian minority wrote often of 
’’the glorious responsibility and splendid ambition that 
is ours of becoming our own self. ” 1 1 He was echoed by 
Alfred Adler who held that ”no matter how dark the 
times may be, in the long range view there is the as
surance of the higher development of the individual and 
the group.”1^ But these men seem not to be widely 
heard. Both in philosophy and psychology there is 
strong indication that Padovano*s view of modern man is 
drawn from fact. He writes that the modern is ’’the 
product of a world that has moved too quickly for him 
to assimilate, a lonely creature who wants so much to 
communicate and have someone understand him, a rebel 
without a cause, a lover who finds no one to love. He 
is perplexed by his world, paralyzed with doubt, filled 
with fear, alienated from a God grown, it seems, si
lent. . . .  He is the perpetual man in need, beaten by 
robbers for meaningless possessions, . . .  wounded by 
the wayside; he knows not how to heal himself or to

10The Divine Milieu (New York, I960), p. 61+.
1 ]-Ibid.
■^Superiority and Social Interest (Chicago,

1961+), p. 2 6 1.
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find his way again.”-*-3 It is, however, in his response 
to Sartre on the freedom that has become problematical 
for us, that Padovano moves from a character summation 
of modern man to a statement of what is central to that 
man's very being. The philosopher becomes psychologist 
in act:

One of the most pressing tasks our freedom must 
achieve is the attainment of individuation. As 
long as we are only a part of the world, unaware 
of our possibilities and responsibilities, . . . we are not free. When one has become an indi
vidual, one stands alone and faces the world and 
life in all its perils and overpowering aspects. 
When man is individualized by his freedom, there 
is only one productive solution open to him . . . 
a freely chosen solidarity with other men, unit
ing him again to the world. . . . If he cannot 
do this, freedom has become an impossible bur
den. 1 -̂

It is that free and freedom-giving process of individu
ation that must precede man's final wholeness. Indi
viduation, successfully achieved, is the modern hero- 
deed. It gives identity to Barrett's ’’marginal ci
pher. When that cipher who is modern man has won
his battle, he will discover that his doubts and nega
tions have become self-affirmation, his loneliness has 
changed to an outgoing love and his despair has been

•^The Estranged G-od (New York, 1966), p. xvii. 
34lbid., p. 15 8o
^ Irrational Man, p. 12.
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overcome by confidence both in himself and in the Abso
lute who gives to each emergent self the strength to 
be.

It is of that Absolute that the psychiatrist 
Joseph Nuttin writes. He stresses man's need "to be
come integrated with existence, . . .  to find some ab
solute meaning in life." This integration, he holds, 
is the essential prelude, to both love of others and 
self-affirmation, since ’'before communion of any other 
kind, . . .  man needs a more universal sort of communi
cation and support and integration: he needs to be 
able to know and feel himself integrated into an abso
lute order of existence. Perhaps never before in human 
history has there been such experience of absolute de
spair and loneliness, such a feeling of utter desola
tion, such lack of all transcendental contact as there 
is t o d a y . T h a t  transcendental contact would make 
both human contact and self-affirmation possible, be
cause it would alleviate what Paul Tillich calls man's 
"threefold anxiety"^ and serve as the basis for all 
inter-personal relationships. It would be the

■^Psychoanalysis and Personality (New York.
1962), p .  2k F 7

^ The Courage to Be, p. 63.
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foundation for that communion that is antidote to lone
liness.

Writing of the non-being that is diametrical
ly opposed to man’s existence, and therefore, to his 
integration with what is., Paul Tillich is more psychol
ogist than he is philosopher or theologian. He sees 
each man as threatened by the negation of everything he 
is. The felt response to this threat of non-being is, 
he writes in The Courage to Be, "the anxiety of annihi
lating narrowness, of the impossibility of escape and 
the horror of being trapped, . . .  or the anxiety of 
annihilating openness; of infinite, formless space into 
which one falls without a place to fall upon."xo Each 
modern "hero" must face such anxiety. No doubt every 
man has known it. Today it seems to be far more pro
nounced, however, than in the past. As Tillich writes, 
"this anxiety which . . .  is potentially present in 
each individual becomes general if the accustomed 
structures of meaning, power, belief and order disinte
grate."'*'̂  Today, established structures are in process 
of collapse, and individuals do encounter Tillich’s 
threefold threat with far less protective armor than

l8Ibid.
-*-% b i d ., p. 62
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they wore in ages past. As potential mythic heroes, 
though, they can overcome "the anxieties of fate and 
death, of meaninglessness and of guilt and condemna
tion." Each one of them, because of his humanity, has
within him the power to win through to an affirmation

POthat is "ontic, spiritual and moral."
This affirmation is the victory of being. It 

takes, says Tillich, man's "threefold anxiety into it
self and gives to him who makes it a strong sense of 
personal worth, of purpose and of moral rectitude. As
serting that the individual jC is "an infinitely signi
ficant microcosmic representation of the universe,"21 
the man who makes Tillich's affirmation, is expressing 
his own dynamic and triumphant courage to be. Against 
all the forces of non-being, such courage is successful 
because, in spite of its awareness of contingency 
(fate) and death, of apparent or even actual absurdity, 
and of the constant, seemingly uneven conflict between 
good and evil, it is a courage "rooted in a power of 
being greater than the power of oneself and . . .  the 
power of one's world."22 This courage, and the

20Ibid., passim.
21Ibid., p. l£5.
22Ibid.
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struggle to arrive at Tillich’s affirmation of one’s 
being, may be put in other words by Freud or Jung or 
Adler. Otto Rank, using the mythic terms of The Myth 
of the Birth of the Hero, calls it “the freeing proc- 
ess,"^ and Eric Fromm sees the same struggle as cul
minating in the only goal worth all man’s striving, 
“the achievement of inter-personal union, . . .  of fu
sion with another person in love.“^+ No matter how 
varied the wording, how diverse the concept of the 
reality to be faced, the psychological process of be
coming is the same. It is the quest, the archetypal, 
mythic search that makes man one with himself and his 
world, that hazardous and sometimes anguished journey 
known as Individuation.

Sigmund Freud explains the process as one of
striving to be at once a free individual and member of
the human group. He uses an analogy, comparing the
emergent self with the poet who creates a hero myth:

The . . . myth is the step by which the indi
vidual emerges; . . . the poet who has taken 
this step and has in this way set himself free 
from the group in his imagination, is never
theless able to find his way back to it in

23Rank, p. 288.
Z^T h e Art of Loving (New York, 1956), p. 18.
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reality. For he goes and relates to the group 
his hero's deeds which he has invented. At 
bottom the hero is no one but himself; . . . 
his hearers understand and . . . can identify 
themselves with the hero.25

Jung sees the process of self-realization in a way that 
is similar to Freud's. "This coming to be of the self 
[individuation] does not shut one out from the world, 
but gathers the world to oneself." It is, he writes, 
"precisely the better and more complete fulfilment of 
the collective qualities of a human being, . . .  a 
process of differentiation [leading] to an intenser and 
more universal collective solidarity."^7

Both Freud and Jung, then, add a new dimen
sion to Tillich's concept of self-affirmation and to 
the understanding of myth with which this study is con
cerned. Alfred Adler would enlarge that new dimension. 
He saw "social interest continually pressing and grow
ing,"^® and interpreted man's basic conflict not so 
much as a personified depth experience, but as "a 
striving for success in the solution of his problems,

^ Group Psychology and the Analysis of the 
Ego, p. 88.

^ Basic Writings, p. 96.
27Ibid., p. 135.
^ Superiority and Social Interest, p. 26.
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. . .  a striving anchored in the very substance of 
life."29 He was, in reality, complementing Otto Rank's 
view of the emerging person. It is that emerging per
son, described as Rank describes him, who best summa
rizes and expresses in himself the myth of modern man.

"In the sphere of consciousness," says Rank, 
"we see the various levels of development in the 
Appolonian 'know thyself,' . . . the Dionysian 'be thy
self,' and the Kantian 'determine thyself from thy
self."^ These three levels are the three progressive 
stages of individuation. The first stage is that of 
man's acceptance of himself as part of reality, "a 
willed acceptance of the external compulsion of author
ity [and] of the moral code."3-'- It is the level of 
adaptation, and it produces within a person a certain 
sense of at-one-ment with his world. The circumstances 
of his life, however, will not always be conducive to 
such peace. The constructive person will find sud
denly erupting within him "a struggle against every 
kind of external or internal compulsion."32 This is

29Ibid., p. 2 k •
39The Myth of the Birth of the Hero, p. 293» 
33-Ibid., p. 288.
32I b i d .,  p .  291
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the second level of development, and at its beginning, 
the person will find himself incapable of affirming 
"the ideals that correspond to his own self ."33 At 
this point two paths are open to him. He may move im
mediately to the third stage or let himself become 
mired in neurosis. If he chooses the latter way, 
chances are that he will spend a lifetime in negative 
response to living —  hostile, bitter, despondent, and 
personally incomplete.

But if he chooses, on his own or with psychi
atric help, to resist compulsions by positive action, 
by setting up his own goals, by an actual "creation" of 
the person he would like to be, he will find himself 
triumphant as "the strong personality with its autono
mous will, [who is] . . . able to live in reality with
out feeling in conflict with it."3̂ - Such a "self-crea
tion" is both the treasure and the victory of the 
hero's quest.

Modern man has not yet achieved that victory. 
One reason might well be what Robert Gleason sees as 
the "one feature of our contemporary crisis which dis
tinguishes it from those of preceding civilizations,

33ibid., p. 290.
3^-Rank, p . 289
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. . . the chronic, almost universal loss of the sense 
of God. »35 The "confused, perverted, disoriented men 
and women"^ Gustav Weigel sees everywhere today are in 
all probability as they are because they have not yet 
found the God who, in Tillich's words, "appears when 
God has disappeared in the agony of doubt."37 As 
Harvey Cox has written, "Western Christendom, based 
partly on biblical Gospel, partly on late Greek philos
ophy, and partly on pagan world views, is over."33  The 
new Christianity is one in which men find that "God 
will not be used. . . .  He will not perpetuate human 
adolescence, but insists on turning the world over to 
man as his responsibility."39 Men in such a world, in 
order to be "whole," must find that "comprehensive be
lief system"^-9 that Gordon Allport says is central to 
Becoming. To enter and remain in the third stage of 
personal development, all men must come to know that 
"releasing them to maturity is the work of the God of

35The Search for God (New York, 1961+), p. 5« 
36The Modern God (New York, 19 6 3), p. 35.
37The Courage to Be, p. 190.
3®The Secular City (New York, 1965), p. 220. 
39Ibid., ip. 258-259.
^ Becoming, p . 95
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Creation, Exodus and S i n a i . I t  is this process of 
release that is the core of modern myth.

