
 
 
 
 
 
 
 
 
 

REFLECTIONS ON A COMPREHENSIVE APPROACH TO PSYCHOTHERAPY 
IN AUROVILLE: A CONTRIBUTION FOR THE FUTURE   

 
 
 
 
 
 
 
 
 
 
  
 
 
 
 
 
 
 
 

 
 
 
 
Running Head: A Comprehensive Approach to Psychotherapy 

 
 
 
 
 

 
 

 
 
 

                                                                                                  David Johnston 



A Comprehensive Approach to Psychotherapy 2 

ABSTRACT 
In this paper, I reflect on the fundamental nature of a comprehensive 
psychotherapy for Auroville.  I begin with the Mother’s observations on what it 
means to be an Aurovilian. I then discuss the basic guidelines for doing 
psychotherapy in Auroville as well as her comments about a retreat center for 
those in need.  I expand the notion of a retreat center to include individuals who 
proactively feel the need for a retreat from time to time for purposes of self-
education and self-reflection.  I then examine Sri Aurobindo’s observations on the 
nature of a complete psychology from his point of view, and indicate how Jung’s 
understanding of psychology is compatible.  I also show how both the neurotic 
and psychotic psyches are perversions of the healthy psyche and not 
fundamentally different.  A large part of the paper is dedicated to the psycho-
cultural differences between India and the West, an understanding that is 
essential for doing psychotherapy in Auroville.  My assumption is always that 
individuals have unique paths, but their family, social, and cultural backgrounds 
are important considerations for them to come to terms with their swabhava-
adhikara [personality type] and swadharma [law of action].  I also discuss the 
place of suffering in life, and what it means to be a psychotherapist. For a depth 
approach to psychological healing, empathy/sympathy with the client is essential.  
I end the paper with comments by the Mother on the purpose for Auroville, which 
puts the practice of psychotherapy in Auroville in proper perspective. Although 
this paper is specifically about psychology in Auroville, the basic premises can be 
adapted to other cultural environments, by making necessary modifications 
according to the culture in question.  I am personally interested in Auroville and, 
thanks to its well-articulated purpose and defining paradigm, I believe it to be the 
most relevant cultural experiment today for understanding the future.  From my 
experience, the psychological teachings of Sri Aurobindo and the Mother as well 
as Jung are the most far-reaching and integral, and therefore highly relevant to 
understanding the depth psychological demands for today and the future.         
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Awhile she fell to the level of the human mind, 
A field of mortal grief and Nature’s law 
She shared, she bore the common lot of men 
And felt what common hearts endure in Time. 
… 
Lost was the instinct’s safe identity 
With the arrow-point of beings inmost sight, 
Marred the sure steps of Nature’s simple walk 
And truth and freedom in the growing soul.1      

                        
REFLECTIONS ON A COMPREHENSIVE APPROACH TO PSYCHOTHERAPY 

IN AUROVILLE: A CONTRIBUTION FOR THE FUTURE 
 

Introduction 
Recognition of the need for establishing a healing center in Auroville is based on 

several statements made by the Mother that, ideally, there should be a quiet 

place for people in need of recuperation and rest as well as psychological help 

and guidance.  What follows are comments she made regarding establishing 

such a healing sanctuary in Auroville. 

• In reply to a suggestion that there should be a suitable place for the 

rehabilitation of cases of mental imbalance in Auroville, the Mother is 

recorded as agreeing “that there should be a separate house.  And it 

should be large enough to be able to give the impression that one can 

move freely and at the same time can’t get out.2”    

• In another recorded message from the Mother regarding someone who        

became mentally deranged and had to be taken to a mental hospital, 

Aurovilians are recorded as feeling that “Auroville should be able to treat 

such cases” and “they proposed a place for creative therapy.3” The Mother 

                                            
1 Sri Aurobindo, 1970f, Savitri, Book Six, Canto Two.  pp. 437-438 
2 Shyam Sunder, 1971, p. 113 
3 Bhaga et al., compilers, 1971, p. 378 
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replied “they have received my idea I was thinking about it recently.  The 

plan is very good.   …..”  It should be a large place, enclosed, big enough 

to give the feeling of free movement.  ….  It needs to be a large area, so 

they don’t have the feeling of being shut in.  …But someone is needed to 

prepare the plans, to take care of the construction, someone who has a 

feeling of what is needed.  It needs a special house, it’s completely 

special.  They must feel completely free, and at the same time they must 

not be able to go out.4” 

• In response to a comment that several Aurovilians are passing through a 

period of mental disequilibrium and incoherence, with a request to know 

what attitude to take to those who are in this state and how to avoid 

passing through these crises, the Mother replied: “Calm, peace, tranquility 

always to speak as little as possible and to act only when necessary.  To 

avoid unconsciousness as much as possible.5”  

According to the Mother’s comments, then, the proposed healing center is ideally 

situated on the outskirts of Auroville in a large enclosed space, which patients 

cannot leave, and yet, which gives them the feeling of having free movement.  In 

addition, there needs to be a specially designed residence that comfortably 

accommodates them.  An atmosphere of calm, peace and tranquility, with 

minimum speaking, and only necessary action, is also advisable.   

Although the emphasis in these comments is on people going through a 

mental health crisis, for purposes of this paper, I take a larger more proactive 

                                            
4 Ibid 
5 Bhaga et al., compilers, 1971, p. 369 
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view.  My concern is not only for people experiencing a crisis but also for people 

who feel the need to have a retreat in order to learn more about themselves or 

simply as a stage of intense self-introspection.  It seems to me that the Mother’s 

comment on people going through a period of mental disequilibrium opens up 

that possibility.   

Indeed, it is an acknowledged fact today that people, consciously or 

unconsciously destined for a spiritual path, can be subjected to a critical period of 

overwhelming spiritual emergence, which can be experienced as a psychosis.  

Depth-therapy can, in fact, help people assimilate inner experiences in a gradual, 

less threatening way that can, on the one hand, prevent such a crisis, and, on the 

other, teach people how to come to terms with powerful archetypal energy 

emerging from what the Swiss pioneer in depth psychology, Carl Jung refers to 

as the collective unconscious. In Sri Aurobindo’s nomenclature, this refers to the 

subliminal and superconscient, as well as the inconscient and subconscient.   

Thus, a good case can be made for a psychological healing center in 

Auroville that can be accessed on a more regular basis depending on felt-need.  

This suggests that there needs to be a separate psychotherapeutic healing 

center or centers for people in a more balanced state of mind, more centrally 

situated in Auroville itself, for regular therapy sessions. It can potentially be 

profitably integrated with other healing modalities, as in the present Auroville 

Institute for Integral Health.  
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Fundamental Guidelines for Psychological Healing 
As an integral aspect of Auroville, psychological healing falls under the umbrella 

of the guidelines established by the Mother on the nature and purpose of 

Auroville and the definition of what it is to be an Aurovilian.  Of particular 

relevance for any Auroville healing center is that Auroville aspires to be “a new 

creation expressing a new consciousness and a new way” of living in harmony 

with the “Truth of tomorrow.6”  This includes “being a site of material and spiritual 

researches for the living embodiment of an actual human unity,” which, from a 

psychological point of view, is not possible unless there are a significant number 

of individuals who have attained a high degree of personal unity and integration 

of being around the Self, the divine center of being.7  

 For the realization of Auroville, which is both an individual and a collective 

phenomenon, then, according to the Mother, “one must be the willing servitor of 

the Divine Consciousness.8”  It is simply not possible for individuals or the 

community to attain the inspired purpose as articulated here, the evolutionary 

realization of the Divine Will, without individuals being integral instruments of the 

Divine through the Mother. 

Indeed, in practice, according to the Mother herself, to be a true 

Aurovilian: 

1. “One needs the will to consecrate oneself entirely to the Divine. 
2. Aurovilians do not want to be the slave of their desires. 
3. The first necessity is the inner discovery and knowledge of what one is 

behind the apparent social, moral, cultural…racial heredities. 

                                            
6 Guidelines for Admission to Auroville, 1970 
7 Ibid 
8 Ibid 
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4. At the center, there is a free, vast, knowing being, who offers itself for our 
discovery and who must become the acting center of our being and of our 
life in Auroville. 

5. One lives in Auroville to be free of conventional morals; but this freedom 
must not be a new slavery to the ego, to its desires and ambitions. 

6. Aurovilians must free themselves from the sense of personal 
possessions9.” 

First and foremost, as their central ethical concern, individuals involved in 

psychological healing in Auroville ideally personally aspire to fulfill all the 

guidelines established by the Mother in their own lives.  In fact, they themselves 

will have attained realization of the central being behind their hereditary 

dispositions and live and act according to its dictates.  Should this not be the 

case, which is presently more likely than not, Auroville psychotherapists must 

have an ardent aspiration for such a realization, as well as an active inner life 

that find its conscious fulfillment in the outer world, in their case, in and 

concerning the realization of Auroville, as the Mother conceives it, and according 

to each individuals’ unique disposition.  They must have or aspire towards a 

living and conscious relationship with the psychic being, which has 

“individualized, ‘personalized’ around the divine center.10”  The pivotal work of 

purifying and unifying one’s nature belongs to the psychic being, which knows 

truth through feeling and has the capacity of discerning right from wrong 

movements and expressions of being.  

Secondly, individual patients need to be treated according to their 

background values and conscious aspirations; although the therapy itself ideally 

encourages them to become more consciously aware of the Mother’s 

expectations.  The latter requirement is especially important for citizens of 

                                            
9 La Mère, 1981a, 239-243, my translation 
10 The Mother, as recorded in A. S. Dalal, 1997, p. 92 
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Auroville, for the very reason that it would put them in harmony with the purpose 

of Auroville, where being in harmony with the deeper aspirations and goals of the 

community is important for psychological well-being.  According to these 

considerations, therapy may include a didactic aspect, either individually or in a 

group, although there is a need to be careful not to impose beliefs or values on 

unwilling recipients. 

According to the Mother “each individual is a special manifestation in the 

universe; therefore his true path must be an absolutely unique path.11”  The goal 

of therapy, therefore, must be to help individuals along their unique path of 

individualization, what Jung refers to as the individuation process. This includes 

making a conscious connection to the psychic being, according to one’s capacity.  

Being a slave to ego desires and ambitions blocks the realization of inner- 

connectedness and individualization/individuation, which involves the integration 

of being according to one’s unique nature and the optimum fulfillment of destiny, 

both psychological and spiritual. This process includes responsibilities and 

relationship to the community and the world as an integral aspect of an 

integrated personality, based on the truth that one’s individual Self and the Self of 

the community are ultimately One. 

 

Philosophy of Healing 
According to ancient Hindu tradition Ayurveda, which etymologically means Veda 

[Science] of Ayur [Life], was a creation of the supreme deity, Brahman and was 

                                            
11 ibid, p. 96 
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eventually transmitted to the Aśvin twins.12 Since Ayurveda’s general approach to 

disease is psychosomatic, it is not surprising that one of its eight specialties is 

psychotherapy.  The Aśvin twins, writes Sri Aurobindo, are “twin divine powers 

whose special function is to perfect the nervous or vital being in man in the sense 

of action and enjoyment.13  They are” …archetypal or cosmic “powers of Truth, of 

intelligent right action, of right enjoyment …effective powers of action born out of 

the ocean of being.  They are “[divine] physicians,” according to their powers, 

clearly related to psychological well-being.14     They are both “powers of Light 

and of nervous force” indicating they serve the function of potentially connecting 

one consciously to the expression of vital energy and the libido.15   

According to Vedic wisdom, for psychological well-being, there is also a 

need for relationship with Indra, god of illuminated thought. He serves the 

important function of allowing the individual to hold the right way of acting and its 

attendant feelings of Ananda [bliss] in the illuminated mind, to “not fall away from 

consciousness.”16  These considerations point to the need for an approach to 

psychotherapy that serves consciousness in life that is firmly grounded on   

archetypal and universal principles directed towards truth of being.  They also 

indicate not only the psychological need for life to come with consciousness and 

intelligence, but that aspiration for the development of an illuminated or 

spiritualized mind is important in one’s search for self-knowledge.  Forging such 

                                            
12 Dr. Soumitra Basu, Dr. A. K. Basu, 2002 
13 1971a, p. 78 
14 Ibid, p. 70 
15 Ibid, p.77  
16 Ibid, p. 81 
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a mind is essential for the awareness of conscious life experiences to 

accumulate consciously in the quest for greater consciousness.   

 
Psychological Assumptions 

The word psychology etymologically means logos, consciousness or science of 

the psyche or soul in the Greek sense of the word.  In contemporary terms, this 

can be understood to mean mind, especially involving the vital or life soul, the 

body and the intellect. As a foundational consideration, Sri Aurobindo defines 

psychology as “the science of consciousness and its states and operations in 

nature…17”  He also refers to a complete psychology “as being a “compound of 

science with as metaphysical knowledge.18”  He adds to these definitions when 

he writes that “a complete psychology must be a complex of the science of mind, 

its operations and its relations to life and body, with intuitive and experiential 

knowledge of the nature of mind and its relations to Supermind and spirit.19”  Sri 

Aurobindo defines the Supermind, as “a principle of active Will and Knowledge 

superior to mind and creatrix of the worlds…a state of power and being between 

the self-possession of the One and the flux of the many.20”  It is the “Truth-

Consciousness.21”  From this point of view, then, psychological praxis needs to 

be concerned with consciousness in all aspects of the psyche from the body 

through life itself to the intellect while being grounded on a principle of unity and 

truth of being and becoming.  The psychological aspects of the works of Sri 

Aurobindo and the Mother, which are based on their own rigorous scientific self-

                                            
17 Ibid 
18 Ibid 
19 Ibid, p.156 
20 Ibid, p.124 
21 1978, p 124 
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scrutiny and verified, at least to some extent, by their sadhaks and sadhikas 

[disciples], admirably fulfill this requirement.  

For the most part, the psychology of C. G. Jung also fulfills these 

requirements, as well as having the merit of widening the scientific effort not only 

to Jung himself and his disciples, but to their patients.  Following some European 

alchemists, Jung posits the existence of the unus mundus as “the potential world 

of the first day of creation” and “the eternal ground of all empirical being.22”  

Moreover, he goes on to write that “the unus mundus is founded on the 

assumption that the multiplicity of the empirical world rests on underlying unity, 

and that not two or more fundamentally different worlds exist side by side or are 

intermingled with one another.23” Although the unus mundus may not attain to the 

level of integral Truth that transcends Ignorance, as does the Supermind, it 

appears to meet the requirements for the global consciousness of the Overmind 

in Sri Aurobindo’s classification of levels of the mind.  Jung’s approach to 

psychology has extensive knowledge of the nature of the mind and, I propose, 

although this is open to debate, potentially intuitive understanding of its 

relationship to Sri Aurobindo’s Truth mind as well.     

Intrinsic to the nature of the unus mundus are the archetypes, which, on 

the one hand, are grounded in the unknowable and, on the other, organize the 

psyche and its transformations as images, ideas and evaluative processes as 

well as the structures and transformations of matter and energy. Jung 

understands experiences of synchronicity, or meaningful coincidences, as 

                                            
22 1974a, p. 534 
23 Ibid, p. 538 
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specific instances of “general acausal orderedness” characterized by “absolute 

knowledge” and as acausal “acts of creation in time.24”  Empirical experiences of 

synchronicity, as understood by Jung, are based on a principle of active Will and 

Knowledge, with a creative unity superior to the mind involved in the phenomenal 

evolutionary flux of life. Jung’s approach to psychology, therefore, conforms to 

Sri Aurobindo’s requirements on the nature of psychology. I believe it is 

particularly relevant for people from the West, as it takes into consideration the 

difficulties and merits of the contemporary Western mind, although contemporary 

educated Indians could also profit from Jung’s contribution, as is evident from the 

fact that his psychology of individuation is practiced in India today.   