Neither Stephen Dedalus nor Quentin Compson 
had solved that problem. Their process of becoming was 
an anguished one, as a careful study of their search for 
self will show. They can be seen as prototypes of to
day's questing, modern man. The description of that 
man and of his search for "the lost Atlantis of the co
ordinated soul"^ that has been given in this chapter 
could, well apply to Dedalus and Compson. They both 
were, as Barrett said, "riddled with doubts and nega
tions."^ Both faced Sartre's necessity of making 
themselves be and were often overcome by Jaspers' lone
liness of soul. They become for today's reader,
Heath's Psalmist, Davis' clown and Padovano's lonely 
modern. Desperately in need of what Nuttin called 
transcendental contact, they battled the threefold anx
iety toward what Tillich sees as affirmation. Incapa
ble of love as Fromm describes it, they were, each in 
his own way, Rank's hero. Although completed person-

^Cox, p. 3 6.
^Campbell, The Hero with a Thousand Faces,

p. 388«
^ irrational Man, p. 65.
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hood was always just beyond their reach, their fables 
can be seen as mythic. The following pages will show 
that their stories rise out of the chaos of experience 
and do meet the requirements for myth that have been 
given in this thesis. A study of these two young men 
is in fact a study of the new and modern myth.



CHAPTER III
STEPHEN DEDALUS: THE WANDERER IN THE LABYRINTH

ine name of Stephen Dedalus is clearly mythic. 
Joyce identifies him by that name with Daedalus who 
built the ancient labyrinth, and Stephen makes himself 
Icarus. "Old Father, old artificer," he says as the 

ends, "stand me now and ever in good stead."^ 
At least in the traditional sense of myth, by allusion 
to ancient tales of the gods and heroes, Stephen’s cre
ator has made him a mythic figure. His world, because 
as Daedalus-Icarus he lives in it, must be a mythic 
world. Ihe Dublin he inhabits must be more than 
Dublin.

Hugh Kenner would extend the Dublin bounda
ries to include both the world of Daedalus and that of 
Telemachus. Stephen is, for Kenner, Odysseus’ son, a 
j-eeble reilection of one father, . . . imagining that 

the situation will be better if he hunts out another."^ 
That he is modern-mythic also can be shown by following

James Joyce, A Portrait of the Artist as a
(New York, 1965), P. 253. All quotations from 

oie novel gaven in thls chapter are from this text. The
number1^ Wl11 ^  lndicated £ followed by the page

Hamlet, ’’ Hugh Kenner, "Joyce’s Ulysses: 
Essays in Criticism. II TJan., Homer and 

1952), p.100.
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that father-quest and seeing it for what it really is, 
an essential element of Stephen’s quest for individua
tion. That quest will take him through a labyrinth 
that is quite similar to the one the first artificer 
made. Bullfinch describes the Daedalus’ work as "an 
edifice with numberless winding passages and turnings 
opening into each other and seeming to have neither be
ginning nor end, like the river Meander which returns 
on itself now onward, now backward in its course to the 
sea."^ Stephen's labyrinth also winds, returns upon 
itself, and seems to have no end. Although it is a 
process rather than an edifice, it will create in 
Stephen all the "horror of being trapped"^- that Tillich 
calls annihilating narrowness. It is a modern laby
rinth because it is what Jung and Freud, quoted in 
Chapter Two, describe as the "coming to be of the self" 
which leads to "the better and more complete fulfilment 
of the collective qualities of a human being;"'’ that 
process by which the individual is able to "set himself 
free from the group, [and is] nevertheless able to find

-̂Bullfinch’s Mythology, editor Edmund Fuller 
(New York, 19^9), pp.’ 128-129.

^The Courage to Be, p . 63.
^Jung, Basic Writings, p. 135»
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his way back to it in reality."8 Such a process is as 
contemporary as it is ancient. In breaking free of 
family ties and then in seeking to establish them again 
through Bloom, Stephen is living the truth that, as 
Jung says, "individuation does not shut one out from 
the world, but gathers the world to oneself;"7 it is 
the way in which man finds "an intenser [sic] and more 
universal collective solidarity."8 William York 
Tyndall holds that success in such a quest as Stephen's 
does "fulfill the wish of every man and every artist,"9 
and it is every man and every artist who are both 
source and subject of distinctly modern myth.

Stephen's progress toward self-realization 
can be traced as Otto Rank would trace it. The pas
sages of his labyrinth, by analogy, do correspond to 
Rank's "various levels of development toward ideal 
formation," and are identifiable as representative of 
"three different ages, world views and human types."
The first, Rank says, is "The Apollonian know thyself;

8Freud, Group Psychology and the Analysis of 
the Ego, p. 88.

^Jung, p. 96.
8Ibid., p. 135.
^James Joyce: His Way of Interpreting the 

Modern World (New York, 195>0), p. 102.



the second the Dionysian be t h y s e l f ; the t h i r d  the

Kantian determine thyself from t h y s e l f These three 
stages of human growth have been discussed in Chapter 
Two as they are evident in man in general. Here it is 
possible to show that they also are the path of one 
fictional and individual man. For clarity in the de
scription of Stephen’s progress toward self realiza
tion, it is necessary to define the terms that will be 
used to designate each phase of his development.

When a section of Stephen's labyrinth is 
called Apollonian, that section represents the level of 
development called "self-knowledge for the goal of 
adaptation."11 It is, says Rank, a self awareness 
based on "likeness to others, . . .  [which] leads to 
the acceptance of the universal ideal." As an "in
stinctual affirmation of the obligatory,nl3 and "a 
willed acceptance of the external compulsion of author
ity,"1̂  such a level of personal development is rightly 
called the first.

1(̂Myth of the Birth of the Hero, p. 293«
11Ibid.
12Ibid.
13Ibid.
^Ibld., p. 288



The Dionysian stage is the one which is
"characterized by a feeling of division in the person
ality."'1'̂  Suddenly resisting all compulsion, the 
emerging person strives to be himself. He "perceives 
the external commands and norms as compulsions he must 
continually oppose, but he cannot affirm the ideals 
that correspond to his own self."^ The term 
Dionysian, then, means that stage of self-assertion 
which can lead to "ecstatic-orgiastic self-destruction" 
because "the true self," says Rank,"in the Dionysian 
sense, is anti-social, . . . unethical, . . . insane."-*-7

The term Kantian signifies the "third and 
highest level of development" in which "the human being 
is at one with himself; . . . he is a man of will and 
deed, . . .  a strong personality, . . . the highest 
creation of the integration of will and spirit."1® No 
longer are there, for him, external demands or norms, 
but the individual's own inner ideals, which were not 
only created by him out of himself, but which the self 
willingly affirms as its own commandments."^

I5lbid., p. 289.
l6Ibid., p. 290.
17lbid., p. 293. 
iQlbid., p. 289.
19lbid.. p. 290



In passing, then, from one stage to another 
in his labyrinth of personal growth, Stephen moves from 
self-awareness through self-assertion to a certain 
self-determination. His way is Apollonian-Dionysian- 
Kantian. The dangers he encounters have been described 
as Tillich's threats "of fate and death, . . .  of mean
inglessness . . . and of guilt and condemnation."20 
The way in which he meets those threats determines his 
success both as a traveler in the labyrinth and as a 
man.

It was as a child that the Dedalus began his 
journey. As every child does, he suddenly became aware 
of self. It was in his grade school study hall that he 
wrote on the flyleaf of his geography "himself, his 
name and where he was "(P.,p.l5>). His signature was 
comprehensive :

Stephen Dedalus 
Class of Elements 

Clongowes Wood College 
Sallins

County Kildare 
Ireland 
Europe 

The World
The Universe (P.,p»l5)

That sense of his identity and of his place in the 
scheme of things would remain with Stephen from the

20The Courage to Be, passim.



Portrait through Ulysses. He spent his childhood in 
the Apollonian way, and though he did encounter the 
three anxieties, he met them in a child’s way and with 
a child’s affirmation.

"Pate and Death," says Tillich, "are the way 
our ontic self-affirmation is threatened by non-be
ing."^ For him fate is "the rule of contingency, and 
the anxiety about fate is the finite being’s awareness 
of being contingent in every respect, of having no ul
timate necessity.”22 Every man fears death, he writes, 
because "existentially everybody is aware of the com
plete loss of self which biological extinction im
plies."^ Stephen first felt that anxiety the night 
when he, at home on vacation from Clongowes, was shar
ing his first adult discussion. They talked of the 
dead Parnell, and seeing that "his father wept for his 
dead king, . . .  Stephen, raising his terror-stricken 
face, saw that his father’s eyes were full of 
tears "(P.,p.39). This was a first taste, a child's ex
perience of, the fear that later would be horror.

It was not long before the threat of

2lThe Courage to Be, p. I4.2 .
2^ I b i d . ,  p .  I4J4..

23Ibid. , p. l|.2



meaninglessness touched him. Although he could not 
have recognized it, Stephen felt that anxiety in the 
episode of the broken glasses. Because the prefect of 
studies was ’’unfair and cruel” (P.,p.5l) in punishing 
him so harshly for not having his glasses when "he had 
written home to his father to send him a new 
pair "(P.,p.5 2 ), his whole being rose up in a rebellious 
Why? That why was the beginning of his "loss of an ul
timate concern, of a meaning which gives meaning to all 
meanings."^ Because the prefect of studies was a 
priest, he was particularly effective as an agent for a 
loss of meaning that would ultimately be a break with 
the Church. It would be years before Stephen would be 
in any way able to grasp what such a loss of meaning 
implied, but it was here, in his childhood, that he 
felt the first movements of the anxiety of meaningless
ness . This is the anxiety that Tillich says is 
"aroused by the loss of a spiritual center, of an an
swer, however symbolic and indirect, to the question of 
the meaning of existence

Those who lose that answer do not, however, 
lose their capacity to feel guilt and condemnation.

2k
25

Ibid
Ibid

• J p . 1+7 •
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They still have, Tillich stresses, a sense of "the 
profound ambiguity between good and evil"2  ̂that is 
deep within them. "The awareness of this ambiguity 
is the feeling of guilt," Tillich writes, "and when 
the judge who is oneself and who stands against one
self gives a negative judgement," man feels guilt.
This anxiety of guilt "can drive us toward complete 
self-rejection, to the feeling of being condemned —  
not to an eternal punishment, but to the despair of 
having lost our destiny."27 That destiny is to be a 
whole person, and in his first steps toward person- 
hood, Stephen felt, though he could not identify it, 
the sense of guilt and condemnation that would, in his 
adolescent years, be total anguish. "Scarlet with 
shame " (P. ,p .51), he took the pandying, humiliated, 
feeling what he could not comprehend, the ambiguity of 
good and evil in him. That ambiguity would be a con
stant threat to his fulfillment as a person, and, as 
guilt and condemnation, would demand more of affirma
tion than he could ever give.