 

Sri Aurobindo and the Mother on Individualization/Individuation 
The works of Sri Aurobindo and the Mother are replete with psychological 

knowledge, wisdom and guidance.  The Mother’s major essays on education 

along with her commentaries, compiled in Education: Part One and Sri 

Aurobindo’s chapter in The Synthesis of Yoga on “Soul Force and the Four-fold 

Personality” are particularly relevant to the concerns of the practice of pragmatic 

psychology.2526  In simple straight forward language, the Mother articulates the 

goal of self-perfection of being and the need for individualization/individuation 

and differentiation from the collective mind.  Self-perfection needs to be 

understood not as one-sided perfection of a special aspect of the personality but 

as integral wholeness, where various qualities of energy, mental, vital and 

                                            
24 C. G. Jung, 1975a, pp. 506, 516, 517 
25  1989 
26 1970a 
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physical, are differentiated and integrated around the central being.  The Mother 

clearly describes the path to wholeness that can be consciously taken by 

interested individuals in one essay, where she specifically links the necessary 

tapasya [discipline] to four aspects of the Divine Mother: Love, Knowledge, 

Power and Beauty.27  

Likewise, Sri Aurobindo observes that the matrix of life is interwoven with 

influences from the four cosmic principles of Knowledge, Strength, Beauty, and 

Skill and Perfection in work, backed by the four active powers of the Divine 

Shakti, Wisdom, Power, Harmony and Work.28  He defines the integrated four-

fold personality in direct relationship to the ancient Indian four-fold order of 

society, caturvarņa, which are based on the above mentioned cosmic principles 

and powers of the Divine.  Appropriate psychological growth, he proposes, needs 

to be in keeping with one’s natural personality type, swabhava-adhikara, and law 

of action, swadharma, and not birth or heredity as is common in India today.  

This defines one’s main inclinations, interests, capacities, functions of 

consciousness, qualities of being and areas of effective action, one’s dominant 

soul-force.   

Individualization/individuation today, however, requires the personality to 

be completed by the qualities of each soul-force arriving at a new synthesis of 

personality integrated around the psychic being.   For example, individuals with a 

dominant soul-force of the Brahmin need Strength to bring power to ideas; they 

need Harmony in presentation to relate to their audience; and they need the soul-

                                            
27 1989 
28 As reported in Basu, 1995 
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force of Work to bring in perfection in execution and service to God and their 

fellow humans by elevating their presentation beyond the ego and its concerns.   

Individualization/individuation typically requires conscious effort and, if not 

through yoga, at least an ideal of integral wholeness that includes not only being 

but becoming in its fullness. 

 

C. G. Jung and the Individuation Process 
C. G Jung formulates a similar fourfold personality based on the four functions of 

consciousness, thinking, feeling, intuition, and sensation and two attitudes, 

introversion and extraversion.29  Typically, the individual has a superior function 

that is conscious, two auxiliary functions that are somewhat conscious and an 

inferior function that is relatively unconscious. The superior function along with 

the first auxiliary function define one’s natural pre-disposition, capacities, 

interests and ideally one’s social role or field of work.  From a practical point of 

view, individualization, what Jung refers to as the individuation process, involves 

a serpentine path that eventually leads from full integration of the superior 

function through the first auxiliary function to the second auxiliary function and 

finally to the inferior function for integration of all functions of consciousness and 

the two attitudes to life around the central being.  Once the inferior function is 

relatively well assimilated to consciousness, the psychic being or heart-Self 

directly takes over guiding one’s life.30   

These observations help understand the dynamics involved in the path to 

the process of individuation and the integration of personality, which varies in 

                                            
29 Daryl Sharp, 1987 
30 Marie-Louise von Franz, 1975 
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individuals depending on the interplay between the functions of consciousness 

and the two attitudes.  They are particularly relevant to Westerners and their 

essentially extraverted orientation, as well as modernized Indians, at least in as 

much as they have adapted a Western attitude to life.  As Jung is recorded as 

saying, “Western man comes in from the outside, so to speak, from the 

quaternity of the world into the unity of God, whereas Eastern man goes out from 

the divine unity into the quaternity, two ways that are the exact opposite.”31  This 

may explain Sri Aurobindo and the Mother’s insistence to their disciples on 

bringing the psychic being forward, which is, generally, more easily assessed by 

Indians than Westerners. 

The individuation process or individualization is an important psychological 

concept that helps define one’s state of consciousness, which can be relatively 

broad, narrow or somewhere in between.  Although most people today are not on 

a path to widen their consciousness in life, psycho-pathologies can be viewed as 

conflicted restrictions in consciousness, which are ideally released.  Some 

people are spontaneously drawn to a path of individualization/individuation and, 

in this case, the task of therapy is to encourage its development.  Being aware of 

that possibility along with being conscious of disciplines that can help its 

maturation is particularly important.  Paying attention to dreams, visions and 

symbolic experiences and bringing their message to consciousness is a 

recognized aspect of the yoga of Sri Aurobindo and the Mother.32  Jungian 

                                            
31 1959, p. 252 
32 Sri Aurobindo, 1970b 
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psychology makes a particularly important contribution to understanding their 

meaning and compensatory value to enhancing consciousness.   

 

Initial Reflections on the Indian (Hindu) Psyche 
India is a very old civilization that, according to its mythology and scriptures, had 

a high period of truth during an epoch known as the Satya Yuga, a golden age, 

where people lived according to the sanatan dharma; they lived and acted 

righteously according to the inner truth of being.  There was, in fact, a Symbolic 

age during the time of the Vedas, where the elite consciously aspired for truth 

and the collective lived in harmony with symbols of wholeness according to their 

spiritual and psychological type. They lived in relationship with the 

archetypal/cosmic order, a reality which became lost as emphasis was placed on 

vertical ascension and concern about the manifest world diminished as it was 

considered maya as illusion.  At that time, society was organized according to 

four orders, defined by the caturvarna, in which all individuals found their rightful 

place.  Today, that is no longer the case as, over the centuries, the caturvarna 

degenerated from symbolic order through ethical order, to convention and a rigid 

caste system, with attendant superstitions and taboos. For the most part, this 

perversion is still the situation today, although the early stage of the Satya Yuga 

is upon us again. The caste system is being challenged by reason and the most 

contemporary integral spirituality, most notably as expressed by Sri Aurobindo 

and the Mother. The latter already see a coming age of Truth and the return of 

the sanatan dharma, where living integrally is open not only to the elite, but 

potentially also to the average person according to its soul’s evolution.    
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Despite not living according to the fullness of the sanatan dharma, for the 

most part, Hindus have an intuitive relationship to the immanent Divine, including 

the individual soul found behind the heart, the caitya purusha, which they have 

often been made aware of since early childhood. The ubiquitous presence of the 

elephant god, Ganesha, who is found at the entrance to all Hindu temples is 

testimony to this psychological reality. In comparison to Western Judeo-

Christianity, the Hindu spiritual and religious tradition very clearly reflects 

considerable interiority. To begin with, in Christianity there has only been one 

incarnation of the Divine in Christ, while in Hinduism there have been recognized 

multiple incarnations of the Divine, either full or partial.  This in-itself suggests 

greater inner awareness, interiority and openness to incarnations of the Divine as 

avatar, as well as gods/goddesses, along with openness to spiritual realization.  

In psychological terms, this interiority and awareness of the caitya purusha 

implies that, although there is a growing population of Westernized Indians, in 

general, they live in closer proximity to the archetypal and instinctual psyche than 

Westerners, even if or when it is unconscious. This includes the shadow side of 

life, given the fact that the Asura, along with other potentially hostile entities, is 

considered the other side of God and essential to creating the manifest world. 

This receptive openness has given birth to a variety of well-defined religious and 

spiritual paths that appeal to different qualitative aspects of the psyche. In 

contrast, Westerners today typically tend to apprehend the world and organize it 

through scientific reason and/or the commercially oriented mind, with a divide 

between consciousness and the shadow side of life, giving rise to repression of 
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the shadow or its over-indulgence.  The West, of course, is not without its own 

figures of evolutionary importance in addition to Christ, with its saints, mystics, 

prophets and creative heroes who often, although not always, display an ethical 

code of behavior and outer realization, with a comparatively extraverted bias. 

Sri Aurobindo and the Mother take advantage of the strength of the Hindu 

psyche, and counsel their sadhaks and sadhikas [disciples] to access the psychic 

being [caitya purusha] located behind the heart, to bring it forward and to allow it 

to direct one’s daily life.  The work of unifying the being, says the Mother, 

consists of “becoming aware of one’s psychic being [and] putting before the 

psychic being, as one becomes aware of them, all one’s movements, impulses, 

thoughts and acts of will, so that the psychic being may accept or reject each of 

these movements, impulses, thoughts or acts of will.33”  The Mother describes 

the process as typically spontaneous and natural for those who are sincere that 

does not involve a moral struggle per se.  The psychic being, she maintains, 

feels and understands; it feels and knows spontaneously.  

In the contemporary world, individualization/individuation ideally begins 

with psychic transformation of being, then spiritual transformation and finally the 

supramental transformation, together described by Sri Aurobindo as the "triple 

transformation.34”  Given India’s spiritual history since the time of Shankara and, 

earlier, of the Buddha, many Hindus may be inclined to seek detachment from 

the world along with vertical aspiration for the experience of unity beyond duality 

and the realization of Tat tvam assi [Thou Art That] or nirvana, without paying 

                                            
33 1997, pp. 64, 65 
34 1970a, pp. 889-918, passim, 1970d pp. 1091-1239 passim 
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heed to full engagement with life and its potential transformation required for 

integral individualization/individuation. There is, typically, no explicit indication of 

any interest in psychic transformation, and individualization and the individuation 

process.  Although that may be instinctually appropriate for some folk, for many 

people today, it is psychologically misguided. The effect of this spiritual tendency 

and philosophic position on the Indian psyche in general is that there is an 

inclination to accept conventional values and beliefs without feeling a need for 

their transformation.  Psychotherapists in Auroville ideally take this predilection 

into consideration, along with acknowledging the existence of compensatory 

values of transformation that are inevitably found in the individual’s unconscious. 

 

Initial Reflections on the Western Psyche 
Westerners with a Judeo-Christian religious background, on the other hand, have 

been imbued with the image of a suffering God nailed to the cross since early 

childhood.  God for them is not immanent but other and transcendent, and they 

have been taught that the suffering and pain of life is due to the incarnation of 

God, especially through his son, the worship of whom potentially brings 

redemption.  In this view, there is a meaning in suffering, as Jung is recorded as 

saying, “a sort of divine secret, for it is less the human being and more the divine 

man that suffers.35”  He is then recorded as going on to say: “the West sees 

suffering as the most intense element in the psychological process of 

individuation and formulates it as the suffering of God becoming man.36”  In as 

much as the Judeo-Christian tradition is still significant for the West, even if it has 
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lost conscious value,  and Christ is a pivotal figure in the Western psyche, these 

considerations continue to be relevant and essential to understanding 

individuation of the Western individual. 

These reflections can profitably be understood in light of Sri Aurobindo’s 

reflection that “the normal European mind” is distinguished by “the cult of the 

inquiring, defining, effective, practical reason and the cult of life.37”  Moreover, he 

observes, “Christianity failed to spiritualize Europe” due to it having repressed 

reason and the fullness of life.  It did, however, humanize it with “certain ethical 

directions.38”  In fact, Christ of the Gospels is arguably extraverted and, following 

the Jewish prophetic tradition, more concerned about moral issues and teaching 

an ethical life than giving spiritual direction. According to this account, moral 

teachings seem to be his main legacy, notwithstanding the fact that Christ 

himself, who was a member of the Greco-Egyptian influenced Essene community 

of therapeutics, which was inspired by Hellenic mysticism, is portrayed as having 

fulfilled the divine Will in his own life. This appreciation lead to the Christian 

Gnostic tradition that was declared heretical by early Fathers of the (patriarchal) 

Church3940.  Indeed, in the contemporary West, moral relativism and tendency to 

escape life’s burdens and to deny suffering can be understood, on the one hand, 

as a reaction to overly strict and repressive moralistic values and, on the other, a 

search for deeper truths.    
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The major cultural and philosophic tradition and civilizing tendencies prior 

to the advent of Christianity came from the Greeks and the Romans.  Republican 

Rome, prior to Greek influence, was primarily an ethical culture with a genius for 

practical organization41.  Both these values have had a strong influence on 

Christianity, the ethical tendencies through Paul and Stoicism, and the pragmatic 

side through its materialistic emphasis.  Christianity’s ethical direction and 

humanizing effect was essential, however, as, with the notable exception of the 

Spartans, the ancient Greeks never developed an ethical type. Nor did they have 

a strong affinity to popular religion connected to the mysteries, as in the Orient, 

although it did exist, for instance in the cult of Demeter and Persephone through 

the Eleusinian mysteries.  The Athenians, and the Greeks in general, had a 

highly developed aesthetic sensibility that played itself out in all aspects of life, 

and then, during the age of the philosophers, they developed the love of ideas for 

their own sake.   Given the Greek mind’s typical effective divorce from ethics and 

religion, there was, however, little effective power of endurance or the realization 

of truth in life.  Indeed, unlike in India, since the time of Greek philosophy in the 

West, there has been a scission in the psyche between philosophy and science, 

on the one side, and the religious life of the people on the other.   

Although the Virgin Mary is dogmatically present for Catholic Christianity 

and she brings succor to suffering humanity, she is, according to the dogma, not 

a goddess, neither a Virgin goddess nor a Mother goddess.  She is rather 

considered to be the perfect disciple, the first after Christ to share in the history of 
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the Holy Spirit, and a fellow disciple who witnessed her son’s suffering42  Over 

the years, Catholic dogma has progressively declared her to be the mother of 

God, virgin, born without original sin and, since 1950, according to the dogma of 

the Assumption of Mary, [celebrated on August 15, Sri Aurobindo’s birthday and 

the birthday of contemporary India], she has assumed to heaven body and soul 

and is now in the heavenly bridal chamber as Sophia at the side of Christ.43    

Although, in the long run, the Assumption dogma is very propitious, the 

Church continues to see Mary as human and more of a sister to fellow Christians 

than a mother.  Nevertheless, there is a long-standing cult of Mary, the Vatican 

encourages her veneration and strong voices in the Church extol her as ‘mother 

of all belief’.  Yet there is also concern that there is ‘More than enough about 

Mary’ as it has come to the point that she is becoming recognized by some 

Church authorities as co-redemptrix with Christ.44  These developments seem to 

be the inevitable result of her assumption, especially given the fact that Jesus 

became acknowledged as Lord and his divinity confirmed after his Easter 

ascension, where he was “raised to God’s right hand .45”  Just as Sri Aurobindo  

declares the Assumption of the Virgin Mary to represent the divinization of 

matter, Jung  sees it as very significant for the West and indicates that it refers to 

the spiritualization of the feminine and bodily nature.4647  Meanwhile, in the 
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Protestant tradition, she is still considered to be simply the human mother of 

Jesus although her special nature is slowly gaining in acceptance.   

This ambiguity about Mary reflects a devaluation of the feminine principle 

and is unquestionably related to the cleavage in the Western mind and its 

difficulty in bringing in effective truth in life.  It is, after all, in the Hindu tradition, 

that the Mother as Maya is not illusory, but creates the World and defines 

interrelationships at all levels of being. In Catholic countries, in contrast to 

dogmatic Catholicism, at the level of popular piety, Mary is not only venerated but 

effectively worshipped as a Virgin Mother goddess.  In an eighth century 

Byzantine sermon, for instance, as Mary enters the Temple she is addressed as 

“the all-golden vessel, the most delectable sweetener of our souls, she who 

bears the Manna which is Christ: land uncultivated, field unploughed, vine 

streaming with fecundity, vessel most delightful, spring that gushes forth, the 

treasure of innocence and ornament of modesty.48”  In this light, at the popular 

level in the Catholic tradition, Mary is experienced as spiritualized and maternal, 

unlike in the more patriarchal Protestantism. 