The child in each adult remembers similar en
counters with the anxieties of fate and death, of

26Ibid., p. 5 2.
27Ibid., p. 53



meaninglessness, and of guilt and condemnation. Each 
person has, in his own way, met those anxieties as the 
child Stephen did. The first demands an affirmation 
that is "courage by participation"*10 —  awareness that 
one is part of being, of a ’’collective which transcends 
fate and death,"28 29 and in that transcendence overcomes 
non-being. The second threat is conquered by ’’the self 
affirmation of the individual as an infinitely signifi
cant microcosmic representation of the universe,"3° and 
the third demands the response of moral rectitude.
That Stephen had affirmed his Apollonian self against 
all three is evidenced by his walk in the ’’soft and 
gray and mild" evening (P.,p.59). He had seen the rec
tor and emerged as one with his world. He heard the 
"fellows . . .  practising long shies and bowing lobs 
and slow twisters “(P.,p.59), and he felt himself to be 
a part of their group. He was important because they 
had praised him, "happy and free"(P.,p.59) since he had 
found a place of stature in his world. With that parti
cipation and with a deep awareness of his own signifi
cance, the child affirmed himself in face of the first

28Ibid., p. 62.
29Ibid., p. 100.
3°Ibid., p. 120



two anxieties. His response to the third was moral 
rectitude. He would ,!not be any way proud, . . . but 
very quiet and obedient " (P.,p.59), and in that response 
he found a child’s peace. That peace would be short
lived, however, since in his adolescence the anxieties 
would rise to meet him with overpowering force.

It was as he moved into his teens that 
Stephen found that adaptation was not enough. As every 
young person does, he felt erupting within him the con
flict born of that awareness. His awakening sexuality 
was an agony of guilt and condemnation, and struggling 
to resist that guilt and condemnation, he stepped into 
the Dionysian section of his labyrinth. That first 
step, like his first step into his Apollonian way, was 
a statement of himself:

I am Stephen Dedalus. I am walking beside my 
father whose name is Simon Dedalus. We are in 
Cork, in Ireland. Cork is a city. Our room is 
in the Victoria Hotel. Victoria and Stephen 
and Simon. Simon and Stephen and Victoria.
Names (P.,p.92).

But names did not serve to banish the anxiety of fate 
and death. They called up other names, and with them 
came the memory of Parnell who had died and of the 
child, Stephen, who "had not died, but had faded out 
like a film in the sun”(P.,p .93) and was no longer part 
of Dublin's life. That Stephen could not know the



5o

"guilt” of a boy's resistance to the compulsion of both 
external and internal norms that the adolescent Stephen 
felt. He could not experience the "monstrous rever
ies " (P.,p.90), the "mad and filthy orgies"(P.,p.91) 
that were the teen-age Stephen's anguished emergence 
from his Apollonian way. Grieving for his lost self, 
Stephen stands at the beginning of the second stage of 
his development as representative of all those torn by 
inner conflict who long to be themselves. His inabili
ty to set his own goals and standards is not unique, 
but universal. All men, if only for the briefest por
tion of their lives, must feel that inability. The in
tensity of Stephen's suffering places him beyond and in 
a sense above them, and gives him that quality that has 
been defined in this study as mythic -- the ability to 
serve as a means of insight into and genuine perception 
of a human truth.

The human truth is that man, in agony, does 
seek escape. Stephen could not stay long in this new 
passage. His overwhelming sense of guilt and condemna
tion, intensified beyond endurance by the retreat in
spired terror that was the anxiety of fate and death, 
drove him back again to Apollonian at-one-ment:
"Against his sin, foul and secret, the whole wrath of
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God was aimed n(P,.,p.ll2), and that wrath would destroy 
him. His body would be thrust out of men’s sight,

. . to rot, . . .  to be devoured by scuttling plumb- 
bellied rats " (P .,p .112 ), and his soul would hurl itself 
into the hell "reserved for his sins: stinking, bes
tial, malignant, a hell of lecherous, goatish 
flends"(P.,p.138). This was destiny for him. He must 
repent. '‘Confess l He had to confess every sin. How 
could he utter in words to the priest what he had done? 
Must, must "(P.,p.l40). He must amend his life and once 
again conform. As he had in his childhood found peace 
in his resolve to "be obedient," Stephen in his adoles
cence met the anxiety of guilt and condemnation with 
moral rectitude. He did confess, but his confession 
was an act of total lovelessness. Self-centered as he 
was, incapable of any thought except the thought of his 
own Dionysian self-assertion, and fearing even that, he 
chose an adaptation that was safe. He adapted to the 
Church, and once again was in the Apollonian way. His 
self-improvement was an "affirmation of the obliga
tory"-^ that was sterile.

Months of resolute piety, of tense self-dis
cipline and proud dreams of the priesthood followed his

^Rank, p. 293
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return to the first section of his labyrinth.
Stephen's way, indeed., was winding. But one day, on
the beach, as he watched his swimming friends, "apart
from them and in silence," remembering "in what dread
he stood of the mystery of his own body"(P,,p.l69)>
their cry, "Stephaneforosl" awakened him as Daedalus.

Now, at the name of the fabulous artificer, he 
seemed to hear the noise of dim waves and to 
see a winged form flying above the waves and 
slowly climbing the air. What did it mean?
Was it a quaint device opening a page of some 
medieval book of prophecies and symbols, a hawk
like man flying sunward above the sea, a prophe
cy of the end he had been born to serve and had 
been following through the mists of childhood 
and boyhood, a symbol of the artist forging anew 
in his workshop out of the sluggish matter of 
the earth a new soaring impalpable imperishable 
being ?{P.,p.169)

This was his dream of freedom from the labyrinth. He 
had not yet gone beyond the first stage of his becom
ing, but in that soaring instant he knew what his final 
goal would be. "He would create proudly out of the 
freedom and power of his soul, as the great artificer 
whose name he bore, a living thing, new and soaring and 
beautiful, impalpable, imperishable "(P.,p.l70).

But that creation was in the distant future. 
Stephen's ecstasy was only prelude to his re-entrance 
to Dionysian ways. The wading girl, whose loveliness 
tore from him the "Heavenly G-odl" that was his "outburst
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of profane joy " (P . ,p .171)» was really Stephen’s means 
of return to the second level of his labyrinth. The 
flight had been illusion; he was anything but free.
His second stage of growth was "ecstatic-orgiastic,"32 
and in it he would meet the threat of meaninglessness.

As this phase of his growth progresses, he is 
quite modern and once again serves as a means of 
"mythic" insight into the human truth that is man’s 
many-faceted experience of becoming whole. "His mind, 
when wearied of its search for the essence of beauty," 
and for the fulfillment that the wading girl had seemed 
to promise —  total joy in total freedom from compul
sion -- stood often "in the vesture of a doubting 
monk "(P.,p.176). Although his "thinking was a dusk of 
doubt and self-mistrust," he still found it "lit up at 
moments by the lightenings of intuition, but lighten- 
ings of so clear a splendour that in those moments the 
world perished about his feet as if it had been fire- 
consumed "(P.,p.177). Those lightenings, though, were 
Dionysian flashes. He was still ecstatic-orgiastic 
when he "met the eyes of others with unanswering eyes 
for he felt that the spirit of beauty had folded him 
round like a mantle" (P.,p .177 )> and he did not need the

32ibid



company of men. Mac Gann’s accusation, "Dedalus, 
you’re an anti-social being, wrapped up in yourself"
(P.,p.177) should have been warning to him that it was 
time to leave his Dionysian stage. The Dionysian self, 
says Rank, is "not only anti-social, but also unethi
cal, jand] . . . has only a step to take in order to be 
wholly himself, that is, insane."33 One wrong turn in 
the labyrinth would have been tragic, but Stephen faced 
his doubt and self mistrust. He did not allow his 
"lightenings" to destroy him. He turned from meaning
lessness to art.

It was in art that he could find and affirm 
his own significance. "Plato, I believe," he told lis
teners who, by their attention, gave him the place in 
the universe he needed to counter meaninglessness. 
"¿Plato/said that beauty is the splendour of truth" 
(P.,p.208). This was Clongowes once again, and the 
young man who spoke of beauty was seeking the same 
sense of meaning that the child had subconsciously dis
covered. He was not successful. Though Stephen could 
describe "the first step in the direction of truth" 
(P.,p.208), he had not really taken it. He did not know 
the truth of his own being. He was a man faced by a

33ibid



meaninglessness he had resisted but could not conquer, 
and the "doubting monk" discovered that art was not 
enough. The threat of meaninglessness would for a long 
time prevent his entering the Kantian way.

Davin fittingly described the Dedalus who, as 
the Portrait ends, is still completely Dionysian: 
"You're a terrible man, Stevie, . . . always alone" 
(P.,p.201). The sense of meaninglessness that Stephen 
had been struggling to overcome had grown from doubt 
and self-mistrust to real disbelief. Begun as a ques
tion created by the cruelty of the long gone prefect of 
studies, it had become a sense of the futility of 
faith. The importance of the artist was not enough to 
counter it, nor was the intellectual approach to truth 
and the beauty that was art. Stephen chose to resist 
it with the only affirmation he could make. That af
firmation has within it all the power of a human being 
in agony to be himself.

I will not serve, said Stephen (P.,p.239).

I will not serve that in which I no longer be
lieve whether it call itself my home, my father- 
land or my church: and I will try to express 
myself in some mode or life or art as freely as I can and as wholly as I can, using for my de
fence the only arms I allow myself to use -- 
silence, exile and cunning (P . ,pp .2l|.6-7 ) •

This was a totally Dionysian affirmation. Its core is
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the resistance to compulsion that is defence against 
internal and external norms. It is the deliberate 
choice "not only to be separate from all others, but to 
have not even one friend"(P.,p.247), not even "the no
blest and truest friend a man ever had"(P.p.,247). 
Stephen's "Welcome, 0 Life!" is a rejection both of man 
and God, and his words as the Portrait closes are the 
statement of a completely Dionysian goal:

26April: . . .  I go to encounter for the mil
lionth time the reality of experience and to 
forge in the smithy of my soul the uncreated 
conscience of my race.