The deficiency in this dogma is no doubt related to the fact that, in the 

Judeo-Christian tradition, there has been no teaching that the individual is either 

God or the Divine Mother, which is the Hindu case, giving Hindus a profound 

feeling of inner worth. There is, instead, a sense of sinfulness or worthlessness 

before the Supreme as well as the need to suffer the conflicts of life and not 

escape them.  As Jung points out, in India through enlightenment, one identifies 

with the godhead, whereas in Christian teaching, “essential life …lies in the 
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autonomous figure of Christ, who the Western [spiritual seeker] beseeches to 

penetrate and even conquer him;” at best, one becomes Christ, who is other than 

oneself.49  In India, he is recorded as observing, individuals can say “I am Atman” 

whereas in the West, they “have no divine right but [are] only recognized as a 

member of a congregation, a church and [have] to wait for the grace of the 

church.50”   

Although in Catholic Christianity, in addition to Christ of the Gospels, there 

is also a cosmic Christ and a mystical tradition, the predominately extraverted 

nature of the Western psyche and its precarious relationship to the religious and 

spiritual mind is reflected in the treatment of some of its mystics and its Gnostic 

tradition.  The early Christian Gnostics, with a tradition that parallels Hindu and 

Buddhist beliefs, became classified as heretical, by Irenaeus as early as 180 CE, 

and, subsequently, Church Fathers.  The mystic, Margaret Porette, who writes 

about the soul’s path to blissful experiences of rapture and union with the 

Christian Trinitarian godhead, was hounded by the Inquisition and burned at the 

stake in 1310 CE.51   

About the same time, one of the West’s most recognized mystics, Meister 

Eckhart (1250–1327 CE), was excommunicated and his works proscribed for 

preaching an essentially Eastern idea “that God in the soul is a higher state than 

the soul in God, it is not blessed therein, but blessed indeed is the soul in which 

God inhabits.  Of this be ye certain: God is Himself blessed in the soul.52”  Rudolf 
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Otto favorably compares his spiritual realizations and message (c 800 CE) with 

those of Shankara Āchārya, who initiated a spiritual lineage in India that 

continues to be an important aspect of Hindu national life to this day.53 In fact, he 

sees Eckhart’s emphasis on God in the soul as psychologically superior to 

Shankara’s realizations.   

Christianity is presently going through a long term, major transformation 

process that includes influences from Hinduism and Buddhism as well as ecstatic 

expressions of piety from southern countries. The effect of this transformation is 

a deepening sensibility and understanding of human nature.  Indeed, the West in 

general is being penetrated by the spirit of the East as well as influences from the 

South, at least in as much as moralistic and other inhibitions are being lifted.  

Meanwhile, as Sri Aurobindo writes, “the emphasis of the Western mind is on life, 

the outer life above all, the things that are grasped, visible, tangible, [where] the 

inner life is only taken as an intelligent reflection of the outer world…54”  

Secularization of life extends to Christianity itself, where Sri Aurobindo asserts it 

does not “look beyond a certain supraphysical sanction and convenient aid to the 

government of life.55”   

In the United States, which portrays itself as a Christian nation, with some 

85 percent of the population being self-professed believing Christians, the 

externalization and secularization of Christianity goes so far that there is a major 

aspect of fundamentalist Christianity that treats its clienteles/parishioners as 

marketable consumers.  One aspect of this approach involves exciting the public 
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through extravagant claims of healing and evangelical showmanship.  Otherwise, 

many professed Christians have been taught principles and hold values they 

believe to be Christian, which in fact foster un-Christian individualism, self-

empowerment and avarice, not virtues according to the Gospel teachings of 

Jesus.56   

Protestant Christianity’s confusion of ethical concerns with spirituality can 

be recognized in its extraverted emphasis, in the words of a contemporary 

English theologian, N. T. Wright, on “those shoots that move outwards… towards 

God’s world” in his definition of Christian spirituality.57  To this can be added that 

there has been a widespread tendency to focus attention on the afterlife and 

whether one believes in Jesus as the son of God, or in God, or the Bible as the 

word of God and so on, rather than on a true self-reflective spirituality and 

relationship with the psychic being and the immanent godhead in the here and 

now.58  By far the most popular contemporary psychology in the North America 

today, Cognitive Behavioral, with its superficial understanding of human nature, 

encourages this externalizing tendency.    

The Western mind tends towards extreme extraversion and, in this regard, 

identifies with nature or Prakriti, while struggling with the felt-need to dominate, 

control and repress nature as well.  Beginning in Greece, but especially since the 

Renaissance and the Age of Individualism, there is emphasis on ego-will and the 

development of the intellect and individual self-empowerment in the realm of life.  

In short, emphasis is put on individualism, which is usually mistaken for 
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individuation/individualization.  In contrast to the Hindu, who perceives “man as a 

free, natural, plant-like image of God,” Western humanity’s perception of man is 

as a “nailed up, tortured “image of God.59”   

Jung observes that moral conflicts and “ethical dilemma divides 

Westerners from the shadow” as well as the natural anima [life uncontaminated 

by the intellect], as spirit opposes nature.60  Whereas in India “the spirit grows out 

of nature” the West has been plunged into moral conflict since Christianity was 

thrust upon the stump of an aborted natural pagan psyche.  This resulted in the 

repression of shadow elements and the natural anima [uncontaminated life], 

including the natural religious mind.61  Westerners consequently tend to mix up 

sattwam and the light of reason with the Purusha [luminous man], which, 

according to Jung, means they are prone to easily confuse ego-will and self-will 

with the higher Will. They typically do not have immediate access to the intuition 

of unity and the Divine found behind the heart, smaller than small, yet world 

creator, as Hindus do but, at best, rely on reason, ethical deliberation and 

suppression instead.62    

When Westerners take up Eastern yoga, they do so with this background, 

despite ample protests of having gone beyond their religious and cultural history.  

Westerners think and act according to Western categories, if they believe that to 

be the case or not and always need to take that into consideration, even when 

they are following Eastern teachings.  Their path must, by necessity, then, 
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involve full engagement with life in all its conflicts, along with requisite moral and 

metaphysical self-reflections.  Metaphysical self-reflection in the West began with 

Socrates in ancient Greece, while moral self-scrutiny began with the advent of 

Judaism and was passed on to Christianity in the West.  With Christianity, 

however, it took a repressive moralistic turn along with a sense of moral 

worthlessness and personal sin, without any religious teaching on the 

metaphysical significance of the individual as there is amongst Hindus.   

Moral self-scrutiny and, to some extent metaphysical self-reflection, find 

rigorous application in the spiritual exercises of Ignatius Loyola, still being 

followed by devout Christians.  In keeping with Western extraversion and 

identification with the ego-will, however, according to Jung, they demand not only 

a strenuous will, but they are also turned outwards to worldly enterprises.63  In 

Alcoholics Anonymous [AA] and other twelve step programs, regularly taking a 

moral inventory on one’s life is considered essential to maintaining sobriety and a 

balanced life.   

Moral self-scrutiny is intrinsic to the Western psyche to come to terms with 

certain shadow inferiorities; and those who ignore it will have difficulty attaining 

the sense of unity of being and the psychic being behind the heart and its direct 

influence and guidance in life.  At the same time, a significant shadow aspect of 

the Western psyche is to mistake the personal will for the Divine Will, which 

translates as struggling willfully for individualistic goals including self-perfection, 

instead of allowing for the psyche’s spontaneous unfolding and true individuation.  

The current moral relativism in Western countries, a reaction to overly moralistic 
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pre-occupations and church teachings of humankind’s sinfulness, is both a 

reflection of what AA refers to as self-will run riot as well as an attempt to loosen 

up a controlling and repressed psyche.  It is also a sign that moral self-reflection 

has fallen into the unconscious.   

As the Mother warns Aurovilians: “one lives in Auroville to be free of moral 

and social conventions; but this liberty must not be a new slavery to the ego, its 

desires and conventions (my translation).64”  She also writes that “the fulfillment 

of desires bars the route to inner discovery (my translation).65” Psychotherapy 

with Westerners especially needs to always keep these considerations in mind, 

along with accessing the unconscious for compensatory tendencies.  Both moral 

relativism and fundamentalist moralistic values need to be replaced with inner 

work and ethical discipline, to begin with, and a realization that the Shadow has 

archetypal dimensions that transcends the individual and any sense of personal 

sin.  

One important goal of individualization/individuation is integration of the 

opposites, including good and evil, which demands increasing consciousness 

and ability to sustain the tension between opposing values. It requires finding a 

third position of reconciliation by referral to what Jung calls the transcendent 

function.66  This possibility, in fact, involves letting go any sense of struggle with 

the opposites and reliance on Eros-based feeling perception and evaluation, 

which means establishing a direct relationship with the psychic being.  In a 

similar fashion to Jung, if not more direct, according to Sri Aurobindo, self-
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scrutiny of the vigilant mind and self-observing vital along with applying the mind 

to solving life issues needs to eventually be replaced by an active and awake 

psychic being.67  The sense of personal struggle and burden is then replaced 

with a natural process, whatever the difficulties that meet one on the path.   

The difference in nuance between Sri Aurobindo and Jung may be due to 

the fact that, for extraverted Westerners, there is a deep-seated tendency to 

identify with the dualistic complexities of nature and the opposites, whereas the 

introverted Indian can more easily directly access the unitary center as Jung (68) 

contends, or the psychic being, as Sri Aurobindo and the Mother (69) counsel 

their sadhaks and sadhikas [disciples].6869  Whereas Indians need to be open to 

engagement in the fullness of the polarities of life for the sake of consciousness, 

and be wary of pre-mature ascension into non-dual reality and disengagement 

with creative living, Westerners and, perhaps, modernized Indians, need to 

relinquish a dualistic mode of functioning to allow for polarity in the ebb and flow 

of life. 

 

Complexities and Layers of the Psyche 
The first pre-requisite for becoming a True Aurovilian according to the Mother “is 

the inner discovery and knowledge of what one is behind the apparent social, 

moral, cultural…racial heredities.70”  According to Jung, the psyche consists of 

several layers, each of which has an influence on one’s behavior, values, 

                                            
67 As recorded in A. S. Dalal, 1999 
68 1959, p. 252 
69 As recorded in A. S. Dalal, 1997 
70 ibid, p 240 



A Comprehensive Approach to Psychotherapy 34 

attitudes and cognitions.71  The impact of one’s heredity becomes increasingly 

conscious the further one goes beyond the individual ego and the personal 

unconscious.    Jung refers to the lowest level as “the central fire”, or eternal life, 

a portion of which courses through all layers of the psyche, from the animal 

ancestors in general through primeval ancestors to large groups such as Asians, 

Europeans and Westerners, to the nation, the clan and, I add, social class, and 

the individual.72 

The archetypal patterns of life, which refer to the fundamental human 

ways of apprehending the world and basic patterns of behavior, are reflected, by 

and large, in the bottom three layers of the psyche.  Individuals in any large 

group see the world and act in it in much the same way, different from other large 

groups, for example Asians and Europeans.   Considerable differences between 

groups of people appear at the level of the nation and then the clan, especially in 

India and social class, especially in the West.  Although many modern Indians 

deny influences from the clan or jati in their lives, they continue to affect them, if 

not consciously, unconsciously and, according to Sudhir Kakar “the persistence 

of jati identity is often revealed in self-reflective moments.73”  Social class and 

social expectations are a powerful source of influence on people, especially from 

the West, even when one believes one has gone beyond them or one reacts 

against them.   

The only way to truly fulfill Auroville’s mandate of being “a site of spiritual 

and material researches for the living embodiment of an actual Human unity” is 
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for individual Aurovilians to make the inner discovery to which the Mother 

refers.74 The Mother’s requirement to go beyond fate dictated by astrological 

influences and social conditioning comes by way of not only knowing what lies 

behind these hereditary influences but by unifying “one’s whole being around the 

psychic center.75”  It is never a question of denying one’s past or reacting against 

it, but of accepting and deepening one’s relationship there, while allowing the 

psychic being and the Self (as the Mother, to do her work of transformation.   

Thus, Jung likens Freud’s proposal that contemporary individual 

psychological conflicts are rooted in the Oedipal legend to the feeling that, in the 

midst of the frenetic pace of twentieth century life, of suddenly becoming aware 

of “an ancient relic-say the Corinthian capital of a long-immured column, or a 

fragment of an inscription.76”  It is as if Jung wishes to underline the fact that 

behind modern life in the West lay a long cultural history.  In fact, Jung went 

beyond attributing Western psychology to one major cultural pattern as depicted 

in the Oedipus complex, resulting in a break from Freud.   His separation from 

the latter’s authoritative influence is related to a well-known dream of “his 

multistoried house” that sparked his interest in the collective unconscious.77  

Here, in brief, is the dream:  

A salon on the upper floor had fine rococo furnishings and 
precious old paintings.  The ground floor was older and seemed 
to date from the 15th or 16th century, with furnishings from 
medieval times.  Descending another floor down, he found a 
beautifully vaulted room with walls dating from Roman times.  
With intense interest Jung then found a stone slab that he lifted 
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to descend into a low cave cut into a rock, where he discovered 
two very old half disintegrated human skulls.  
 

The dream connects Jung to multiple levels of being down to archaic humankind 

and indicates the need to accept and deepen one’s relationship to one’s cultural 

background.  Jung’s work, in fact, involves a high degree of integration of 

Western cultural history and, with Gnosticism and alchemy and studies of 

Taoism, Buddhism, Hinduism and yoga, Eastern cultural values as well. 

A similar phenomenon is not only strikingly evident in the Mother’s life and 

legacy, but also in that of Sri Aurobindo.  In his life and works, the latter brings to 

consciousness a supreme differentiation and integration of not only India’s 

spiritual and cultural history but also that of the West’s.  Amal Kiran/K. D. Sethna, 

for instance, writes compellingly about Sri Aurobindo’s intimate feeling-related 

knowledge of ancient Greece and how he integrates it in his poetry and 

philosophy.78  Assimilating the meaning behind dreams and visionary 

experiences at the archetypal level of being always brings healing and 

transformation of being. This includes influences from the psychic being and the 

Self, while relativizing social conditioning and the influences of the stars, the 

determinisms of fate.  Self-scrutiny is then no longer personal and related to ego 

activity and moralistic concerns, but to a cosmic consciousness and the deeper 

stream of archetypal life that connects the individual to humankind.  

Psychotherapists in Auroville have ideally consciously assimilated experiences at 

this level of the psyche and undergone some individualization/individuation at the 

level of psychic transformation to be able to be of help to others in need and in 
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search of healing and encouragement on their path of individualization, in Jung’s 

terminology, the individuation process.  

Some of the therapy needs to be didactic and educational to make people 

conscious of the Mother’s requirements to become a True Aurovilian, the way for 

this realization to take place as well as the effect on one’s life of one’s own 

heredity. This can happen during therapy sessions, especially in clarification of a 

dream where that is relevant, and individual clients can be inspired to do their 

own research.  Group classes can also be held for purposes of educating people 

on cultural influences.  For patients who are not Aurovilians the same 

considerations are relevant as well.  As far as research on human unity is 

concerned, as well as research on the evolution towards a new species the 

Mother refers to, psychotherapists in Auroville are in an ideal position to 

contribute by writing on insights gained from their therapy work, scientific 

observations and self-reflections.79 

 

All Life is Yoga/All Life Individuates: Need for a Comprehensive Psychology 

All life individuates, articulated by Jung, and all life is yoga, from the pen of Sri 

Aurobindo, psychologically mean the same thing. Both Jung and Sri Aurobindo 

have an identical perspective that is fundamental to the nature of their respective 

psychologies and spiritual interests. This foundational tenet does not promote 

escape from the complexities of life in any way, but calls for a comprehensive 

psychology.  
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Sri Aurobindo’s Conceptual Framework 
Sri Aurobindo defines human nature and its potential in the most comprehensive 

fashion imaginable.80  His conceptual framework begins with the Unknowable 

Transcendent Beyond, which puts forth a shadow of itself as Sat-Chit-Ananda 

[Existence-Consciousness-Bliss] and an intermediate plane of being, the 

Supermind.  The latter has direct links to unity of being or Sat-Chit-Ananda, while 

being the creative source of the multiplicity of Creation.  Sat or pure Existence is 

particularly related to the material creation, Chiti-Shakti or Conscious-Force to 

the vital or life world, Ananda or Bliss to the incarnated soul and psychic being 

and the Supermind to the mental plane.  The incarnated soul, which is a delegate 

of the individual Jivatman, fills itself out over its many incarnations as the psychic 

being.  The Jivatman, in turn, is an aspect of the universal and transcendent 

Atman.   