27April: Old father, old artificer, stand
me now and ever in good stead (P. ,p.253).

This is a modern affirmation. By his invocation of the
ancient Daedalus, Stephen seems to be retreating into
the traditional-mythic, but his experience is a modern
means of intuition and does point beyond concepts to
the felt life of every man. His hunger for the reality
of experience is as contemporary as LSD, and so is his
Sartrian rejection of the other. Dedalus could well
have sung "I am a Rock, I am an Island," and he was as
incapable of genuine experience as is modern man.

It is in Ulysses that Stephen makes his first 
real strides toward self-direction. As the book opens, 
he is living in an old tower overlooking Dublin bay, 
and the year of "experience" that had passed between
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his invocation of the Artificer and Bloomsday had been 
something less than ecstasy. His identity as tradi
tional mythic is sustained by the fact that he is liv
ing in a tower. The first Daedalus had been jailed in 
one, and Stephen is a prisoner of sorts. Although he 
pays the rent, Buck Mulligan is keeper of the keys. 
Because he bullies Stephen, the Buck is evidence for 
Stuart Gilbert that the Dedalus is Telemachus too.54 
He could be Antinous, but he sees himself as Stephen's 
friend. That Stephen has a friend at all is quite sur
prising. His modern-mythic self had denied that he had 
need of any other person. In Ulysses he is still the 
lonely modern, and as that lonely modern still is tor
tured by the anxiety of guilt and condemnation.

Buck Mulligan torments him: "You could have 
knelt down, damn it, Kineh, when your dying mother asked 
you. . . . to think of your mother begging you with her 
last breath to kneel down and pray for her. And you re
fused. There is something sinister in you . . . "55 His 
"great searching eyes"(U.,p.5) seem to look right into

34James Joyce's "Ulysses" (New York, 1955),p. 103. 35
35James Joyce, Ulysses (New York, 1961), p.5. All quotations from the novel cited in this 

study are from this text. The text used will be indicated by U followed by the page number.
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Stephen and his statement that "the aunt thinks you 
killed your mother"(U.,p.5) is in reality an expression 
of Stephen’s sense of guilt. "Pain, that was not yet 
the pain of love, fretted his heart," and he seemed to 
see his mother once again as she had come to him in a 
dream, "her wasted body within her loose brown grave- 
clothes giving off an odor of wax and rosewood, her 
breath, that had bent upon him, mute, reproachful, a 
faint odor of wetted ashes"(U.,p.5). That dream would 
tear from him the blasphemy that was a scream of horror 
at the fact of death.

"Her glazing eyes," he groaned when Mulligan 
had left him, "staring out of death, to shake and bend 
my soul. On me alone. The ghostcandle to light her 
agony. Ghostly light on the tortured face. Her hoarse 
loud breath rattling in horror. . . . Her eyes on me to 
strike me down. . . . Ghoul! Chewer of Corpses!"(U.,p.10). 
This was the anxiety of fate and death, inseparable 
from that of guilt and condemnation, and it was for 
Stephen, utter horror. Gilbert says that "To Stephen 
God is the dispenser of death, . . . the hangman God;
. . . his blasphemy is the cry of panic fear, fear of 
the Slayer whose sword is lightening."

James Joyce'a "Ulysses," p. 106.36
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To keep his sanity, he must reject that God, 
and his rejection brings him up against the threat of 
meaninglessness. Disbelief, because it is not abso
lute, becomes denial. Stephen cannot ever bring him
self to say with certainty that God does not exist.
When he had first refused the eucharist, he had told 
Cranley that he feared that it may be more than "just a 
bit of bread;" and that he imagined that "there is a 
malevolent reality" (P_., p .2l±3 ) behind the things he 
feared. That malevolent reality must at all cost be 
avoided; at least it must be denied entrance into his 
conscious life. If reality is evil, then existence has 
no meaning, and Stephen was as desperate to find mean
ing as is any man today. He found it by affirming a 
new God:

--The ways of the Creator are not our 
ways, Mr. Deasy said. All history moves towards 
one great goal, the manifestation of God.
Stephen jerked his thumb towards the window, saying--That is God.
Hooray! Ay! Whirwhee!

--What? Mr. Deasy asked.
--A shout in the street, Stephen an

swered, shrugging his shoulders (U.,p.3ij.).
That shoulder-shrugging is an indication that Stephen's
affirmation is a feeble one. It has no conviction in
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it. As he walks toward the beach, he is a man still 
in the Dionysian way. He has overcome neither the 
anxiety of guilt and condemnation nor that of fate and 
death,though he has made some small progress in his 
conflict with the threat of meaninglessness. His mother 
had prayed that "|he might learrijwhat the heart is and 
how it feels" (P.,p.253), and his steps at last are 
turned in the direction of that learning. He has a 
long way to go, but as he looks out across the water 
he at least begins to come to grips with the question 
of who he is:

Me sits there with his augur’s rod of ash, in 
borrowed sandals, by day beside a livid sea, 
unbeheld, in violet night walking beneath a 
reign of uncouth stars. I throw this ended 
shadow from me, manshape ineluctable, call it 
back. Endless, would it be mine, form of my 
form? Who watches me here? Who ever anywhere 
will read these written words? Signs on a 
white field . . . Click does the trick. You 
find my words dark. Darkness is in our souls, 
do you not think? (U.,p.4&)

That he is manshape ineluctable he can accept. He is, 
because of that acceptance, able to face the waves that 
are "to no end gathered: vainly then released, forth 
flowing, wending back"(U., pp.49-50), and he can acknow
ledge their implication of meaninglessness with "All 
days make their end. By the way next when is it?"
(U., p. 50). That microscopic optimism, the gleam of hope
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Implied in that word next, surprisingly enough, sur
vives his glimpse of that "bag of corpsegas sopping in 
foul brine "(U.,p.5>0). In spite of the threats of mean
inglessness and of fate and death, he gets up and turns 
toward Dublin. He is headed toward a reconciliation 
with his world.

William York Tyndall has written that "in the 
departure of the family man from his home and in his 
return, Joyce saw everybody’s p a t t e r n . Everybody, 
in the person of Stephen Dedalus, had left home in his 
rejection of family, fatherland and church that was his 
"I will not serve." He had declared himself completely 
independent and denied that he had need of other men. 
Now, unknoxtfingly, he was moving toward what Jung called 
"the intenser and more universal collective solidar
ity"-̂ ® that is the result of the process of individua
tion. He was returning home in the sense that, in 
meeting and accepting Leopold Bloom, he would implic
itly acknowledge his place as part of the human group. 
That acknowledgment was his first step into the Kantian 
way in which he could, as Rank says, "create for him
self against the compulsion of reality, a reality of

®^James Joyce: His Way of Interpreting the 
Modern World (New York, 19^0), p. 102.

38Basic Writings, p. 135«
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his own which would make him independent but at the 
same time enable him to live in reality without falling 
into conflict with it.”39 That reality he had the power 
to create was his own free and self-directed person, 
ti3e self who could both originate and affirm his own 
goals and ideals, the self who would be capable of 
learning "what the heart is and how it feels"(P.,p.253).

But, in the early stages of that return,
Stephen feels the hopelessness of one completely lost.
Involved in a Hamlet discussion in the library, he
struggles to deny the fact of fatherhood:

A father, Stephen said . . .  is a necessary 
evil. . . . Fatherhood, in the sense of con
scious begetting, is unknown to man. It is 
a mystical estate, an apostolic succession, 
from only begetter to only begotten. On that 
mystery . . . the church is founded and founded 
irremovably because founded, like the world, 
macro- and micro- cosm, upon the void. . . . 
Paternity may be a legal fiction. Who is the 
father of any son that any son should love him 
or he any son?(U.,p.207)

Stephen might well have said, with Thomas More in 
the Bolt play, A Man for All Seasons, "I trust I make 
myself obscure." He was being obscure, as was More in 
a different context, because of fear. That fear was 
born of his terror of the hangman God, whose name was 
"Father," and he was once again struggling to escape

J  9M.yth of the Birth of the Hero , p. 292.
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malevolent reality by declaring that all fatherhood was 
non-existent. He did not know that, as he stood in the 
doorway with Mulligan and "a man passed out between 
them, bowing, greeting” (U.,p. 217), that that very man 
would be to him the father of his Kantian "coming 
home.” That father would inspire no terror. He would 
be to him a friend, and, as a friend, accept the young 
man for what he really was, a wanderer returned.

The two meet while Stephen is carousing in 
Burke's public house. Bloom sees the young man’s need 
and follows him to nighttown. This is a "dream" expe
rience. It has for both Bloom and Stephen all the 
qualities of what the LSD users call a "freakout." Be
cause it is Stephen's last attempt to remain Dionysian, 
this trip to the brothel has significance beyond the 
fact of nightmare. The man who will really be his 
means of self-realization is with him and, when the 
horror is over, Stephen will be at last ready to de
termine himself from himself. He will be relatively 
free.

In the brothel Stephen meets the three anxie
ties in their most agonizing form. As "Reuben J. 
Antichrist, wandering jew . . . stumps forward"(U.,p.506), 
Stephen sees himself as "Simon Stephen Cardinal
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Dedalus, Primate of all Ireland “ (U., p .523 ), and in a 
parody of freedom cries, "I flew. My foes beneath, me. 
and ever shall be. World without end. . . . Paterl 
Free! “(U.,p.572). His father, Simon, flies by on buz
zard's wings and “makes the beagle's call giving 
tongue "(U.,p.572). The harlots whirl in a dance of 
death: uswift swifter with glarablareflare scudding
they scotHootshoot lumbering by “ (U.,p.578). The whole 
hideous sequence of sight and sound is total meaning
lessness, and in face of it “Stephen whirls giddily [a n d j  
. . . stops dead “(U.,p.579).

His mother stands before him, and Buck 
Mulligan, in fool's cap and bells, announces “She's 
beastly dead!, . . .  Kinch killed her dogsbody bitch- 
body. She kicked the bucket. . . .  Our great sweet 
mother “(U.,p.580). Stephen's sense of guilt and con
demnation tears from him a denial of his “crime.“
"They say I killed you, Mother. . . . Cancer did it, 
not I "(U.,p.580). His mother's “You, too. Time will 
come “(U.,p.580); her insistence that he repent; and 
her cry “0, the fire of hell! “ (U.,p .581) occasion yet 
another blasphemy. Stephen screams “The corpsechewerl 
Raw head and bloody bones “(U.,p.58l)! and “a green crab 
with malignant red eyes sticks deep its grinning claws
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In Stephen* s heart " (U., p .582 ). Such agony in face of 
fate and death, of meaninglessness and of guilt and 
condemnation demands a superhuman affirmation. Stephen 
makes it:

Break my spirit all of you if you canl 
I'll bring you all to heell(U.,p.582).