The manifestation conceptually begins with a division of the original unity 

into Purusha and Prakriti, the male principle of being and the female principle of 

becoming, which permeate all the created worlds.  An evolution of consciousness 

from the original supramental seed involved in the physical world subsequently 

evolved into the vital and then mental planes of being.  Although the formation of 

the physical, vital and mental planes is the result of an evolutionary impulse, they 

are, in fact typal and non-evolutionary in nature.  They are objective planes of 

being that consist, independent of human beings, of typal beings in their 

characteristic environment.  These beings are not destined to undergo further 

evolution, but they may go through a process of conversion to the Divine. 
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According to Sri Aurobindo the evolutionary thrust is presently directed 

towards the full integration of the supramental or Truth-plane into the 

manifestation.81  He defines several subsidiary mental planes between the 

normal thinking mind, including the higher or philosophic mind, the illumined 

mind, the intuitive mind and the overmind, which consists of several layers and, 

finally, the multi-textured Supermind.  Moreover, he foresees the development of 

an intermediate type living in what he calls “the mind of light,” capable “of living in 

the truth” and “an instrument of Light that, ”at its highest, would be capable of 

passing into the Supermind.82”  The passage from the present state of humanity 

to the next stage of evolution involves individual human beings who, thanks to 

their soul’s evolutionary history, are ready to go through a process involving the 

psychic, the spiritual and the supramental transformations.  This triple 

transformation process involves the mental, vital and physical planes of being 

and may take place over one or more incarnations.    

Having such a conceptual scheme as a guiding framework helps 

therapists in Auroville to put their work and swadharma [law of action] in 

perspective.  Although their main concern is to help clients find their way on a 

path that suits their level of evolution, it will normally only involve the psychic 

transformation and, perhaps, something of the spiritual transformation. The 

spiritual transformation, it is important to note, is not always understood today in 

the fullness of the meaning given by Sri Aurobindo.  According to him, spirituality 

involves living integrally the divine life, including in external expression.  He 

                                            
81 1970a 
82 Sri Aurobindo, 1971c, p. 67 



A Comprehensive Approach to Psychotherapy 40 

writes, for instance that “the divine perfection is always there above us; but for 

man to become divine in consciousness and act and to live inwardly and 

outwardly the divine life is what is meant by spirituality; all lesser meanings given 

to the word are inadequate fumblings or impostures.83”  Therapists need to 

always respect their clients’ gurus and their guiding light, should they have one 

other than Sri Aurobindo and the Mother, but the therapy itself may at times open 

windows that would permit some respectful education in the direction of the 

teachings of Sri Aurobindo and the Mother.   

From a psychological perspective, there are several advantages to Sri 

Aurobindo’s conceptual understanding of the human psyche.  First and foremost, 

it emphasizes the fact that humans are primarily psychic and spiritual beings and 

that healing, typically, begins with living in harmony with one’s psychic being and 

fulfilling its will, although with some people it begins with spiritual transformation.  

Secondly, it promotes the idea of the potential transformation of one’s nature as 

an integral aspect of life, including the spiritual life.   Transformation involves the 

mental, vital and physical levels of being, which are, ultimately, not personal but 

typal and exist independently of the human being.84  The objective nature of the 

typal planes of being encourage detachment and dis-identification on the part of 

individual consciousness, which helps put life and one’s efforts in the proper 

perspective.  It is noteworthy here that Sri Aurobindo indicates that psychic and 

spiritual transformation includes the subconscient vital, physical and just below 

the physical levels of being, which include cravings and desires that, without the 
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light of the psychic and spiritual beings, is confused, obscure and ignorant. It also 

includes the inconscient physical and below the physical levels along with the 

vital, involving fixed habits, mechanical repetitions and involuntary reactions; and 

is the ground of all resistance and inertia.85 The disorder at the level of the 

subconscient and inconscient are presumably the location of psychopathologies 

that are difficult to treat. 

Thirdly, given the fact that the Supermind is involved in nature at all levels 

of being, whether mental, vital, physical, subconscient or inconscient, nature is 

essentially intelligent, recognizable, when tied to consciousness.   For this 

reason, there is a need to not repress or deny one’s nature but to become 

conscious of it and heed its intelligent demands.  It is especially important for 

Westerners, who come from a repressive culture, to appreciate this 

phenomenon.  It is also important for Indians, who have the tendency of 

accepting conventional life as it is, without seeing the need or potential for its 

transformation.  

The present Ayurvedic ideal of mental health understands pathology to be 

deviance form sattwic, rajasic and tamasic purity, along with fulfillment of the four 

purposes of life, dharma [righteous living], artha [Wealth] and kama [Enjoyment], 

ultimately to attain moksha [Liberation from the dualities of life, including 

happiness and unhappiness].86  Living this ideal, as it is presently conventionally 

defined, may fit the psychological needs of some people but not others, for whom 

more considerations of the impetus of the evolution of consciousness needs to 
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be accounted for.   Although patients need to be treated at their level of 

understanding, in some cases, individual difficulties in life may be the result of a 

need to become more conscious of the evolutionary nature of life and the present 

requirements for individualization/individuation.   

A fourth advantage of Sri Aurobindo’s conceptual framework is the full 

recognition of what are traditionally referred to as the masculine and feminine 

principles, the Purusha and the Prakriti, involved at all levels of being.   As the 

Mother says regarding herself and Sri Aurobindo, “without him I exist not; without 

me he is unmanifest,” emphasizing their unitary nature.87  Psychologically, this 

underlines the need to integrate both aspects of being which, at a metaphysical 

level, refers to pure spiritual tendencies as well as the fullness of nature and, 

psychologically, individual meaning and differentiation as well as relational 

values.   

The Western psyche, especially from northern Protestant countries, 

typically suffers psychologically from overly rigid ego individualism and a sense 

of alienation and deficient Eros.  Indians, meanwhile, traditionally tend to suffer 

from poorly defined individual values, along with excessive relational values and 

the overwhelming pull of the family, community and religious commitments.  

Modernized Indians are more individualistic with the psychological advantage of 

an individually determined life while, today, they also suffer from ego 

individualism and a consumer oriented desire-directed life like their Western 

counterparts.  True individualization/individuation requires both Eros and Logos, 

a sense of individual meaning and relational values, although each in just 
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measure that, ideally, depends on individuals and their relationship to the psychic 

being and not conventional wisdom. 

The Psyche according to C. G. Jung 
Amongst Western psychologies, the psychology of C. G. Jung conceptually 

comes closest to the yoga-psychology of Sri Aurobindo and the Mother.   Indeed, 

Jung observes that “our Western Psychology has, in fact, gone as far as yoga in 

that it is able to establish scientifically a deeper layer of unity in the 

unconscious.88”  He is principally referring to his own approach to psychology 

and not one based on external science and Newtonian principle like Cognitive 

Behavioral psychology, which is the dominant psychology in North America 

today.  From the point of view of pragmatic therapy, Jungian psychology has the 

merit of having developed a body of experience and literature dealing with people 

from all walks of life and interests, which does not necessarily translate into a life 

involving psychic and spiritual transformation, although in some cases it does.   

The principles of Jungian psychology are relevant whether the individual suffers 

with severe pathology and neurosis, a psychosis, or is consciously involved in 

the individuation process itself.  

Jung’s metapsychology is not as clearly defined or as comprehensive as 

that of Sri Aurobindo’s metaphysical studies, but there are, nevertheless, 

significant similarities and compatibilities, as well as more emphasis on practical 

psychological phenomena per se.  Like with Sri Aurobindo and the Mother, for 

Jung, the psyche is based on a transcendental unknowable background beyond 

both the spiritual and physical worlds.  There are, in addition, according to him, 
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two fundamental principles that are interwoven throughout life by way of the 

syzygy of Eros and Logos.  Eros means relatedness in nature through 

archetypal/instinctual patterns, both inwardly to the cosmic order and outwardly 

to people and events, while Logos refers to the Word and differentiated 

meaning.89  In terms of instinctual dynamics per se, at one point, Jung 

distinguishes five principal groups of instincts that determine behavior. They 

include hunger as an aspect of the instinct for self-preservation, sexuality as an 

aspect of the instinct for relationship, the drive to activity, reflection as the most 

important aspect of the cultural instinct, and creativity, to which can be added the 

all-embracing instinct to individuate/individualize.90  Both the instinct to 

individuate and harnessing the creative instinct, it seems to me, are especially 

important for the fulfillment of Auroville.  In Jung’s model, the final goal of life, the 

result of advanced individuation, is the conscious coniunctio of all opposites, 

which ultimately requires far-reaching spiritual transformation.   

The Self, according to Jung, is an objective reality, which not only has a 

transcendental center, but includes all one’s nature.   It is wholeness of being, 

which gives birth to a unity and totality. Its symbols, writes Jung, cannot, “be 

distinguished from the imago Dei,” a viewpoint that is fully compatible with Hindu 

metaphysics.91   He also often writes of the importance of Eros and “subjective 

feeling-values” and “feeling value judgments” in a way that resembles Sri 

Aurobindo and the Mother’s description of the psychic being and its 
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psychological function.9293   The Self, for Jung, is both immanent and involved in 

life and transcendent, as it is with Sri Aurobindo and the Mother.  

In Jung’s model of psychological transformation, he refers to the highest 

stage of conjunctio, the third level of transformation as “the relation or identity of 

the personal atman with the superpersonal atman and of the individual tao with 

the universal tao.94”  It is, writes Jung “the union of the whole man with the 

alchemical unus mundus,” which he defines as “the potential world of the first day 

of creation, when there was, as yet, ‘no second’” a concept grounded on the 

assumption of the underlying unity of the empirical world of multiplicity, including 

matter.95  The unus mundus is the mind of God, “the world of the archetypes per 

se, which is ‘eternal i.e. outside time.’96”   

Jung’s unus mundus resonates with Sri Aurobindo definition of the 

Supermind and Truth-consciousness as “a principle of active Will and 

Knowledge…and creatrix of the worlds…intermediary…between the self-

possession of the One and the flux of the many.97”  There is conceptual similarity 

between Sri Aurobindo’s Supermind and Jung’s unus mundus, which does not 

necessarily mean that Jung had direct experiences of the supramental plane of 

being as did Sri Aurobindo and the Mother. In fact, scrutiny suggests the unus 

mundus has more in common with Sri Aurobindo’s overmind, which, unlike the 

Supermind, exists in the Ignorance rather than beyond it like the latter. In 
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comparison with Sri Aurobindo’s explanatory clarity and sharp differentiations of 

various planes of being, Jung is relatively ambiguous, suggesting the latter’s 

experiences were not as complete or direct.    

Jung may not have had directly experienced the supramental plane, as 

defined by Sri Aurobindo, but his understanding of the unus mundus, which rests 

on a transcendental background, is, at the least, an illumined apperception of the 

Supermind, with pragmatic psychological repercussions. Experiences of 

synchronicity or meaningful coincidence are, for example, acausal, not involving 

causal antecedents, and an aspect of general “acauasal orderedness.98”  Their 

chief characteristic is “absolute knowledge” … “not mediated by the sense 

organs,” while authentic experiences of synchronicity are, observes Jung, “acts 

of creation in time,” aspects of a continuous creation of “a pattern that exists from 

all eternity…” to which one becomes privy.99     

As with Sri Aurobindo, for Jung, the psyche is fundamentally objective and 

consists of what he refers to as archetypes, which, like the typal beings of Sri 

Aurobindo’s inner planes, are fixed, yet currently going through a far-reaching 

metamorphosis.  In Sri Aurobindo’s language typal beings, including gods and 

asuras, can “come for conversion,” which means “give up their own ideas and 

outlook on things and conform to the higher Will and supramental truth of the 

Divine .100”    That this is happening is indicated by the Mother’s  observation that 

“we are at one of the “hours of God” …and the transforming evolution of the 
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world has taken a hastened and intensified movement.101”  Likewise, according 

to Jung, “we are living in what the Greeks called the kairos –the right moment- for 

a ‘metamorphosis of the gods,’ of the fundamental principles and symbols.102” 

This refers to the fact that “the unconscious man within us is changing,” a 

phenomenon that in itself transcends human consciousness and will.103  As a 

matter of fact, archetypal images are both objects of the psyche and subjects, 

which means that although they can be experienced and studied objectively, 

archetypal images have a separate and intelligent personality.104  Gods, 

goddesses and asuras, as well as other benign and hostile beings, and their 

patterns of behavior fit this definition. 

The advantage of studying the writings of Jung and his disciples is that, for 

them, archetypes are understood psychologically as representing human ways of 

apprehending the world and blueprints for action, consequently clarifying human 

psychology.  They represent, as well, the way we experience life by being 

confronted with pre-existing causal patterns, here emphasizing the way 

archetypes or typal beings can externally affect the way human’s live.  For these 

reasons the study of mythology, religion, spirituality, anthropology, alchemy and 

other subjects are of value in learning how these basic patterns are typically lived 

out and undergo transformation.  Hindu religion, spirituality and mythological 

themes as well as Indian folktales and fairy tales are particularly relevant for 

Indians, while Greek, Roman and Celtic myths and Biblical stories, Gnosticism, 
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alchemy, Western folktales and fairy tales are particularly relevant to Westerners.  

Differentiated amplification of individual dreams and visionary experiences with 

this material allows individuals to become conscious of the archetypal patterns 

constellated in their lives at any given time.  At the same time, there is a need for 

detachment from identification from these ways of apprehending the world and 

acting.   

The nature of the archetype is such that it translates as points of 

intelligence or consciousness in the unconscious at all levels of being.  Jung 

defines the archetype as psychoid, “that it forms the bridge to matter in general” 

and that “not only does the psyche “touch matter at some point,” but that matter 

[has a] latent psyche,” the significance of which is that the transformation process 

includes the physical dimension of the psyche, at least potentially.105  Thus, 

some experiences may be understood by way of amplification with the findings of 

contemporary physics, for example through relativity theory and quantum 

mechanics.  The Mother’s experience at the cellular level, for example, being a 

point and a wave at the same time and experiencing a dynamic stasis finds exact 

parallels in the new physics.106  These observations are compatible with Sri 

Aurobindo’s assertion that the Supermind is involved in matter and subsequently 

evolved to form the physical, vital and mental planes of being. 

. 

Psychopathology and Healing 
According to Sri Aurobindo “all life is yoga,” and that “all life is…. a vast Yoga of 

Nature attempting to realize her perfection… and to unite herself with her own 
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divine realities.107” Similarly, with Jung (, all life seeks self-realization and 

“everything living dreams of individuation for everything strives towards its own 

wholeness.108” Conscious involvement in yoga and the individuation process 

concentrates the natural process and hastens normal development.  The 

implication for psychology is that the psyche, whether normal, neurotic or 

psychotic is fundamentally identical.  This is, in fact, Jung’s findings.  Thus, 

regarding neurosis, he writes “hidden in the neurosis is a bit of still undeveloped 

personality, a precious fragment of the psyche, lacking which a man is 

condemned to resignation, bitterness and everything else that is hostile to life. A 

neurosis is by no means merely a negative thing, it is also something positive.109”  

With this perspective, therapy does not work through external intervention and 

extirpation or suppression of the illness, but through its empathic and 

sympathetic acceptance, along with a search for the meaning tied up in the 

pathological behavior.  Finding meaning in the illness, which is Nature’s way of 

precipitating healing, is directly related to the cure.   