The gasjet's "Pwfungg"(U.,p .583) marks his return to
what is real. He has smashed the chandelier. The orgy
and the agony are over.

Later, on the street, as Stephen lies, felled 
by a policeman's nightstick, Bloom comes to him. It is 
here that the father finds his son. Stephen might be 
Bloom's child Rudy, whose spirit in its appearance to 
his father, seems to approve what Bloom is doing 
(U.,p.609). The unconscious Stephen could not know that 
he was ’'home.'' He would feel it, though, when he re
vived and "Bloom brushed off the greater bulk of the 
shavings and handed Stephen the hat and ashplant and 
bucked him up generally in orthodox Samaritan fashion, 
which he very badly needed "(U.,p.6l3). Stephen's re
sponse to this man he hardly knew was far from charac
teristic. He accepted another human being's warmth. 
They talked of music and Parnell, of Ireland and the 
existence of the soul, and when he and Bloom were leav
ing the cabman's shelter, Bloom "passed his left arm in
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Stephen’s right”(U.,p.660) and was not rebuffed.
Stephen had travelled many miles since he 

first stepped into his labyrinth. As he accepted 
Bloom's invitation to his home and sat with him, he was 
doing more than simply being himself in the Dionysian 
sense of resisting all compulsion. He was establishing 
a positive direction that could be called a personal 
goal or self-created ideal. "They drank in jocoserious 
silence Epps's massproduct, the creature cocoa"
(U., p .677 )» and Stephen, sharing Bloom's cocoa was let
ting himself be known. They talked, "reticence re
moved" (U. ,p .682 ) of their parents, their baptisms, 
their temperaments. They discussed Plumtree's Potted 
Meat and Molly Bloom, linguistics and the listener's 
response to song. The phenomenal thing about the eve
ning was that Stephen listened. There was in that lis
tening a faint gleam of hope that he might someday, be
cause of the acceptance Bloom had given him, be able to 
accept another human being and "learn what the heart is 
and what it feels ."(P.,p.253 ). Although Bloom's offer 
of a night's lodging's was "promptly, inexplicably, 
with amicability, gratefully declined "(U.,p.695)» 
Stephen stepped out into the night a far different per
son than he had been when Bloomsday had begun. His and
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Bloom’s parting was the parting of two friends. De
lightfully Bloom countered Stephen’s speculations on 
"the incertitude of the void" by the assertion that "as 
a competent keyless citizen he had proceeded energeti
cally from the unknown to the known through the incer
titude of the void"(U.,p.697) of his own yard. That 
Stephen would return for more of such "countering" is 
evident. They would "inaugurate a series of static, 
semistatic and peripatetic intellectual dialogues, 
places the residences of both speakers "(U.,p.696). The 
artist who had said he would have no friends had found 
tnat it is possible to be at least aware of someone 
other than oneself. He had not yet found within him
self the capacity for real friendship, for the genuine 
care for the other that the term implies. But at 
least, as he left Bloom’s house, he was beginning to 
experience that moving out of self that is the first 
step in the Kantian or third level of personal develop
ment. He had spent a night of sharing with another.
His days of solitary "experience" were over.

Although Stephen Dedalus did not complete his 
journey to complete and independent personhood, he can 
be seen as modern-mythic. By the very incompleteness 
of his journey, he is modern. As a means of insight,



and of intuition into the felt reality of human living, 
he most certainly does serve. The final chapter of 
this study will establish that he does belong in the 
contemporary pantheon of modern myth. With Quentin 
Compson, he could well live now. His story is the myth
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of modern man



CHAPTER IV
THE HIEROPHANT AS SEARCHER: QUENTIN COMPSON

Before it is possible to decide whether or 
not Quentin Compson is in reality a thoroughly modern 
mythic figure, it will be necessary to look once again 
at the term myth as it is used in this study. The 
"new" myth was defined in Chapter One as that type of 
fictional narrative which, combining fantasy and natu
ral reality, gives us heroes who are really men and at 
the same time metaphors of human truth. Such myth both 
encompasses and transcends the facts of ordinary life. 
Pointing beyond concepts, it makes possible that inten
sification of human living that is more than insight, 
and sets the reader free to use his own creative intui
tion to encounter truth and experience a new and vital 
contact with what is.

It has been shown that Stephen Dedalus lives 
in such a narrative, that he is both man and metaphor 
of human truth and that his story does encompass and 
transcend the facts of ordinary life. A study of his 
search for wholeness and his encounters with the anxie
ties every man must face revealed that he is an effec
tive means by which one can encounter truth and grasp 
reality. He is a modern-mythic figure.
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Quentin Compson is the same. Although the 
circumstances of his life do not allow an absolute 
identification of the Southerner with his Irish proto
type, he does possess the attributes of myth. To show 
that this is so, it is not necessary to establish total 
correspondence of Quentin to Stephen. What is impor
tant is the fact that, according to the standards set 
in this paper to determine the modern mythic, he does 
"measure up."

To be a modern mythic figure, a character 
must live in a "mythic" world and be in struggling 
progress on the road to personal wholeness. His quest 
for the consistently elusive yet attainable self must 
lead him on an Apollonian-Dionysian-Kantian way. His 
constant efforts to know himself, be himself and deter
mine himself from himself will give him mythic stature, 
and his response to the threefold anxieties will deter
mine his worth as mythic figure. The threats to his 
being that are fate and death, meaninglessness, and 
guilt and condemnation will test his hero-hood, but 
failing them, he does not fail as mythic.

That Quentin lives in a mythic world is evi
dent. That world had been created by a "god" who had 
been Thomas Sutpen. The young Compson of Absaloml
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AbsalomJin his imaginings could see that "out of quiet 
thunderclap he ¡SutpenJ would abrupt (man-horse-demon)
. . .  faint sulpher-reek still in hair clothes and 
beard"1 and in that abrupting "drag house and formal 
gardens out of the soundless Nothing and clap them down 
like cards upon a table beneath the up-palm immobile 
and pontific, creating the Sutpenrs Hundred, the Be 
Sutpen*s Hundred like the oldentime Be Light"(A.,pp. S-9).

Sutpen was a tribal god, a ruler of the 
Wasteland, and he was in fact and fantasy responsible 
for the conditions of that section of the South that 
formed Quentin Compson and determined his destiny.
Clearly, Sutpen was the deity described by Donald

2Kartiganer in "The Role of Myth in Absalom! Absalom!," 
and Quentin, though not of Sutpen>s family, as a South
erner, was of his tribe. He lived the effects of the 
fact that "while the god lives and thrives the land re
mains prosperous, but when he fails to honor the code 
of succession, when he cannot say ’son’ to the product

1William Faulkner, Absalom! Absalom!(New York, 
1964), p. 3 . All quotations from the novel given in 
this chapter are from this text. Absalom! Absalom! will 
be indicated by A followed by the page number.

Modern Fiction Studies, IX (19 6 4), P» 35#«
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of his body, then the godhead and the land are cor
rupted, and the tribe, or the section, or the nation 
trembles at its base, crumbles in fire and violence.

That crumbling in fire and violence is darkly 
symbolic of human truth, and therefore, Quentin's world 
does encompass and transcend the facts of ordinary 
life. Faulkner himself had written to Malcolm Cowley 
that "all the moving things are eternal in man's his
tory,"^- and Kartiganer insists that "the depth and in
tensity if his [Faulkner' s] writing is such that it 
"transcends sectional bounds and becomes involved in 
racial experience itself. . . .  Beneath the surface 
. . .  is a darker soul of universal myth.""’ The world 
of Quentin, then, is clearly mythic, and the man who 
lives in it must be a mythic figure.

There is time and space transcendence in the 
Quentin story. The young man's now is 1909, and yet it 
is also 1883. The "summer of wistadia"(A.,p.31) that 
he spent listening to strange tales of the dark and vi
olent man who was his grandfather's contemporary and

3lb id .

^The Faulkner-Cowley File (New York, 1966),
p . I60

^Kartiganer, p. 35>7.
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his father’s main pre-occupation, was a "present" fifty 
years beyond the time that man had lived and died. But 
for Quentin the past was in that summer, vital and 
alive. As he listened to, absorbed and told the Sutpen 
story, he became Sigmund Freud’s hero-poet, who, in 
speaking of a hero deed, reveals that "at bottom the 
hero is no one but h i m s e l f As he talks to Shreve 
and serves as Hierophant of the fable in Absaloml 
Absalom’., Quentin, recreating as heroes both Henry 
Sutpen and Charles Bon, does in fact reveal that those 
heroes are no one but himself. It is as transcending 
time that Quentin must be studied, and his Individua
tion is, in that sense, more complex than is Stephen’s.

As the narrator of the Sutpen legend, Quentin 
has within him depths of anguish his listener, Shreve, 
will never know. It is possible to see those depths 
and trace his progress toward the goal of self-determi
nation, as it was possible to trace the path of 
Stephen. As has been mentioned, though, he does not 
travel quite so far as Stephen, and his suffering seems 
far deeper.

Because, for Quentin, "all accustomed

^Group Psychology and the Analysis of the 
Ego (New York, I960), p • So.
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structures of meaning, power, belief and order"? were, 
in Paul Tillich's words, disintegrating as the South 
decayed, he moved toward wholeness in what might be 
called a labyrinth. As his world collapsed around him, 
he felt that nightmare sensation of "annihilating nar
rowness" that Tillich says results from such disinte
gration. It is that sense of "the impossibility of es
cape and the horror of being trapped"® that is man's 
response to the threat of non-being that is the col
lapse of his known world. That feeling was Quentin's 
labyrinth. His search for meaning and the self took 
place entirely in the annihilating narrowness of his 
long dead South.