Indeed, C. A. Meir defines Jung’s way and criteria of healing as “leading 

the patient to understanding the meaning of his life, of his suffering, of his being 

what he is.110”  It is, he writes, “a real cure which could also be called a 

transformation.111”  Finding meaning in suffering and pain may seem to be a 

typical Western pre-occupation that does not concern Hindus, who are, 

according to conventional wisdom, enjoined to seek liberation from the dualities 
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of both pleasure and pain and otherwise to live out their dharma [righteous living] 

as conventionally defined.  However, according to the ancient science of 

Ayurveda, existential pain, whether it be physical, psychological [intrinsic] or in 

relationship to the Transcendent was accepted as a fact and treated by reference 

to re-establishing health and a proper connection to the four purposes of life, 

dharma [Righteousness or Right Action], artha [Wealth], kama [enjoyment] and 

eventually moksha [Liberation from the dualities of happiness and 

unhappiness.112  Meaning, in this case, involves putting oneself in harmony with 

both one’s ethical nature and the expression of self-power, pleasure and 

eventually spiritual fulfillment.  

Despite this venerable history, contemporary psychological healing in 

India based on traditional beliefs tends to ignore neurosis and the complexities of 

the individual life history and biography.  Thus, Arwind Vasavada, a Jungian 

Analyst with a practice in India, frankly states that “Hindu thought did not address 

the neurotic mind.113”  Sudhir Kakar, the father of Indian psychoanalysis, 

develops this theme when he writes that for most patients [in India] “emotional 

problems do not have a life historical dimension, or even more generally, a 

genesis in the ‘psyche’.  Disorders and conflicts are seen,” he observes, “as due 

to karma of a previous life or attributed to possession by malevolent or 

unsatisfied spirits who definitely lie outside the individual.114”  Whatever truth 

there is in this position, which I personally believe to be considerable, with 

modernization and the development of individualism amongst Indians educated 
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according to contemporary Western values, Western style introspection involving 

life and the conflicts of life seem appropriate for the modernized Indian as well as 

the Westerner.  Jung’s appreciation of the need to deepen one’s relationship to 

life by accessing its archetypal foundation as well as his counsel to find meaning 

in present suffering is, I believe, particularly relevant.  

Discovering a relationship to underlying archetypal patterns or one’s 

personal myth is, writes Jung, “the revelation of a divine life in man,” which as 

myth “speaks to us as a Word of God.115”  Any approach to spirituality that does 

not fully embrace the complexities of life undermines this realization.  In the final 

analysis, however, Jung contends that the decisive question of an individual’s life 

is being related to “the infinite,” as this is what really matters for psychological 

well-being, an understanding fully in accord with Indian wisdom.116  This alone 

allows one to fix one’s attention on worthwhile endeavors, while avoiding wasting 

time on insignificant goals and any number of frivolous activities.  Here he takes 

a position that runs counter to mainline Western culture, where the emphasis is 

not on finding a relationship with the center of being, but ego independence, 

personal freedom and empowerment to make choices, as well as [ego] self-

fulfillment.   

Consistent with Jung’s thinking, the word for health in Hindi, svastha, 

etymologically consists of the root swa meaning ‘I’ and astha, meaning ‘stable,’ 

implying that healing involves individual relationship with the underlying source of 
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stability, the Atman and Purusha and the psychic being.117  Sri Aurobindo and the 

Mother, in fact, not only discourage vital distractions but counsel their sadhaks 

and sadhikas [disciples] to make a connection to the psychic being and to bring it 

forward.  In as much as there is no mental or vital mixture, there is a sunlit path 

that puts suffering and conflict in perspective and, promises, observes Sri 

Aurobindo that “the sadhana becomes natural and easy.118”  The central 

(psychic) being is the source of true freedom and empowerment, not the ego as 

is propagated by mainstream Western Psychology.  

Regarding psychosis, writes “through my work with patients I realized that 

paranoid ideas and hallucinations contain a germ of meaning.  …there is more 

going on in their minds, and more that is meaningful, than there seems to be.119  

“At bottom we discover nothing new and unknown in the mentally ill; rather, we 

encounter the substratum of our own natures.120”  With psychosis, one may meet 

a greater perversion of normal functioning than with a neurosis but, at bottom, 

there is nothing there that is alien to human nature either.  Moreover, in some 

instances, in the right atmosphere and with proper encouragement, the natural 

compensatory healing function of the psyche can bring meaning and healing to 

people suffering from psychosis as well as neurosis. 

According to Anthony Stevens and John Price, both of whom accept the 

assumptions of evolutionary psychiatry, the difference between psychotic and 
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non-psychotic pathological behavior is one of degree.121  For example, 

schizophrenia and schizotypal personality disorders are two extremes of the 

same adaptive disturbance, as are bi-polar [manic-depression] disorder and 

cyclothymia, and paranoid psychosis and paranoid personality disorder.  Some of 

the criteria they use for differentiating neurosis from psychosis include the 

neurotic’s ability to retain insight versus the psychotic’s inability to do so, the 

neurotic’s fair social adaptation versus very poor adaptation, reasonable contact 

with reality versus absence of same, and no hallucinations versus auditory and/or 

visual hallucinations and so on.    

Pathological, personality disturbances are, according to Stevens and 

Price, genetically determined; otherwise, they argue, they would have 

disappeared long ago.122  They are perversions of what might be considered a 

more normal or healthy adaptive strategy, typically involving [1] rank order, with 

pathologies of dominance and submission, and [2] affiliation or social co-

operation and integration, with disorders involving a social borderline status or 

social isolation.  Excessive competition through ego determinations and power 

ambitions can disturb harmonious development in both rank order and social 

affiliation.  The psychologically healthy goal, rather, involves integrating values of 

Eros and Jung’s two attitudes and four functions of consciousness or Sri 

Aurobindo’s fourfold soul-force personality and living in harmony with one’s 

dharma [righteous living] and swardharma [life task].  Having attained this goal 

and by finding one’s own proper place in the economy of life, one can then 
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participate in putting things in their right place, including hierarchically.  A true 

hierarchy, then has nothing to do with external manipulations but, according to 

the Mother, is occult and spiritual, and based on peoples’ natural abilities.123  

As an example of a perversion of a normal adaptive strategy, the 

schizotypal gene can find expression in social withdrawal by an individual with 

either a schizotypal personality disorder or with schizophrenia.  The same gene 

is expressed in a healthy way that results in self-healing as well as healing of the 

culture in the social withdrawal and return of the shaman or mystic with creative 

wisdom for society.  Likewise, someone with cyclothymia or a bipolar personality 

disorder is living a perversion of the natural rhythm of life.  Psychic energy is 

sometimes best expressed through withdrawal and self-reflection and, at other 

times, expressed outwardly in an extraverted fashion, influenced by insights 

gained when in a more introverted mode.   

Sociopathy/psychopathy and hysteria can be understood as perversions 

of an adaptive rank order dominance gene.  Stevens and Price (, for instance, 

see sociopath/psychopaths as ‘free-riders’, who through charm, charisma, high 

mobility and sexual hyperactivity, take advantage of individuals and the 

community’s resources without having paid their social due to achieve 

“appropriate social rank.124”   Whereas most psychopaths/sociopaths are male, 

the majority of hysterics (histrionic) are female, whom the authors argue share 

the same gene as psychopaths/sociopaths, with the same adaptive strategy of 

the ‘easy-rider.’   In contrast to the psychopath/sociopath, however, the hysteric 
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(histrionic) functions by way of manipulations, seductiveness, exaggerations and 

other deceptive maneuvers, more according to female strengths and 

possibilities.125 

Since, according to Jung, archetypes have a physiological basis, this 

genetic hypothesis is quite probable.   In fact, he locates the physiological aspect 

of the archetype in the brainstem because of the “psychological fact that besides 

being specifically characterized by the ordering and orienting role its uniting 

properties are predominantly affective.126”  He further conjectures that the [vital–

physical] aspect of the Self is most likely located in the brainstem and he writes 

in a private letter to James Henry in this regard that “I am not surprised that the 

highest would also be associated with the lowest.127”  Following Jung, Stevens 

(126) observes that the archetypes…are biological entities and that “Jungian 

psychology is based on an essentially biological hypothesis.128”  

 I would personally say that in addition to a spiritual pole concerned with 

ways of perceiving and apprehending life and objectifying images and ideas, 

archetypes have a related emotional, biological and physical pole involved in the 

dynamic, active and instinctive aspects of being.  Borrowing from Sri Aurobindo’s 

terminology for the three poises of the Supermind, the archetype has an 

apprehending quality, is involved in the play of life through its dynamic and 
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instinctive pole, and is an expression of an all-comprehending self-extension of a 

creative unitary source of “absolute knowledge.129130”   

Archetypes and instincts are effectively two sides of the same coin; the 

former being “typical modes of apprehension,” while “instincts are typical modes 

of action.131”  Establishing a parallel evolutionary development between the body 

and the mind, Jung writes that just as the body has long evolutionary history so 

too, the mind is organized with a “biological, prehistoric, and unconscious 

development beginning with archaic man, whose psyche was still similar to that 

of the animal.132”  Jung develops this idea further when he writes “this whole 

psychic organism …preserves elements that connect it with the invertebrates and 

ultimately with the protozoa.133”  “Theoretically,” he goes on to observe, “it should 

be possible to ‘peel’ the collective unconscious, layer by layer, until we come to 

the psychology of the worm, and even the amoeba.134”  In fact there is new 

scientific evidence from Dr. Lahn and his colleagues at the University of Chicago 

that indicates that genes related to brain size and development sprang up 

extremely rapidly at the time modern human’s developed culture and language 

some 200,000 years ago, with rapid mutations some 37,000 years ago coinciding 

with the settlement of Europe and the first production of art, and again some 5, 

800 years ago at the time of the rise of cities and the development of 
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language.135  There is, undoubtedly, a major mutation of the brain happening 

again today that coincides with a radical evolution of consciousness. 

Thus, we are not born as a tabula rasa [blank slate] with a psyche that 

develops solely through personal experience or that can be manipulated at will, 

the assumption of behaviorists and Cognitive Behavioral psychology and the 

medical model approach to psychiatry.  It is, in fact, the assumption behind most 

external interventionist approaches to psychology and psychiatry.  Psychiatry in 

North America, for the past twenty years or so, has narrowed its scope of 

treatment to prescribing medication, repressing the pathological condition and 

alleviating some of the symptoms.  Cognitive Behavioral Psychology uses 

therapeutic intervention to change people’s beliefs and, consequently, their 

behaviors.  The emphasis is on the re-organization of thoughts and the 

suppression or repression of disturbing feelings, both a function of the orbital left 

frontal cortex.  Neither the pain, nor the feelings themselves, nor the instincts are 

accessed for conscious feeling awareness or wisdom.  Nor is there any 

conceptual understanding or relationship established with a deeper center of 

being.  In short, in this of form of therapy, there is no attempt to foster the 

individual’s unique truth of being and individualization/individuation, just 

adaptation to collective standards.  Nor is there stimulation of a natural process 

of healing.   In as much as interventionist approaches, for example Janov’s 

primal therapy, do stimulate a natural healing process with organic and 

biochemical repercussions, they can, I believe, be integrated into a more 
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comprehensive approach to psychology.136  For this reason, I briefly elaborate on 

Janov’s approach to therapy below in the section on neurosis and healing. 

In contrast to the assumption of Cognitive Behavioral psychology, we 

enter life, according to Jung, with instincts that “engender peculiar thoughts and 

emotions” and that express “ever recurring patterns of psychic functioning” as 

well as being subjected to an evolutionary process that has spiritual, cultural, 

cognitive and biological [genetic] repercussions137  The psychological dilemma 

facing contemporary post-modern Westerners is the result of extreme severance 

from instinctive roots and repression of the instincts.  Their psyche is 

compensated with a highly charged unconscious, which is activated to find 

solutions in harmony with healing archetypal ideas and natural instinctive 

patterns of functioning. If not consciously acknowledged and assimilated to 

consciousness these ideas and patterns of behavior can turn destructive, as has 

so often been the case in the history of the West.   

In addition to the instinctual patterns themselves, there is a need for some 

built in mechanism to elicit their release, and that is what Jung refers to as the 

apprehending function of the archetype.  In the study of animal behavior, the 

ethnologist, Niko Tinbergen later coined the expression Innate Releasing 

mechanism [IRM] to explain the activation of fixed action patterns [FAP] in animal 

behavior, an expression that could just as well be applied to the activating 

function of the archetype.138 In order for there to be an appropriate elicited 

response to any environmental condition, whether it be physiological, social, 
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cultural, linguistic, artistic, religious or mythological, or through individually 

engendered symbolic fantasy, there is a need for an archetypal apprehension of 

the situation.  Thus, Jung proposes that the archetype or “primordial image might 

suitably be described as the instincts perception of itself or as the self-portrait of 

the instinct.139”  He later writes that an instinct brings with it “a certain psychic 

‘viewpoint’ or interpretation, for every instinct is linked a priori with a 

corresponding image of the situation.140   

The archetype/instinct functions according to natural predispositions 

deeply embedded in the psyche and, in that way, is a just-so-story. There are, 

however, times when the psyche is overtaken with the emergence of new 

archetypal/instinctual dynamics linked to important stages in the natural life-

cycle, for instance at birth and early childhood, puberty, adulthood, old age and 

death.  Moreover, spontaneously or through conscious involvement in the 

individuation process or yoga, there can be overwhelming archetypal 

experiences that can change the course of one’s life.    In all cases, however, 

according to Jung(, “every individual life is at the same time the eternal life of the 

species.141”  Thus, even the unique life of Christ is patterned after an archetype, 

that of the dying and resurrecting son/sun god, which unconsciously, writes Jung, 

preconditions every life of the type, “always and everywhere.142”   It is, for 

instance, the primordial pattern behind facing one’s pain and suffering and 
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descending into one’s own Hell, only to emerge again with new insights on one’s 

life and its direction. 

The line of thinking that understands archetypes to have a biological base 

fits the theory of a tripartite evolutionary brain existing in every human being.  

According to this hypothesis, the brain consists of: [1] the reptilian brain 

comprised of the basal ganglia and the autonomic nervous system that is purely 

instinctive or reactive and survival oriented: [2] the paleo-mammalian brain, 

consisting of the limbic system and involving a wide range of emotions around 

self-preservation and procreation of the species: [3] the neo-mammalian brain, 

consisting of the neo-cortex and related to cognitions, mental consciousness, will 

and rational thoughts and behavior.143   

The specifically human brain is also lateralized into left and right 

hemispheres, with the corpus collosum acting as a bridge between them.144  The 

left brain is responsible for rational, empirical thinking, language and speech.  

The right brain is concerned with emotional responses and dependent on 

neuronal pathways to the limbic system.  The left frontal cortex, at the same time, 

has the responsibility of suppressing, repressing and controlling affective states, 

potentially excessively.  In Westerners, especially from northern countries, for 

example, emotional control and repression have been culturally detrimental to 

balanced mental health.   

To these possibilities can be added potential access to the psychic being, 

the Self, higher planes of the mind and the Supermind.   There has, in fact, been 
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scientific research that emphasizes the importance of the heart and its neuronal 

relationship to the emotional centers of the brain, as well its central function with 

regards to the body. The inter-relationships are made not only by way of myriad 

neuronal connections but through electromagnetic fields that also embrace the 

world at large.145  Radiation from the heart therefore saturates each cell and DNA 

of the body and, according to this research, there is ideally a synchronous 

connection between the heart and the brain.  Indeed, as Pearce observes “the 

heart seems a frequency generator, creating the fields of information out of which 

we build our experience of ourselves and the world.146” The importance that Sri 

Aurobindo and the Mother put on the psychic being and the primacy of psychic 

transformation makes perfect sense given these discoveries.  

The psychic being-Jivatman-Cosmic Atman axis reconciles profound 

subjectivity with the objective psyche.  The Cosmic Atman is the center of the 

universal mind, the archetypal psyche and the Jivatman is the individual soul 

located above the mind. The Jivatman delegates a portion of itself as the psychic 

being, the incarnated aspect of the soul involved in nature. The psyche per se is 

the universal mind; it is objective nature consisting of archetypes of the collective 

unconscious that exist à priori.  Common to all humankind, feeling-toned 

archetypes are fundamental ways of apprehending the world and actualize 

themselves in images and ideas as well as dynamic patterns of instinctual 

behavior.   
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Mental health requires living in harmony with archetypal intent and the 

fulfillment of archetypal patterns.  Psychopathology is symptomatic of the 

frustration or perversion of developmentally important archetypal needs due to a 

failure on the part of the environment and/ or one’s personal disposition.147  This 

is the case whether one is involved in a spiritually motivated life or not, and is an 

insight that has inestimable value for therapy.   From this point of view, life seeks 

full realization of pre-determined archetypal programs and conscious involvement 

in the individuation process or yoga, most notably Integral Yoga, brings these 

programs to consciousness, effecting a transformation of being.    

Involvement in yoga, especially Integral Yoga, and the individuation 

process, potentially results in an increasingly greater affinity with the psychic 

being and the Self.  It concomitantly transforms one’s relationship to the 

archetypes.  Studying dreams and active fantasy material indicate, in a precise 

way, the nature of the potential transformation ensuing in one’s nature.  It 

requires ethical deliberation and withstanding the pull of the opposites to elicit a 

direct response from the psychic being.  There is, as well, the need for a 

conscious effort to realize the meaning of inner experiences for external life.  

Direct experiences of the psychic being-Atman or the Self, or its influence, need 

to result in guiding feeling evaluation and knowledge that directly influences 

conduct in life.  They are valuable realizations, “but”, according to Jung, only if 

the center experienced proves to be a spiritus rector of everyday life.148”  The 

psychic being is ideally brought forward to become the master of daily life. 
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Psychopathology is the result of one or more of the individual’s archetypal 

needs being developmentally thwarted for one reason or another. Given the 

evolutionary history of Western society and its contemporary science-technology-

consumer culture, the archetypal intent of the primordial person is repressed and 

thwarted in a way that is, for the most part, not the case in India.  Western 

development has led to sharply defined ego individualism, which does have the 

advantage of potential for moral self-reflection. In the perspective of a more 

complete archetypal program, however, the psyche of the natural person living in 

instinctual harmony and close relationship to nature, animals, magic and 

polytheism, is inaccessible to consciousness.  This repression of the natural 

anima [life uncontaminated by the intellect], especially in Northern countries, is 

reflected in a hypertrophied intellect, highly focused and efficient in terms of the 

organization of life, but narrow. Emotional consciousness is also relatively crude 

and Eros and feeling, undeveloped.   

Christianity in the West has been built on the truncated stump of natural 

animistic religions and the polytheistic psyche, which, through repression, turned 

some of the early chthonic gods into the devil and goddesses into monsters.  In 

striking contrast to the West, in India, there has been an unbroken organic 

development of religion and spiritual life that dates to at least 3,000 BCE and 

beyond. Teachings and scriptures include the Vedas, up through the Upanishads 

and Advaita, the Bhagavad Gita, Bhakti [devotional] traditions, Tantra and the 

Puranas and now the Integral Yoga of Sri Aurobindo and the Mother.   
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In contemporary Indian villages, there are shamans and seasonally 

appropriate ecstatic rituals and festivities.  There are temples of all varieties, 

including those especially devoted to psychological healing, and there are 

ashrams, holy sites and temple-cities strewn throughout the country.  All this 

helps ground the country’s population in instinctual harmony with the needs of 

the soul and psychic being.  There is also a growing population of Indians living 

with a Westernized mind, adapted to life in India or living abroad.  Although this 

may be a necessary developmental requirement, it has the effect of separating 

modernized Indians from their natural roots.  In comparison to the Western mind 

that is located mainly in the head, Indians, nevertheless, generally tend to think 

with their hearts, and consequently have access to a greater range of feelings, 

fantasy, relational, religious and spiritual values than Westerners.149.   

Ideally, family dynamics, education and the social and cultural 

environment encourages the fullest possible development of this instinctually 

related dynamic for individuals.   In fact, due to Indian’s natural religious attitude 

and spiritual inclinations, India, in general, encourages a more complete 

realization of the archetypal pattern than the West.  By following the Mother’s 

guidelines, not dogmatically, but according to a sincere aspiration to assimilate 

their intent, Auroville is potentially ideally organized for individuals to attain a high 

level of completeness thanks to their realization of the archetypal psyche. 

 
     Neurosis and Healing. 
Neurosis is healed by living more according to the realizable aspect of the 

archetypal program imprinted in the psyche.  Given India’s powerful relational 
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mind, for Indians, this typically involves being integrated back into the community 

in a meaningful way according to community values.  In the West, and amongst 

modernized Indians, this potentially means a more individualized and conscious 

relationship to the archetypal intent as revealed through dreams and fantasy.   It 

also ideally involves expanding one’s conscious horizons to include archetypal 

ways of apprehending and understanding the world and patterns of behavior that 

have been culturally repressed.  In the unconscious of Westerners, for example, 

there are relational and spiritual values that, for Indians, are typically more 

conscious.  Likewise, according to Kakar, in the Hindu unconscious there is, as 

would be expected by the law of compensation, the instinct to individuality and 

differentiation, which is typically quite conscious amongst Westerners.150 

Janov considers the time during the mother’s pregnancy, childbirth and 

infancy up to the age of three as the most critical formative periods of an 

individual’s life.151    His main therapeutic interest is neurotic behavior resulting 

from primal pain the effect of early trauma and the accumulated lack of love.  The 

pain is repressed and a defensive position and acting out is established for the 

sake of the protection of consciousness, which continues throughout life.  There 

are two levels of repression in the brain due to the experience of overwhelmingly 

painful sensations and feelings.152  The first line of defense is the thalamus of the 

limbic system and the second, the left orbital frontal cortex, when it can’t do its 

job of integration.  
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According to Janov, healing involves completely feeling the pain, usually 

in bits, at which time the hurt stops and there is a compensatory movement in the 

psyche to bring a healing balance.153  Essentially, the goal of his therapy is to 

connect the deep preverbal sensations and feelings of pain embedded in the 

brain stem up through those imprinted in the emotions and imagery of the limbic 

system to conscious awareness.  The right orbital frontal cortex serves the 

purpose of bringing feelings to consciousness, while the left orbital frontal cortex 

integrates consciousness of the feelings to awareness.  Janov’s actual approach 

to therapy is generally for those who suffer considerably from early trauma, lack 

of accumulated love and the experience of pain.  In its emphasis on the 

integration of deep-seated feelings into conscious awareness, his therapeutic 

enterprise is harmony with the goal of individualization/individuation.  Without a 

conscious awareness of feelings, beliefs and attitudes to life are disconnected 

from feelings and therefore inauthentic rationalizations.   

Missing in Janov’s conceptual framework are both an integrating center of 

being and relationship to spiritual transcendence, as well as a universal and 

archetypal dimension of the psyche.154   There is, consequently, no way for 

individuals to integrate his mode of therapy into an on-going self-directed healing 

process.  Janov, in fact, warns against, what he refers to as, self-primalling and 

sees it as inevitably involving a discharge of energy without connection to 

authentic primal pain.155  The reason for this is that a genuine primal experience 

requires a descent below the defenses and repressions, which are there for 
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reasons of self-protection.  It, therefore, requires the help and guidance of an 

appropriately trained and compassionate therapist. 

 

Psychosis and Healing. 
As far as healing psychosis effectively without medication is concerned, 

beginning with Jung, followed by Laing, Perry and Grof in the West, all indicate 

that, in the less severe cases with minimal organic damage, it is possible.  Kakar 

also gives an account of a man in India he refers to as “the good Doctor of 

Jharsetli” who, using Ayurvedic principles and medicine, and with an empathic 

and sympathetic relationship to his clients, also cures psychotically disturbed 

patients from nearby towns and villages.156  He himself had once been 

diagnosed as being schizophrenic and cured himself in this way.  It is noteworthy 

that he directly involves members of the family in the therapeutic process, which 

fulfills the important requirement for harmonious family relations in India.   

John Perry describes the psychotic process in terms that indicate the 

constellated archetypal intent and potential healing.157  He believes it is the pre-

psychotic psyche that is sick and that the psychotic process itself is the psyche’s 

natural compensatory attempt to bring healing.  He writes, for instance, that “it is 

justifiable to regard the term ‘sickness’ as pertaining not to the acute turmoil but 

to the pre-psychotic personality, standing as it does in need of profound re-

organization.  In this case, the renewal process occurring in the acute psychotic 

episode may be considered nature’s way of setting things right.158”  From the 
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point of view of healing psychosis, then, along with empathy and sympathetic 

inter-relatedness with the client, understanding the nature of the archetypal intent 

is very helpful for initiating the healing process. 

From Perry’s experience, the pre-psychotic personality has been formed 

typically because the mother has failed to render sufficient love and the Eros or 

relational principle is weak or perverted.159 There has consequently been little 

acknowledgement of emotional realities while the child was growing up.  Rather 

than being exposed to intimacy and relational values, the child has been 

controlled and the emotions typically suppressed.  For the sake of self-protection, 

then, observes Perry, the child learns to withdraw feelings and deals with the 

world with the power principle and not the more instinctually natural Eros.   

R. D. Laing and A. Esterson observe that it is the result of individuals 

having had little or no validation of their identity and integrity of being, along with 

consistent subjection to a long series of double bind situations, which results in a 

pre-psychotic false-self system.160  Rather than just isolating the mother-child 

dynamic, they study what they refer to as the schizophrenic family nexus, which 

they observe is pathological, in particular, the mother and father in relationship to 

the developing child.  Bateson and others contend that the father plays a 

negative role in not providing a positive image to counterbalance the mother’s 

pathological influence.161  The Indian nuance seems to involve a breakdown in 
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relationship with members of the family or community for one reason or another, 

along with a poorly formed sense of individual integrity.162   

According to Perry, the inner world of the psychotic consists of these 

archetypal patterns: death and existence in the afterlife: the clash of opposites, 

especially of light and dark: good and evil: disintegration of the cosmic order or 

intense efforts to maintain it: creation and first beginnings, along with the step by 

step evolution of the world: either world or spiritual rulership: new birth or rebirth 

and marriage to a divine being: resolution of the cosmic conflict and a redeemed 

society based on a quadrated world order and harmony in all areas of life.163  

Such archetypal patterns can be found in accounts of shamanism, the hero’s 

journey, in mystical literature, rites of passage and in rituals involving the 

sacrifice and enthronement of the king.164  Perry believes that the renewal 

process involved in reconstituting the psychotic psyche is particularly based on 

kingship rituals, although, rather than a king, it could involve a hero or savior 

figure as well.  He writes “kingship was the mythological expression of the means 

by which an external psychic center of order was led, in the course of history, into 

an internalized and inwardly realized one, and this corresponded to the need of 

the psychotic.165”  In ancient times, the queen was equally important as 

representing the earth and the people, in short values of Eros.  Re-established 

individual integrity with a broadened consciousness that includes Eros and 
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feeling values as well as a sense of understanding and meaning is essential for 

renewal.  

The pre-psychotic personality consists of a severely debased self-image, 

subjection to the mother’s or parent’s power complex and a breakdown or lack of 

the dynamic principle of Eros or relational connections.  This structural damage 

of personality results in poor consciousness of the emotions and a realistic 

feeling “relationship to what is there” and needs to be rectified through the 

therapy and the therapeutic relationship.166  There is a resulting constricted ego 

consciousness and a compensatory highly charged unconscious aimed at 

rectifying the situation.  A sympathetic therapeutic relationship with the client 

goes a long way in helping to establish Eros and feeling values in the individual. 

The archetypal constellation, due to the imbalance and lack of harmony in 

the individual psyche compensates with exalted images that come laden with 

affect.  The individual ego either identifies with the constellated archetypal 

images or is overwhelmed, creating a pathological situation in either case.  In 

such circumstances, there is often, what Western psychiatry refers to as, 

delusions of reference, which can, in many cases, be normalized when 

understood as experiences of synchronicity or meaningful coincidence.167  

Therapists preferably take the route towards normalization and, generally 

speaking, understand the psychosis as an altered state of consciousness rather 

than insanity.  The principal task for therapists is to create a healing “mutual 

emotional field” and sympathetic relationship between them and the client. They 
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also need to foster the natural trend towards integration of the constellated 

archetypal intent for renewal and psychic harmony and a broadened ego 

consciousness.168  As Perry recounts “If we can relinquish our drive to make 

changes, and just quietly listen to what the individual’s psyche itself is doing, we 

find surprising things happening.  The psyche is already busy with its aims to 

repair the situation.169” 

Actual therapy involves exploration of the complete inner journey taken 

during the psychotic interval.  Perry gives case examples of several young adults 

suffering from an acute schizophrenic episode, which he interviewed three times 

a week.170  He identifies the typical course of the psychotic episode under 

healing conditions to transpire in the following way:   

• During the first six to ten weeks individuals are intensely 

withdrawn and intra-personally self-pre-occupied. During the 

actual psychotic episode, the therapeutic goal is simply to enter 

into the individual’s inner world if invited to do so.  At this point, 

there is no attempt at symbolic interpretation to the individual.  

• During the sixth to twelfth week individuals are prepared to 

explore the application of possibilities regarding their inner 

discoveries in an interpersonal setting and therapeutic process.  

The individual is offered the possibility of giving creative 

expression to the images and emotions experienced, including 
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painting, sand-play, writing, psychodrama, music, dance and 

discussion.   

• During a second three months period, the assimilation of the 

contents of the inner journey takes place in relationship to the 

reality of the external world and the forthcoming active return to 

the community, possibly along with the discovery of latent 

talents.  Ideally, after discharge, psychotherapy continues, until 

a time when it is no longer considered to be required.171 

Christina and Stanislav Grof make a distinction between people who are 

suffering from a genuine psychiatric disorder and spiritual emergence.172  They 

define the latter “as the movement of an individual to a more expanded way of 

being that involves enhanced emotional and psychosomatic health, greater 

freedom of personal choices, and a sense of deeper connection with other 

people, nature and the cosmos.173”  The psychotic episode is, in this case, 

referred to as a spiritual emergency.  It is defined “as critical and experientially 

difficult stages of a profound psychological transformation that involves the entire 

being.”  Like Perry, whom they regard highly, the Grofs see spiritual emergence 

as a natural process of healing and transformation that is a crisis due to its rapid 

and dramatic onset.  Family and friends are encouraged to be receptive, trusting 

of the process and supportive. 

In addition to cultural and family environmental patterns that can induce or 

encourage the development of schizophrenia and other psychotic behavior, a full 
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picture of any given situation needs to take into consideration both genetic 

factors of heredity and other biological considerations involving brain damage or 

brain deficiency.   Evidence supports the fact that there appears to be either one 

or more genes that make one susceptible to developing schizophrenia.  The 

actual illness is triggered by environmental conditions, which are either cultural, 

the family constellation, medical and biological factors or a combination thereof.   

From a strictly medical point of view, there is evidence that a difficult child 

birth or a maternal viral infection when the child is in utero, or a viral infection 

during childhood or even later can cause organic brain damage that eventually 

results in schizophrenia.  There is, in addition, growing evidence that drug use 

can potentially result in brain damage that produces psychosis including 

schizophrenia.  Methamphetamine, popularly known as crystal meth, speed, and 

chalk, is particularly dangerous. Today, (2017), the use of opioids including the 

highly addictive substance, fentanyl, has become widespread, often ending in 

death.  Other hard drugs are dangerous in this regard as well, as is, for a large 

population with certain genetic predispositions, marihuana.174175  These 

considerations notwithstanding, Jung concludes that organic lesions, and by 

extension other signs of brain deterioration, are “secondary symptoms of 

degeneration.176” The “psychogenic causation of the disease,” he believes, “is 

more probable than the toxic causation.177”  He also believes that more research 
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needs to be done on the vital question of the etiology of schizophrenia and other 

forms of psychosis. 