Quentin is, as Absalom1 Absaloml begins, in 
that stage of his human growth that Otto Rank calls 
"self knowledge for the sake of adaptation."9 There 
was no self-direction in him. His repeated "Yes’m's" 
as Rosa Coldfield told him of the Sutpens and their 
fall are evidence that he was passively at one with his 
environment. He was a listener, accepting his father’s 
words also, and with those words, his father’s

?The Courage to Be, p. 62.
®Ibid., pp. 62-63.
9fhe Myth of the Birth of the Hero, p . 293•
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domination. "It was a day of listening, . . . hearing 
in 1909 most!;/ about that which he already knew, since 
he had been born in and still breathed the same air in 
which the Church bells had rung on that Sunday morning 
in 1833,,(a . ,p.31) when Thomas Sutpen had first ridden 
into town. Quentin's listening was a yes to his iden
tity and destiny, but it brought with it a vague, in
scrutable feeling that in all his living he "would find 
no destination, but . . . merely abrupt gently onto a 
plateau and a panorama of formless and inscrutable 
night"(A.,p.175)• In recognizing that feeling, he did 
know himself to a degree; not, though, as a dynamic 
self, but as a spectral thing. While Rosa Coldfield 
spoke to him of "old ghost times," he met again, 
through her, that other Quentin who had been his grand
father. In that vicarious meeting, the young man saw 
himself for what he was: "¿JaeJ was still too young to 
deserve yet to be a ghost, but nevertheless having to 
be one for all that, since he was born and bred in the 
deep South, the same as she was —  the two separate 
Quentins now talking to one another in the long silence 
of notpeople in notlanguage"(a .,p.9). It was as a not- 
person that the younger Quentin lived through that sum
mer of wistaria and as a notperson that he faced the
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threat of fate and death. Miss Rosa’s story brought 
him anguish:

Why tell me about it? What is it to me that the 
land of the earth or whatever it was got tired 
of him at last and turned and destroyed him? . . . 
It’s going to turn and destroy us all some day 
whether our name happens to be Sutpen or Coldfield 
or not (A.,p.l2).

This fatalistic comment shows that Quentin was, as many 
moderns are, "adjusted" to his world. In the face of 
fate and death, the only affirmation of his being pos
sible to him was to "knuckle under" and accept. His 
Apollonian way was to adapt in passive resignation.

Such resignation has within it, however, the 
seeds of revolution. If a man is in any sense alive, 
he knows that the first deed of the hero has to be to 
leave the world of passive adaptation, to break with 
"Father" and with the conforming patterns the word im
plies. He must, no matter what the anguish, be him
self . Stephen in his labyrinth had done it. Quentin, 
one September evening, would attempt to do the same.
He "walked out of his father’s talking at last because 
it was time to go" (A.,p.l7ii) and found himself at 
Harvard and with Shreve. It Is here that his real 
agony begins. It is the agony of every man who strug
gles to be free and yet is trapped, who longs to be 
himself but cannot find the strength to Ice. This is
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the stage in man's development that Otto Rank calls
Dionj[£ian, that level where the individual "perceives
. . . external commands and norms as compulsion he must
continually oppose, but cannot affirm the ideas that

1 0correspond to his own self." It can lead either to a
genuine self-affirmation or to "ecstatic-orgiastic self 

1 1destruction." Quentin's steps were tailing him the 
latter way.

It is as Shreve is talking, responding to and 
interpreting the story Quentin wants to share with him 
in all its mystery and grandeur, that Quentin suddenly 
becomes aware that, though he has left one father, he 
has found another. "He sounds .just like father, he 
thought, . . . Just exactly like father"(A.,p.181), and 
in that thought begins his "revolution." It is a fee
ble one, with almost no resistance, and ends in hope
less resignation: "I_ am going to hear it all over 
again. . . .  I shall have to never listen to anything 
else but this again forever so apparently not only a man 
never outlives his father but not even his friends and 
acquaintances do"(A.,p.277). In this relationship with 
Shreve, Quentin, knowing that he has somehow subjected

1QIbid., p. 290.
1 1Ibid., p. 293.



himself to domination, feels all the helplessness and
angry frustration of a man compelled to be dependent»
Unable to resist the movement toward conformity within
him, Quentin misses his first real chance to be himself.
Such a failure certainly is not unique in human history,
but the discouraged Quentin rationalizes his way out of
further effort. He cannot separate himself from Shreve.
He yes's him as he had yes'm'd Rosa Coldfield:

"Yes,'1 Quentin said (to Shreve's comments on his 
story] thinking Yes. Maybe we are both Father.
Maybe nothing ever happens once and is finished. 
Maybe happen is never onee but like ripples 
maybe on water after the pebble sinks, the rip
ples moving on, spreading, . . . thinking Yes, 
we are both Father. Or maybe Father and I are 
both Shreve, maybe it took Father and me both to
make Shreve or Shreve and me both to make Father
or maybe Thomas Sutpen to make all of_ us (A., pp.
2S 2-263 ).

This response to his own inner resistance is evidence 
that Quentin, on his own and in the real world, has no 
power to go beyond the first level of his development.
He seems fixed in that first stage of Apollonian one
ness with his world, or at least he is incapable of re
sistance that could act. It is only through his hero- 
tale and as Henry-Bon that he can possibly break free. 
In telling Shreve their story and revealing his deepest 
self, he does make at least some progress in his search 
for meaning and for self.



Because there are in his story two who serve
as "heroes," Quentin shows himself as both. Perhaps the
one is what Carl Jung would call the "dark side of his
personality,"1  ̂ the other light. They might be the
good and evil in him, but whatever they may be, through
time and space transcendence, they are Quentin. The
distance and the years that came between the tragedy of
Henry Sutpen and his Negro half-brother Charles Bon,
and the telling of that story in a Harvard room became
as nothing. As Quentin talked with Shreve,

now it was not two but four of them riding the 
two horses through the dark over the frozen 
December ruts of that Christmas eve: four of 
them and then iust two —  Charles-Shreve and 
Quentin-Henry (A.,p .33̂ 4-).

That identification, that strange one-ing of men across 
the years, would go farther as the fable neared its 
end. As Quentin had been Henry, he was Bon. While 
they spoke of distant battlefields and of the men who 
moved inexorably toward their doom as both sons and 
brothers, suddenly

the time was forty-six years ago, and it was 
not even four now but compounded still further, 
since now both of them were Henry Sutpen and 
both of them were Bon, compounded each of both 
yet either neither, smelling that very smoke 
which had blown and faded away forty-six years 
ago (A.,p.3f?l).

12Jung, p. 135
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So Quentin now is more than Quentin. He is Henry-Bon, 
and it is as Henry-Bon that he will strive for self-de
termination. The Quentin who is Hierophant reveals 
depths within him that are universal. The tearing 
agony of Henry and the triumphant tragedy of Bon, with 
the gigantic tension between good and evil they embody, 
give depth and scope to Quentin’s personal quest for 
wholeness. The nondescript, disheartened failure, be
neath his unattractive surface, is a universal man.
From that moment in the tomblike room when he silenced 
Shreve with "I am telling "(A.,p.277) to his death at 
Harvard in the Spring of 1910, the man would live his 
myth as Quentin-Henry-Bon.

Foreshadowing his future and the incest-an
guish of The Sound and the Fury, it is the Hierophant, 
Quentin-Henry, who, in his resistance to the compul
sions of heredity and custom, is totally incapable of 
affirming his own ideals and vicariously wills incest. 
The half-brother of his story, Quentin-Bon, accepts the 
gift that is Henry's sister and his own, and the young 
man in the Harvard room who, as both Bon and Henry, 
struggles to be free of "all the voices of his heredity 
and training" (A. ,p .3i|2) is headed for destruction. He, 
too, will choose to be as the first Henry had: "at
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last he could be something even though that something 
was the Irrevocable repudiation of the old heredity and 
training and the acceptance of eternal damnation '‘(A., 
p .3i|_7). That choice would be fatal for him. Stopping 
short of real self-determination and intent on simply 
being, he was the "true self" of Rank’s Dionysian way, 
who "simply being, is unethical, i n s a n e . T h e  Bon 
within him would move toward the act of incest: "You 
authorize me? A_s her brother, you give me per mis
sion?" (A.,p.3^9) , and though Quentin-Bon would never 
carry out his plan of incest, he is with Quentin-Henry 
the real self of the young Compson, and as such, is 
mired in the Dionysian way.

Of course, the actual Quentin, as he nears 
the climax of his story, and Shreve listens in that 
Harvard room, has not yet become aware of his own in
cest problem. He does not know that Bon and Henry live 
within him and are "no other but himself,"^ that he is 
foreordained to actualize his myth. Revealed by the 
heroes of his story, he is in deep conflict with reali
ty, and to escape that conflict finds himself, as 
Stephen was, drawn to seek a father. It is as Bon that

^ibid.
lifpreud, p. 88
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he searches. Deep within the Bon in him is that yearning 
and the knowledge that "all boy flesh that walked and 
breathed [stemmed/from that one ambiguous eluded dark 
fatherhead and so brotherea perennial and ubiquitous 
everywhere under the sun "(A.,p.299). Quentin-Bon 
longing to be at-one with his own father, is really 
longing once again for at-one-ment with his world. But 
that at-one-ment cannot be. In the absolute rejection 
of the first Bon by his father and by the brother who 
would kill him, there is the absolute rejection of 
Quentin by himself. As he hears his inner Bon say, "Do 
it now, Henry" (A.,p.353), and watches brother murder 
brother, Quentin feels the annihilating narrowness that 
is the South close in on him, and deep within him knows 
that he is lost. Shreve hears his trembling and some
how also knows:

What is it? something you live and breathe in 
like air? a kind of vacuum filled with wraith
like and indomitable anger and pride and glory 
at and in happenings that occurred and ceased 
fifty years ago? . . .  Do you understand it?
(A.,pp.361-362)

Quentin's answer is an absolute retreat. "’I don't 
know,’ Quentin said "(A.,p.362). He did know. He sim
ply could not face the horror of it, and as he lay 
there in the New England dark rejecting himself, the 
South and life itself, his "I don't hate it.’"(A. ,p.373)

32
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was the cry of modern man.
It is in The Sound and the Fury that Quentin, 

no more capable of self-affirmation than he had been 
the night his fable ended, comes face to face with the 
anxieties of meaninglessness and of guilt and condemna
tion. He is still Quentin-Henry-Bon, but more than 
Hierophant now, he lives his myth. The watch his father 
gave him before he went to Harvard makes the past one 
with the present and is evidence that his myth continues. 
"It was Grandfather*s," Quentin says,

and when Father gave it to me he said, Quentin, I 
give you the mausoleum of all hope and desire; 
its rather excruciating-ly apt that you will 
use it to gain the reducto absurdum of all human 
experience . . .  I give it to you not that you 
may remember time, but that you might forget 
it now and then for a moment and not spend 
all your breath trying to conquer it. Because 
no battle is ever won he said. They are not 
even fought. The field only reveals to man his 
own folly and despair, and victory is an illusion 
of philosophers and fools.