 From a biochemical point of view of view, schizophrenia appears to 

involve excessive dopamine and overactivity of the dopaminergic neurons.  From 

an organic point of view, causal factors, whether primary or secondary, include a 

relatively small and abnormally shaped hippocampus, an abnormally shaped 

corpus collosum, a damaged amygdala, reduced brain tissue and activation of 

the pre-frontal cortex, relatively large ventricles and concomitant loss of brain 

mass and possibly a reduction in the size of the hypothalamus.178179180   

Dopamine is probably implicated in hallucinations [visions], delusions and 

the disruption of logical thinking.  The hippocampus is concerned with contextual 

memory including memory of emotions and spatial memory.  The amygdala is 

the seat of emotions and emotional memory, including fear, and those related to 

aggressive and defensive behavior and attachment.  The temporal lobes are 

involved in organization of memory and communication between the amygdale 

and hippocampus.  The pre-frontal cortex is the place of working memory, 

planning, affect regulation, environmental attention and the organization of social 

relations. Finally, the hypothalamus is concerned with the organization of 

behavior related to survival. The state of the biochemical and organic causal 

factors described here can be determined by an MRI brain scan, CT scan and 

other medical testing procedures.   
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According to the Grofs, a differential diagnosis using both medical and 

psychological criteria is essential to distinguish between psychiatric disorders 

including different schizophrenia subtypes, and spiritual emergence.181  

Moreover, when individuals suffer from severe paranoia, are subject to hostile 

voices and delusions of persecution, and act under these influences, the Grofs 

do not hesitate to prescribe medication.  Those who qualify for the style of 

treatment in line with that discussed above are identified as undergoing spiritual 

emergence and suffering from spiritual emergency.  Although confused by their 

unusual experiences they are aware that the process is internal and are open to 

advice and help.182   

Jung differentiates two types of schizophrenia, what he calls the asthenic 

type and the strong type.  In the strong type, the unconscious is highly charged 

with fantasy and strength and there is a relatively constricted ego.183  In this type 

of schizophrenia, which seems to have similarities with what the Grofs describe 

as spiritual emergence, there is potential cure, thanks to the constellation of 

considerable compensatory healing energy in the unconscious.  In the asthenic 

type, neither the ego nor the unconscious seem to be vitally engaged in the 

situation and no cure is possible, at least without medication.  Perry, who is a 

disciple of Jung’s, makes no such diagnostic distinction, although it is more than 

likely that Jung’s differentiation is valid for Perry as well.  The highly charged 

archetypal patterns that he describes, along with his observation on the 
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psychotic’s negative self-image and constricted ego consciousness, suggest that 

to be the case.   

Perry does observe that there is a need to differentiate genuine inner 

processes “from pseudo inner content used defensively.184”    He also writes that 

there is a “need to handle psychic turmoil and biochemical reflections of it in 

equal measure, implying the use of some psychotropic medication.185”  It is, 

however, clear from his writings that whatever medication he uses, he does so 

with great discretion and in limited dosages, so as not to unduly disturb the inner 

process.  I personally interviewed one of his ex-patients, and she informed me 

that she has been diagnosed as schizophrenic and, yet, now she uses anti-

psychotic medication only when she is undergoing difficult periods of stress, but 

not at other times.  Otherwise, the Grofs dispense minor tranquilizers according 

to need to those undergoing spiritual emergence, which, he observes is 

infrequent.186  The “good doctor of Jharasetli” likewise prescribes Ayurvedic 

medication and herbal tranquilizers, some of which are prepared under 

supervision by the patients themselves and their families.187   

Treatment of people undergoing spiritual emergence or a psychotic 

episode ideally follows the general considerations indicated here, although there 

is clearly room for responsible experimentation. Christopher Bollas’ emphasis on 

the circumstance that triggered the psychosis and re-orientation of the individual 

to space and time makes a significant contribution, as do others.  Although it may 
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be necessary to treat people from India and the West differently, there seems to 

be considerable common ground, which is the breakdown of Eros or relational 

and feeling values or their poor development in the first place.  For Indians, 

family participation in the healing process and the patient’s re-integration in the 

community are essential.  For Westerners and modernized Indians, the support 

and receptivity of family and friends is also important and, ideally, their 

participation in the therapeutic process as well.  There also needs to be room for 

the discovery of individual meaning for having undergone the crisis.  One way or 

another, it is essential that the patient feels comfortable with the therapeutic 

process and that nothing is forced. 

 

The Psychotherapist and Healing  
In contemporary India, there are temples specifically dedicated to psychological 

healing, for example the temple at Melandipur, where the chief deity is Balaji, 

usually known as Hanuman.188  Individual suffering is generally attributed to 

possession by a malignant spirit or alienation from the social order and ancestral 

spirits, as well as the gods and the cosmic order, as is locally defined.  The 

healing journey involves reference to dreams, sometimes involving a summons 

from Balaji, extended family participation and discussion on the individual’s 

psychological distress.  It consists of purification from a sense of inner pollution 

through cleansing baths and other rituals by the attending priests of Balaji.   

There is considerable faith as well as high expectations for healing, thanks to the 

natural religious attitude of all participants, which helps the process enormously.  

                                            
188 Ibid 



A Comprehensive Approach to Psychotherapy 78 

Healing itself involves objectifying the malignant spirit, dispelling its influence and 

on ending the suffering individual’s alienation. 

Other traditional sources of healing in India involve shamans, found 

ubiquitously throughout the country, and gurus.189 Kakar distinguishes two kinds 

of mental illness treated by shamans: [1] apropi or “endogenous madness due to 

excessive worrying, anxiety or physical illness,” where the patient is simply 

enjoined to stop worrying, and: [2] shaitana disorders or possession by a 

malignant spirit. They often enter through the portal of envy, which is 

understandable in a materially impoverished society, and for which the patient is 

held blameless.190  Because of their inferior social status throughout India, 

women are frequently the recipient of a malignant spirit.  It typically brings 

attention to their insecurities, vulnerabilities and discomfort in living in foreign 

surroundings with their husband and his family, distant from their family, 

ancestral spirits and community of origin.191  Treatment involves the use of 

mantras to eject the possessing spirit when it is considered of a lower order, as 

well as various rituals for a more powerful possessing spirit, which they try to 

appease.  This description of shamanic healing practices is not exhaustive. Not 

only are there local cultural differences but also differences in education and the 

level of spiritual attainment that help shape the way shamans work and the scope 

of their practice.    
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Although healing involves reintegration back into the family and 

community and harmony with the collective myth and community values, there is 

also some room for resolution of the conflict on the personal level.192  The basic 

assumption for an Indian, however, is that “the source of human strengths is 

harmonious integration with one’s group, affirmation of community values and its 

given order, obedience to the community’s gods and in his cherishing of its 

traditions.193”   There is emphasis on reintegration with the family and community 

and, typically, little room for individual assertion and new creative living and 

social arrangements based on individual values. The solution is consequently the 

opposite of Western individualism and empowerment, enhancing individual 

autonomy and ‘doing it my way’. 

For Indians, following the spiritual path of a guru allows them to distance 

themselves from “the oppressiveness of an all-embracing community” and to 

seek a path potentially leading to spiritual enlightenment along with a satsang 

[community] of other like-minded people.194  It is noteworthy that Westerners 

typically seek a guru for somewhat different reasons, typically as a way to come 

to terms with the contemporary alienated life and as an assertion of their 

individuality.  In contrast to the Western individualistic assumption that struggle 

and a conquering engagement with life are preferable to non-involvement, 

according to Kakar the Indian assumption is that “faith and surrender to a power 

beyond the individual are better than individual effort and struggle.195” This 
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fundamental attitude of faith and surrender permeates all levels of healing in 

India, from healing temples to shamans to gurus, and can unquestionably 

facilitate the healing process. 

 Despite Western individualism and following an ancient tradition that goes 

back to the cult of Asklepios, in the West to this day, miraculous healing take 

place at various healing shrines and sanctuaries, the most famous being at 

Lourdes.196  Asklepios was considered a divine physician like Baliji.  His two most 

important sanctuaries of healing were found at Epidaurus, dating back to the 6th 

century BCE and lasting until the third century AD, and then, from the 4th century 

BCE, at Pergamum, where people in need of healing would travel for a cure.   

Asklepios united the opposites of the Olympian and the chthonic, boy and 

man, and light through his father, Apollo and the dark side through the Medusa’s 

healing blood, which had been given to him by Athena.197  He was depicted with 

a snake coiled around his staff and associated with a wife, Hygeia and daughters 

and other children, which connected his cult to the feminine principle and fertility.  

Indeed, the Doctors at Attica made bi-annual public sacrifices to both “Asklepios 

and Hygeia [Health] for themselves and their patients.198”   Thus, individuals 

seeking healing were permeated with an atmosphere and images of wholeness 

and health.  Healing ritual involved cleansing baths and incubation, based on 

incubare, meaning “to sleep in the sacred precinct,” as a catalyst for a healing 

dream and inner healing.  There was then discussion of the dream with an 
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attending priest, who was known as a therapeute.199  Healing itself essentially 

took place through an epiphany of the god often by way of a dream of Asklepios 

or one of his animal familiars, the snake or dog.   

 

The Wounded Healer 
According to belief in antiquity, the divine physician was both the sickness and 

the cure, and the divine sickness was expelled by the divine remedy [similia 

similibus curantur – like curing like].   The archetype of the divine healer is that of 

the wounded healer along with the belief that “he who wounds also heals.200”  

The healing god who is himself sick or wounded heals by way of personal 

intervention and channeling powerful healing propensities into the patient.  In 

contemporary psychological terms, this refers to the fact that the meaning behind 

the soul’s suffering either neurosis or psychosis is related to the cure (198).  It 

also suggests that both the patient and the therapist are sick and a source of 

healing at the same time.  In every doctor, writes Meir, there is patient and in 

every patient a healer, which can be carried to the point that “the patient 

becomes the healer and the physician becomes sick,” a lived experience that 

requires genuine humility on the part of the physician.201   

Psychologically, this refers to the fact that at their core, pati8ents have a 

healthy psyche, the essential quality of which the therapist initially projects and 

ultimately needs to assimilate.  Modern Western medicine and most 

contemporary Western psychology, with their external interventionist approach, 
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works on the basis of a split archetype, where the Doctor or therapist is 

considered to be without a wound and the patient alone is sick.  Therapists 

following the model of the wounded healer, in contemporary times, for example, 

Jung’s approach, are, in contrast, aware of their own woundedness.  During the 

therapy, their patients become aware of their own inner therapist and potential for 

healing.  Such a therapist is also a metaphysician and a philosopher in the true 

sense of the word, a lover of wisdom, fulfilling one of Sri Aurobindo’s 

requirements for a “complete psychology.202”   

According to legend, Asklepios was taught the art of healing by the 

centaur Chiron, who has a horse lower portion and human upper body, and who 

was reputed to be one of the wisest of beings.203  Chiron himself was incurably 

wounded by the poisoned arrow of Heracles, himself a wounded healer as well 

as being the exemplary Greek hero.  The poison came from the gall of the hydra, 

a monster or snake that lived in the marshes of Lerna and which was slain by 

Heracles.204  In fact, the gall bladder serves the function of storing the bile 

produced by the main organ of detoxification, the liver, eventually for the 

digestion of fat and elimination.   Symbolically, the liver represents the seat of 

life, which is involved in the purification of toxins from the system.  Here, at the 

instinctive core of Western life, then, are poisonous toxins and bitterness, no 

doubt due to the repression of a healthy relationship to the instinctual libido.  

Related to this fundamental wound is the symbol of the pharmacon/drug, which is 
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both poison and antidote and which is alive in the unconscious of the 

contemporary person and a basic principle of homeopathy 205  

The story of the wounded healer recounted here is based on a Western 

myth, so the question of whether it is relevant to Indians is significant.  According 

to the Greek mythological account of Heracles’ birth, the first thing he did on 

being born was strangle to death a pair of poisonous snakes sent to kill him and 

his twin brother).206  Later, as one of his twelve labors, he killed the hydra of 

Lerna and gathered up its poison, which eventually lead to his undoing and 

untimely death by his wife, Deianeira.207  The swamp of Lerna in Greek 

mythology was considered to be the gateway to the underworld, which, in 

contemporary psychological terms, refers to the deeper, archetypal unconscious.  

Moreover, one of the most important gods of ancient Greece, Apollo, the god of 

illumination, clarity of mind and truth was, according to orthodoxy, divested of 

anything earthy and a crusader against chthonic deities.208  One of his first acts 

was slaying the Python of Delphi and the giant Tityus.  

These mythological images suggest that the paradigmatic Greek hero and 

its ideal god both dealt with the serpent and the chthonic feminine through 

repression.  Similarly, in the first biblical account of creation, “God saw that light 

was good” and, in the second, the serpent “was accursed beyond…all wild 

beasts” and declared to be the source of all enmity and suffering.209  At the 
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beginning of both streams of Western cultural and religious history, then, the light 

of consciousness is extolled and the serpent is either killed or reviled, which 

indicates an uneasy and repressive relationship to the earthly instincts of life and 

death, the drives, and feminine power and wisdom, which, for one thing, 

translates into a poor relationship to the natural religious mind.   

By the 7th century BCE, alphabet literacy was widespread amongst the 

ancient Israelites.210.Leonard Shlain believes that it was transmitted from the 

Hebrews to the Canaanites, from them to the Phoenicians and finally from the 

Phoenicians to the Greeks.  He further observes that Israel and Greece were the 

first two cultures to fully embrace the alphabet and that, in both instances, this 

coincided with a devaluation of the feminine.  In the case of the Hebrews the 

monotheistic Yahweh began his patriarchal reign by repressing the ancient 

goddess tradition along with the wisdom of the serpent.   

As indicated in the previous paragraph the Greek culture was also based 

on the repression of serpent power and the earthy instincts. More specifically 

related to the development of literacy, according to Greek mythology, the hero 

Cadmus killed a serpent and extracted its many teeth, from which the alphabet 

was formed and brought to Greece.211  In place of a natural relationship with the 

instincts, then, there has been relatively early development of the alphabet, 

widespread literacy and development of mental values, first amongst the ancient 

Hebrews and then amongst the Greeks.  This went hand in hand with zealous 
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concern over moral conduct and the development of ethical dogma amongst the 

Jews, and intellectual reason and the rule of law amongst the Greeks.  

 The image of an instinctive wound in the Western psyche was later 

graphically depicted in the Grail Romance, which flowered in Europe during the 

Middle Ages, and which had a source pointing back to earlier Celtic legends.  

The central theme involves the Fisher King, who was wounded in the thigh by the 

spear of a pagan knight.212  On it was an inscription of the word ‘Grail’, relating 

the wound to healing.  The Fisher King is, in fact, depicted as suffering an un-

healing wound and represents a dominant of consciousness that continues to be 

relevant in the West.    

Healing, the principal symbol for which is the serpent, comes by 

assimilating to consciousness the culturally repressed virtues of the pagan 

instinctual life and attaining the Grail.  This endeavor refers to the need to be 

instinctually related, to live in harmony with the psychic being and to attain 

wholeness, while serving a greater cause than the ego, the Self, at which time 

the Fisher King is healed.  It requires accepting values best represented by India, 

which is, according to L. von Shroeder, the original home of the Grail, with many 

parallels to it found in the Vedas.213 

The wounded healer tradition in the West emerges from the background 

described above.  Chiron, the centaur, is wounded with an arrow of Heracles 

soaked with the poison from the hydra of Lerna.214  His horse aspect 

representing pure libido and the supporting vehicle for the natural flow of life, 
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consequently suffers a poisonous wound.  Thus, despite his alleged immortality, 

the archetypal Western healer, continuously suffers a wound, which comes from 

Heracles, and which clearly depicts a disturbance in the expression of intelligent 

life energy.  This is presumably connected with the necessary healing, which 

involves developing a healthy relationship with archetypal and instinctual energy.  