The young man has no strength to meet that threat of 
meaninglessness. He counters it with a dream of "Jesus 
walking, like . . . .  And the good Saint Francis that said 
Little Sister Death, that never had a sister"(S.,p.96). 
Down through the years and with the watch that linked

15William Faulkner, The Sound and the Fury 
(New York, 1946), p.95. All quotations from the novel 
cited here are from this edition. The text used will 
be indicated by S followed by the page number.



three generations had come the guilt and condemnation 
that was incest. Quentin-Henry-Bon, incapable of any 
thought but his own anguish, finds time his agony: 
"Christ was not crucified: he was worn away by the 
minute clicking of little wheels. That had no sister.
. . . I said I have committed incest, Father, I 
said "(S .,p .96 ).

This is Dionysian self-assertion at its dark
est. It is despair. All time has telescoped and the 
"now" in which Quentin dreams he sees Caddy in her wed
ding dress, running, "her veil swirling in long 
glints " (S.,p .100), is one with the "now" of Judith.
His anguished "Why must you marry somebody, Caddy (S., 
p.141) was really Quentin-Henry1s thought the night he 
knew what he must do, and his hell was the guilty hell 
of Henry:

It isn’t yours nor his nor the Pope's hell that 
we- are all going to: it ♦ s my mother * s and her 
mo'ther"’ s and father7s and tloeir mother's and 
father1s "he'll "7 .' . IncTso at Teal'st we wlll_~a.ll 
be" together where ,w§ belong. . . . WjS. wiJJL_aJLL 
be together in torment (A. w  .314-7-348) .

The threats, or the anxieties, of meaninglessness and
of guilt and condemnation had overwhelmed Quentin, and
in the face of fate and death he chose not to be. He
had cried out that "it is hard believing to think that
a love or a sorrow is a bond purchased without design
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and which matures willynilly and is recalled without 
warning to be replaced by whatever issue the gods hap
pen to be floating at the time"(S.,p.l96) , and that 
"hard believing" would destroy him. Crushed by his 
father's legacy of "faith," that "all men are just ac
cumulations dolls stuffed with sawdust swept up from 
the trash heaps where all previous dolls had been 
thrown away"(S.,p.194), and torn by the guilt of the 
Henry in him, consenting to the incest wishes of his 
inner Bon, Quentin chooses suicide.

A quarter hour yet. And then I'll not be.
The peacefullest words. Non fui. Sum. Fui.
Non sum.. . . .  I was. I am not. . . . Drink.
I was not(S.,pp.192-193).

When he does act, his fable is completed. Henry, once 
again, has murdered Bon. The death of Quentin-Henry- 
Bon is the desperate antithesis to being and to life 
that modern man in all too many instances, does choose. 
His story is the complement of Stephen's, and he, too 
is a metaphor of human truth. Quentin, who vanished in 
his labyrinth of annihilating narrowness in absolute 
negation of his Dionysian self and Stephen who moved on 
in his toward a possible yet distant affirmation of his 
total, self-directed person are both symbols of a last
ing and many-faceted significance. Quentin, by his de
feat, is, even more than Stephen, capable of leading the



reader to a new and vital contact with what is. His 
failure as a person, his inability to affirm his being 
in the face of the fate and death that were the fine 
and violence that would destroy the South as well as 
his impotence in the face of loss of meaning, and his 
helpless surrender to guilt and condemnation make him a 
distinctly modern man. He fits the "contemporary" out
line picture of man given in Chapter Two of this study, 
and, because he does, is a vital and meaning-laden as
pect of contemporary myth. He puts those who come to 
know him in experiential contact with a fact of modern 
life. That contact is more than insight; it is feeling 
—  an intense awareness of what it means to experience 
life as utterly absurd. He did not win, but he is 
mythic.

86



CHAPTER V
CONTEMPORARY MYTH: PERCEPTION, INTUITION, INSIGHT

Granted that the labyrinth of Dedalus and 
Quentin Compson is the universal human process of self- 
realization, there are questions still not adequately 
answered. To what degree are these men genuinely myth
ic? Is it possible and valid to see these creations of 
two artists' minds as vital elements of a new and mod
ern myth? Can there really be such myth, or are Joyce 
and Faulkner just the makers of a pseudo-myth, and this 
study only an exploring of the fictive? In a word, 
what is the evidence that Dedalus and Compson are fig
ures in a genuine and modern myth and that their ex
perience in living is modern-universal-mythic?

To answer those questions is to establish the 
validity of the four statements of this thesis: that 
there is such a thing as modern myth; that such myth is 
essentially the myth of Individuation; that it is 
evolving as modern man evolves; and that it finds ex
pression specifically in Stephen Dedalus and Quentin 
Compson. Strong backing for these statements is found, 
as the first two chapters indicate, in the study of 
both the nature of myth and the qualities of modern 
man. The stories of Dedalus and Compson fit the
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specifications laid down for myth, as do the two men 
fit the definition of the "modern." That both their 
stories and they, as central to those stories, are 
archetypal must be shown.

Myth, says Philip Wheelright "is not a fic
tion imposed on one’s already given world, but is a way 
of apprehending that world; it is a matter of perspec
tive first, invention second."1 Both the Dedalus and 
Compson stories are ways of apprehending. The reader, 
in sharing the experience in living that was Stephen's 
and Quentin's, apprehends far better than he did before 
what it really means to be a feeling human being. That 
the fables in which the two exist are archetypal is in
dicated by the description of the archetypal artist 
given by Carl Jung as translated by Josef Goldbrunner:

Whoever speaks with the archetypes speaks as 
if with a thousand voices. At the same 
time he raises what he describes from a 
unique happening into the realm of constant 
being; he elevates the personal destiny to 
the destiny of humanity, and he truly re
leases in us those helpful forces which 
have always enabled humanity to rescue 
itself from all danger and to endure the 
longest night. (Seelenprobleme der Gegen- 
wart , pp. 70ff)

That Joyce and Faulkner speak with archetypes is 
1The Burning Fountain, p. 159.
2Individuation, p. 140.
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evident. Both Dedalus and Compson, in their break with 
"Father" evidence the Child Archetype. "In every 
adult," says Jung, "there lurks a child —  an eternal 
child, something that is always becoming, is never com
pleted, . . . that is part of the personality which 
wants to develop and become w h o l e . I t  is the child 
in each adult who begins his growth to wholeness by 
severing his bonds with the archetypal father and earth 
mother:

The remnants of childhood in the adult are his 
best and worst qualities; . . .  it is they who 
make kings and pawns out of the magnificent 
figures who move about on the checkerboard of 
life, turning some poor devil of a casual 
father into a ferocious tyrant or a silly goose 
of an unwilling mother into a goddess of fate.
For behind every individual father there stands 
the primordial image of the Father, and behind 
the fleeting, personal mother, the magical fig
ure of Magna Mater

Stephen, in his "I will not serve!" was sev
ering himself from father and from mother. He was 
archetypal as was Quentin in his efforts to really 
"¿walkjout of his father's talking" (A.,p.l7l+)» As 
Quentin-Henry-Bon he had broken with his heritage as 
effectively as Stephen had. Incest was his "I will not

^Collected Works, XII: The Development of 
Personality, (New York, 1951+)» P• 170.

^Ibid
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serve.” At least as Child, both young men were arche
typal .

There is further evidence for the archetypal 
quality of the Dedalus and Compson stories in other 
archetypal figures that can be found in Dublin and the 
South. The “wise old man” is Stephen's Mr. Deasy and 
could be Quentin's Shreve. The “initiation rite” for 
Stephen could well be Mulligan's Black Mass, and for 
Quentin it might be the sale of Benjy's pasture. In 
both their lives, there is a modern mandala. Stephen's 
revelations of himself to Cranley; Quentin's “I don't 
know's to Shreve are "unifying symbols” in the Jungian 
sense of involuntary confession of a particular spirit
ual condition."^ Jung says that “there is no deity in 
the mandala, and no subjection to or reconciliation 
with a deity is indicated. The place of the deity ap
pears to have been taken by the totality of man.”^
That there is no deity in either Dedalus' or Quentin's 
confessions of their own spiritual conditions is evi
dent. The totality of man involved was subjective-per
sonal, but as Jung would see it their confessions were

^Ooldbrunner, p. 17i| (from Jung, Psychology 
and Religion, pp. lLp7f f ) •

6Ibid
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archetypal. It Is clear from even this brief reference 
to archetypes that both the stories and persons of 
Dedalus and Compson are archetypal.

Because the archetypes ’’correspond to the 
truths of life,”7 the myths that by their nature are 
’’rooted in the archetypes”® must express the truths of 
life. The Dedalus and Compson stories do just that, 
but they do more. They serve to ’’direct the mind and 
heart by means of profoundly informed configurations, 
to that ultimate mystery which fills and surrounds all 
existence.”9 Those profoundly informed configurations 
that Campbell says are essential attributes of myth 
are, in Joyce and Faulkner, Dublin and the South. Be
cause they write out of what Wheelright calls the 
Archetypal Imagination, that "fusion between image and 
idea, between concrete and general, individual and type 
form,”-1-0 both artists produce narratives that are, as 
G-oldbrunner says, "directly related to the deepest

^Jung, Civilization in Transition, p. 153»
8Ibid.
^Campbell, The Hero with a Thousand Faces, p.

l.°The Burning Fountain, p. 93«
267.
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ground, of human striving, 1,11 and. can be called mythos, 
Leslie Fiedler's "intuition in the Crocean sense, an 
immediate intuition of being."12 To be an immediate 
intuition, such narratives must not be limited by space 
and time.

Clearly Dublin and the South are more than 
spatial. Stephen is not confined by city limits, nor 
is Quentin kept within Yoknapatawpha bounds. Both 
places are created according to what Wheelright calls 
"the mythic conception of space —  not space but place, 
each place distinguished from another by its qualities 
and potencies as much as by position, . . . [each] 
known experientially and responsively, . . . laden with 
intimations of universality."1^ Those intimations of 
universality include cyclic time -- time that, for both 
Dedalus and Compson, spirals. Both Dublin and the 
South keep time by mythic clocks. There is in them, as 
Cassirer would say, "no ordering of time into a rigid 
system," and both places correspond to "the essence of 
mythical thinking that wherever it posits a rela
tion, it causes the members of this relation to flow

11Individuation, p. 1 1 6 .
^"in the Beginning was the Word," p. L|.10.
^•^Wheelright, p. 162.
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together and merge, . . .  ultimately transforming them 
into pure identity.”"^ That merging was a flowing to
gether of more than just events. For Stephen and for 
Quentin, time did telescope. Stephen-Daedalus- 
Telemachus transcended time as effectively as did 
Quentin-Henry-Bon. It was not happenings that coa
lesced, but persons. Across the years identities did 
merge.

Those identities also are profoundly informed 
configurations. They are in reality ’’symbols that di
rect the mind and heart to the mystery of b e i n g . I n  
the Stephen-Quentin fables that mystery is the mystery 
of person, and their narratives, insofar as they at
tempt to penetrate that mystery, are mytns.

Those myths are many-faceted, but out of them 
emerge the two specific figurations that are Dedalus 
and Compson. It has been shown in Chapters Three and 
Four that these two are men in search of wholeness, but 
if they are really symbols that direct the mind and 
heart to the mystery of being, their struggles must 
have a deep and lasting meaning. They must be symbols 
valid for today.

•^Mythical Thought, p. Ill.
•^Campbell, 267»



Carl Jung has written that "it is not for 
nothing that our age calls for the redeemer personali
ty, for the one who can emancipate himself from the in
escapable grip of the collective and save at least his 
own soul, who lights a beacon of hope for others, pro
claiming that here is at least one man who has succeed
ed in extricating himself from that fatal identity with 
the group psyche. . . .  The people always long for a 
hero, a slayer of dragons when they feel the danger of 
psychic forces, hence the cry for personality. " 16 That 
cry for personality is the key to the significance of 
both the Dedalus and Compson symbols. Jung holds that 
"insofar as every individual has the law of his life 
inborn in him, it is theoretically possible for any man 
to . . . become a personality, that is, to achieve 
wholeness."1  ̂ Because that possibility is universal, 
every man, at least in theory, can see himself in 
Stephen and in Quentin. Each man can be the hero, and 
if not he, then some ideal other. That each man see 
himself as hero and struggle toward the goal of person
ality is, as Jung sees it, essential for today.

Our age, says Jung, is one in which "instead

l^The Development of Personality, p . 177•
17ibid., p. 179
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of being at the mercy of wild beasts, earthquakes, 
landslides and inundations, modern man is battered by 
the elemental force of his own psyche. . . . The gigan
tic catastrophes that threaten us today are . . . psy
chic events. . . . The Age of Enlightment which strip
ped nature and human institutions of gods, overlooked 
the G-od of Terror who dwells in the human soul."-'-® For 
Jung it is the group, the collectivity, who can and do 
set going a catastrophic chain reaction that will, if 
it is not somehow checked, destroy humanity. The indi
vidual, the person who "chooses his own way consciously 
and with moral deliberation,"-1-̂  is, in Jung's view, the 
only hope for mankind rushing to destruction. That 
person is the one who has successfully gone through the 
labyrinth of what Rank calls "ideal formation" and 
emerged victorious and free. He is the man who is ful
ly capable of determining himself from himself and of 
creating his own selfhood as he wants that self to be. 
He is every man potentially; at least his quest is 
every man's. It is that quest which informs profoundly 
Dedalus and Compson. Every human being walks their 
labyrinth, at least for some small distance, and every

l8Ibid., p. I7J4..
1 9lbid.
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human being shares their anguish. They do direct the 
mind and heart to mystery. It is the mystery of human 
living. They are heroes in the sense that every man is 
hero, and as Northrop Frye would see it, the hero need 
not always win. That he is a struggling, suffering man 
in transit is enough.

There are, Prye says, "myths of sunset, au
tumn and death, . . . myths of the dying god and of the 
isolation of the hero, and . . . darkness, winter and
dissolution . . . myths of the return of chaos and the

POdeath of the hero." If that is so, then there are 
Individuation myths in which the hero does not conquer. 
The Dedalus and Compson myths are two of these. They 
are myths of man in progress, and as such are particu
larly valid for today.

All this is evidence that the myth that 
really will be adequate for now is not and cannot be 
the myth that gave meaning to existence for men of 
other ages. If, as Schorer says, "it is the chaos of 
experience that creates ¡myths], and they are intended
to . . . unify experience in a way that is satisfactory

21to the whole culture and the whole personality," then

^ Fables of Identity, p. 16.
^William Blake, p. 12.
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there will be differences between myths of different 
epochs. The modern chaos of experience is quite dis
tinct from what has been. Today's chaos cannot pos
sibly create yesterday's myths. Rooted in the arche
types as all myth is, today's particular expression of 
"the deepest ground of human striving"^ must, to sat
isfy the modern personality, be contemporary myth.

The twentieth century has in fact enough 
chaos to produce a thousand myths. Today's man has 
learned to live with the threat of what Jung calls 
"gigantic catastrophes produced by the elemental forces 
of his own psyche,"^ but he has not yet ordered chaos. 
In place of transcendental meanings, he has found ab
surdity and is deeply aware of what Barrett says is 
"his own alienation and strangeness in his world; the 
contradictoriness, feebleness and contingency of human 
existence, the central and overwhelming reality of time 
for man who has lost his anchorage in the eternal."^ 
Because his certainties have crumbled, he faces the 
threefold anxieties with all the agony of Dedalus and 
Compson, and with similar success.

^Goldbrunner, p. 116.
^ Development of Personality, p. 17l+.
^ Irrational Man, p. 6I4..
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Joseph Nuttin outlines modern man's predica
ment and indirectly underlines his need for myth:

When the thousand and one things to which ex
istence attaches itself and which give exist
ence its meaning and value have been dissolved, 
man feels utterly ’'uprooted." The need to find 
some absolute meaning in life, i.e. the need to 
become integrated with existence makes itself 
felt more and more imperiously. But this need 
has gone on being frustrated; man has continued 
to see before him nothing but the horror and 
emptiness of his isolation and the absurdity of 
his existence. It is a situation that brings 
out more clearly than ever the reality of man's 
spiritual needs.^5

But it is Leslie Dewart who has put in words the basic 
problem that is at the heart of the loss of transcen
dental meaning. That problem has triggered the Death 
of God theology, and what Dewart says of the Christian 
faith in particular can be said of belief in God in 
general: "It is contemporary experience as_ a whole
that is incongruous with Christian belief as a 
wholeo"^^ Both Dedalus and Compson felt that incongru
ity. Stephen's break with Mother Church and Quentin's 
total lack of organized religion were no doubt more 
than archetypal expressions of hostility, but were gen
uine responses to the fact that:

^ Psychoanalysis and Personality, p. 25>0.
^The Future of Belief (New York, 1966), p.

17.
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Christian theism should . . .  become conscious 
that its traditional form has necessarily been 
childish and infantile to the very degree that 
it corresponds to an earlier, relatively child
ish, infantile stage of human evolution.

Contemporary man has left that relatively 
childish and infantile stage, but in his young adult
hood has not yet found the Reality that transcends all 
concepts and, as his ground of being, sets him free. A 
Dewart, perhaps can point the way, and so, perhaps, can 
Harvey Cox with his concept of new names for God. But 
it is literary artists who are especially well equipped 
to order man’s experience and give him myth. As 
Dedalus and Compson, both in their young adulthood, 
struggled to become whole persons, modern man is strug
gling, too. As their belief systems disintegrated, 
they were left rootless as is modern man, and in the 
three anxieties of fate and death, of meaninglessness 
and of guilt and condemnation, they met the terror of 
history and did not overcome.

It is here, specifically, that their myth is 
non-traditional. Raymond Nogar, in The Lord of the 
Absurd, explains all myth as man's attempt to conquer 
history, and distinguishes between the ancient and the 
modern myth: the ancient one he calls "the myth of the

2-7 Ibid
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eternal return;" the modern one "the myth of the shift- 
ing sands. U£i0 The first affirms "the transcendent ex
istence of the world beyond the ravages of profane 
time and place, . . . and individual history is swal
lowed up by the eternal e s s e n c e s . T h e  second, the 
myth of shifting sands, he says, repudiates transcend
ence and replaces it with the assertion that "human 
history is the only thing of value; . . .  man i_s his 
historical unfolding, and if there is any meaning to 
human existence, it has to be found within history it
self. . . .  Man can make his own history, his own to
morrow. He can find meaning for history; . . .  he 
fashions history freely, creatively, personally. . . . 
He must cut away the cultural baggage of the myth of 
the eternal return and face up to the reality of the 
shifting sands of time."-^ It is the reality of the 
shifting sands that is evident to Stephen as he lives 
Bloomsday. The brothel dream is one escape he chooses. 
Quentin twists the hands off his watch, but takes its 
ticking with him through the day. Bloomsday ends, and 
Quentin says, "I was." These heroes are caught up in

28New York, 1966, pp. 86-8 7.
29Ibid., p. 88.
3°Ibid., p. 89
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history and do not "return” triumphant and renewed.
Although both the Dedalus and Quentin tales 

do have elements of ancient myth, they have far more of 
the myth of the changing sands. Whatever "return" is 
in them is not eternal and both heroes, by their very 
quest for personhood, "attempt to fashion history free
ly, creatively, personally."31 it is their own his- - 
tacy, but of what else but individual histories is the 
general history made? That general history, as Nogar 
says, "belongs essentially to the very definition of 
man, and, because it does, makes inauthentic any phi
losophy or theology which devaluates this developmental 
u n f o l d i n g . T h e  myth of Dedalus and Compson is the 
myth of that unfolding.

Because it is a myth of development and un
folding, the myth of Dedalus and Compson can also be 
called a transition myth. The myth of changing sands 
is also changing. What is happening to it might be 
called the dialectic Cassirer observed. Nogar’s myth 
of the eternal return might well be seen as the thesis. 
His myth of the changing sands, then, would be antithe
sis . Their synthesis has not yet come to be. It is,

^Ibid., p. 88.
32Ibid., p. 89.
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no doubt, in progress. Cassirer insists that myth must 
pass "from the sphere of the material to the true reli
gious sphere of meaning, . . . from the image to the 
imageless, "33 that is the man and God relationship of I_ 
and Thou. Man has not yet found "the God who appears 
when God has disappeared in the agony of doubt,"3^- and 
because he has not found him, myth has not matured. In 
Dedalus and Compson, modern man has been given two 
heroes of the dialectic. Both he and they have not yet 
reached that dynamic intuition of Reality that will be 
the completed synthesis of myth. That fact, however, 
does not make their myth less genuine. Their stories 
are the myth of modern man.

The questions asked at the beginning of this 
chapter have been answered and the validity of the 
thesis statements adequately established. From the evi
dence given In this chapter as well as in those that 
have gone before, it is clear that Stephen Dedalus and 
Quentin Compson are genuine mythic figures, heroes in a 
new and distinctly modern myth. This study has given 
sufficient evidence for the existence of modern myth, 
for its definition as the myth of Individuation, and

33Mythical Thought, p. 2I4.I.
3%'illich, p. 190



for the fact of its evolution, as well as for its ex
pression in both Stephen Dedalus and Quentin Compson. 
The future of that myth depends on modern man.
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