Asklepios has a direct relationship to the poison inflicted on the Western libido 

through his mentor, Chiron and has a serpent and a dog as familiars. He 

represents the reconciliation of opposites including the instinctual earth and is, 

perforce, a perfect archetypal image for the Western healing god (.215    

In sharp contrast to the West, In India, the serpent is revered to this day.  

It was likewise venerated in Egypt, Sumeria, Babylonia and elsewhere in the 

Middle East prior to the formation of the Hebrew mind and religion, as well as in 

ancient Greece itself before the advent of the city-state.  In ancient Egypt, for 

instance, the symbol of the Celestial Serpent, the source of nourishment for 

eternal life and healing, is the cobra or uraeus, which means both serpent and 

goddess.216  In contemporary India, the Earth goddess and “Mother of All that 

Moves” is sometimes referred to with the honorific title of the Serpent Queen 

Saparajini.217  As the “Mother of all that Moves” the serpent is related to time.  

Meanwhile, the Kundalini serpent continues to be worshipped as the goddess 

Shakti in Tantra. Through ritual and meditation, it is induced to awaken and rise 

throughout the being as an expression of levels of universal consciousness with 

the ultimate goal of spiritual release from the dualities of life. 
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Throughout India, the cobra is considered to be “the good snake” and 

there are many stories of it protecting kings and tribal heroes, even the god-man 

Krishna.218  In fact, with a more instinctually-related disposition than the Greek 

hero, Heracles, this culturally important Indian avatar of love did not kill the 

poisonous serpent Kaliyanag, but subdued it and cleansed the pool of its 

poison.219  In contrast to the myth of Heracles, where the poisonous serpents are 

killed, in this case, they are contained and transformed.  This indicates that rather 

than encouraging denial and repression of the basic instinctual drives as in the 

West, in India, there is the sattwic ideal of containment, purification and 

transformation of the instincts, along with access to their natural intelligence. 

There are many living examples of the wounded healer in India, especially 

amongst the ubiquitous shaman and guru traditions.220  In fact, in as much as 

Asklepios has a positive relationship with the serpent as a familiar as well as a 

dog, he could be a good image of an Indian wounded healer as well as the ideal 

archetypal image for the ancient Greeks.  Shamans have animal familiars and 

serpents are an important spiritual and healing symbol throughout India.  In 

addition, shamans undergo considerable ordeals and suffer many wounds and 

afflictions, possible madness and psychological dismemberment before being 

selected for their vocation, as do many gurus.221  Self-healing requires suffering 

spirit possession and/or soul loss and subduing malignant spirits, while healing 

others requires sympathetic identity and similar activities on behalf of the 

                                            
218 Ibid, p.387 
219 Harry Miller, 1970 
220 Sudhir Kakar, 2004 
221 Sudhir Kakar, 1983, 1991 



A Comprehensive Approach to Psychotherapy 88 

suffering individual seeking their help.  The same phenomenon holds true for 

gurus at a higher level of cultural development.222  The difference between the 

archetype of the wounded healer from ancient Greece and one from 

contemporary India, then, seems to be that the former is related to a culture with 

an essentially poisoned libido and the latter isn’t, as reflected in the Indian’s more 

natural religious attitude. 

India has never suffered such a cleavage in consciousness from the 

instinctual earth and its natural intelligence as has the West.  This phenomenon 

tallies with India’s relatively more introverted psyche, its natural religious mind 

and its instinct for spiritual unity.  Still, the workings of time, most notably the Kali 

Yuga, from which we have only begun to emerge, have sundered the people 

from a full acceptance of the play of time and the horizontal dimension of life.  

During the time of the Vedas, the symbolic cow, representing Light and 

Consciousness, and the horse, representing Force, came together and the Vedic 

sacrifices involved their release from the caves of darkness.223  There was at that 

time no denial of the world and its dynamic expression, but full engagement 

along with potential for development of consciousness linked to life itself, at least 

amongst a select group of elite individuals.  There was an aspiration for 

consciousness-life.  

 In post-Vedic/Upanishadic India there has, however, been a powerful 

metaphysical tendency to aspire for union or identity with the non-dual center of 

Being, while detaching from the world and the duality of pleasure and 
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suffering.224  This emphasis has tended to encourage devaluation of the external 

world, along with the uncritical acceptance of the conventional structure of 

society, which has, in fact, degenerated from the time of the Vedas and 

Upanishads in terms of understanding and living the meaning of one’s dharma 

[virtuous living] as delineated according to the caturvarņa [the four orders of 

society]. 

Westerners have a masculine and war-like attitude to life, with an ego 

identified with the material world or Prakriti.  Jung makes the intuitive observation 

that the demands of individuation, consequently, require them to continually 

suffer wounds affecting their external life, from the feminine, which seeks 

assimilation.225  Their extraverted masculine attitude, is directed towards 

achieving happiness and overcoming suffering “on a straight path if possible, if 

not, on a crooked.226” This attitude is very evident today in its allopathic medicine, 

including the increasingly pervasive medical model approach to dealing with 

psychological symptoms.   

Easterners, in contrast, Jung maintains, are externally feminine and 

uncritically receptive to the world, which for them is “an overwhelming drama” 

about which they believe they can do nothing.227   They are however, he 

observes, inwardly masculine, strong and warlike, certain of their spiritual virtues 

and “inaccessible to influence” in that regard.228. In as much as they identify with 

the Atman, which is generally the case, spiritual seekers in India, he goes on to 
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suggest, believe they are the world and the external dance of life is an illusion.  

This inner masculine strength corresponds to the image of the lingam [phallus], 

which is usually contained in the yoni [womb].  The feminine receptacle gives the 

image a stable container, while reflecting the interrelated reality of everyday life. 

This image, which is typically projected, is pervasively found throughout the 

temples of India.  

The implication of these intuitive remarks is that if Indians are subjected to 

a metaphysical wound it would be directly through the work of the Shakti 

primarily affecting their inner life and sense of spiritual certitude.   As Sudhir 

Kakar unabashedly remarks “the prism through which Indians have viewed the 

world” devalues “the objective world and emphasizes the misery of the world,” 

while perfunctorily dismissing “its splendors.229”  As a matter of fact, with the 

descent of the new avataric consciousness, the times are demanding 

individualization/individuation, which fully accepts the external world, both its 

splendors and misery, and its need for transformation in an unprecedented 

manner.  For Hindus, this means relinquishing the current, now outdated, 

mainstream attitude of its spiritual tradition that devalues the external world.  The 

requirement today is full engagement with the world and its transformation, 

initiated by the supramental Shakti, in a way that demands discriminating 

acceptance and assimilation of some Western values.   

Psychotherapists in Auroville ideally fulfill the archetype of the wounded 

healer, at least in as much as they themselves have gone through their own 

process of individualization/individuation to the point of establishing a healthy 
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relationship with the psychic being, and major aspects of the instinctual psyche 

have been assimilated and transformed.  Moreover, with each new suffering 

patient, healers themselves are presented with a new aspect of their own portion 

of the psyche that has been wounded to be assimilated and transformed.  This is 

the case for psychotherapists, either native of India or from the West.   In 

addition, although it is essential to treat each patient as a unique individual on a 

unique path of self-discovery, one needs to take the influence of the different 

cultural backgrounds into serious consideration and, in the case of Indians, their 

degree of modernization. 

  

Therapists and the Archetype of the Priest/Priestess of the Divine Mother 
Priests dedicated to the cult of a deity were known in ancient Greece as 

therapeutes.230  Psychotherapists, therefore, reasons C. A.  Meir, are 

“people…concerned with the cult of the psyche,” linking contemporary 

psychotherapy with ancient or, for that matter, contemporary healing cults that 

still exist, for example, in India.231  In fact, Jung has empirically discovered a 

direct relationship by empirically discovering the existence of the [1] natural 

religious function in the psyche, and [2] that nobody in the second half of life is 

truly cured without establishing a living relationship with the religious function .232  

By religion Jung principally refers to its root meaning based on religare, to reflect 

upon and take into careful consideration both inner and outer experiences of 
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synchronicities or meaningful coincidences and the numina [sense of awe in face 

of the extraordinary, the divine].233   

Healing involves establishing a conscious relationship to the Self or 

psychic being and its expression both inwardly and outwardly.  It is first often 

necessary to work through a lot of dissociated shadow and anima/animus 

material, which means vital and mental perversions that have a characteristically 

male or female angle.  Thus, “the experiences and methods of modern [Jungian] 

psychotherapy,” writes Meir, “corresponds to the methods and the conceptions 

underlying healing in classical times” and, to this day, in India.234   In this light, 

therapists in Auroville are working under the influence of the archetype of the 

priest/priestess of the Divine Mother, as instruments for the incarnation of a new 

world according to her vision. 

Anima means breath, or soul in relationship to spiritual, mental, vital and 

physical life.  In Hindu terms, it is, in effect, equivalent or related to the 

soul/psychic being in relationship to Shakti/Prakriti.  Animus means spirit and the 

quality of discernment and meaning at all levels of being and becoming.  It is 

similar or related to the soul/psychic being in relationship to the Atman/Purusha. 

In practical psychological understanding, men have the task of coming to terms 

with the anima, which relates them to the unconscious and new aspects of 

intelligent life.  When repressed, life is one-sided and stale and the anima 

dissociated from consciousness.  When a man is unconscious and possessed by 

the anima, he acts like an inferior woman; for example, he is moody, hysterical, 
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sentimental, seductive, hyperbolic, overly-sensitive, evasive, emotionally distant 

and dreamy, with unfounded opinions and impractical ideals.  The anima can 

seduce a man to be weak, passive and irrelevant in the face of the hard realities 

of life.   

Women have the task of integrating the animus, which brings them 

discernment and meaning in life, with which they naturally identify.  As an inner 

guide, the animus brings to conscious awareness new areas of realizable being 

and becoming.  When repressed, life is unfulfilled and the animus dissociated 

from consciousness.  When a woman is unconscious of her animus, she acts like 

an inferior man and dominates discussions with unassimilated collective 

opinions, beliefs and ideals.  In place of sympathetic understanding and love, she 

becomes opinionated, sometimes crude, self-righteous, judgmental and driven by 

the will-to-power.  The animus can turn a woman into a kill-joy and repress life.   

Some men today are identified with aspects of the anima, consequently 

sympathetic towards women and open to the intuitive and feeling dimensions of 

life.   They need to become more conscious of their masculinity, at which time 

they can become more discriminating of the qualities they admire and project 

onto women.  In addition, they can find direction and purpose in a life that has 

often drifted meaninglessly.  Many women today identify with aspects of the 

animus, which allows them to succeed in fields that have traditionally been 

occupied by men.  These women can profit by recapturing repressed feminine 

values, thus deepening their relationship to life without losing the gains they have 

made.     
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Sympatheia and Sympathy/Empathy-Based Therapy 
Sri Aurobindo differentiates between the divine guru and the human guru, the 

divine guru being the avatar[s] of the time, which close disciples declare to be 

himself and the Mother, given what Sri Aurobindo said about the Mother and 

what the latter said about the former.235  The human guru has typically attained a 

high degree of realization of the Self, an intimate relationship with the Supreme 

guru and assumes the function of assisting disciples to attain Liberation or Self-

realization.236  Sri Aurobindo articulates that the approach to be taken by the 

human guru of Integral Yoga with their disciples involves the following three 

aspects: [1] Teaching, by which he means not imposing opinion but seeking to 

awaken more than instructing, while fostering a natural process and free 

expansion of being. The method used is an aid, while there is a need to guard 

against a mechanizing process, in order “to awaken divine light and set working 

the divine force of which he, himself, is only a means, an aid, a body, a 

channel:237”  [2] Example, by which he does not mean outward acts or personal 

character “but the fact of the divine realization within him:238” and: [3] Influence, 

the most important aspect of being an effective guru, which involves the 

nearness and presence of the soul of the teacher to the soul of the disciple, the 

former “infusing into” the latter….”that which he himself is and possesses.239”   
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One difference between a therapist and a human guru is degree of spiritual 

realization.  In contemporary India, spiritual gurus have generally attained a far 

higher degree of spiritual fulfillment than the typical therapist, sometimes 

attaining Self-realization and experiencing non-dual reality without an ego, while 

“functioning naturally in the world.240”  Therapists today are typically more 

interested in complications of personal history than is generally the case of 

spiritual gurus.  Therapists of an integral approach to psychology are concerned 

with their patient’s individualization/individuation process are open to indications 

that accord with the direction initiated by the psychic being, whether it be vertical, 

horizontal, directed to the depths or towards the spiritual heights.  They are also 

interested in their patients’ specific connection with archetypal dynamics, 

including their life dimension and the fullest possible development and integration 

of personality.  Generally, even when spiritually realized contemporary gurus 

function naturally in the world, they do not have these concerns.  

Rather than having a prescriptive path in the way of some spiritual gurus, 

therapists working with a Jungian model more modestly seek guidance directly 

from the client’s psyche.  This involves paying attention to clients’ dreams and 

fantasies and, in partnership with them, endeavoring to understand their 

meaning. This global approach to the psyche can potentially open one to integral 

psychological and spiritual development and wholeness of being or 

completeness.  Depending on the aspiration of the psychic being, this approach 

can help clients differentiate the path they are on, including, for some, the path of 

Integral yoga.  As Sri Aurobindo and the Mother define it, the guru of Integral 
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yoga first leads their disciples to psychological perfection, meaning completeness 

of being, through a psychic and then spiritual transformation.  For especially 

gifted disciples, their path eventually opens to supramental transformation as 

well.  

Although the word guru today commonly means teacher, it is 

etymologically based on gu, meaning darkness and ru meaning illumine.  

Illumining the darkness of being is the task of the therapist as well as the guru.241  

Indeed, Jung gives similar advice to his therapist-disciples as does Sri Aurobindo 

regarding the human guru.  He writes, for instance, that “it does not depend on 

“technique, which is of relative value only, “but primarily on the personality who 

uses this method,” and “the personality of the patient demands the personality of 

the doctor.242”   Not only must the therapist accept the patients as they are, and 

resist the desire to intervene and disturb the natural flow of life, but, warns Jung, 

“when we are dealing with the human soul, we can only meet it on its own 

ground, and this, he observes, “is what we have to do when we are faced with 

the real overpowering problems of life.243”  This requires empathy, meaning “to 

feel into” for the sake of comprehension, even more so, sympathy in the sense of 

“suffering together” with the client.   

Jung also observes that “the practice of psychoanalysis requires not only 

psychological skill but above all a serious effort on the part of the doctor to 

develop his own character,” by which he means to be seriously involved in one’s 
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own individuation process.244  Without that constant involvement, self-scrutiny 

and integration of additional propensities of one’s psyche, it is impossible to deal 

in–depth with the psychological problems of other people.  There is a 

psychological truth that indicates that therapists can only take a client as far as 

they have gone themselves.  The reason is that one can too easily be drawn into 

and drown in the dark hole and unconsciousness of the client’s psyche through 

the well-known transference/counter-transference phenomenon.  Moreover, most 

importantly, without such development of character, there can be no genuine 

sympathy with the patient, which is necessary for in-depth healing to take place.   

In this regard, Jung’s most important disciple, Marie Louise von Franz, 

writes that Jungian style therapy and healing requires sympatheia which, she 

writes means the therapist and client “suffer together the two are impressed 

together and this condition of “togetherness” which comes from participating in 

the same experience cannot be explained.245” Finally, in terms of a 

transformation of being that demands the therapist’s sympathetic relationship 

and influence Jung writes “as long as you feel the human contact, the 

atmosphere of mutual confidence, there is no danger, no matter if you have to 

face the terror of insanity, or the menace of death, there is still that sphere of 

human trust, that certainty of understanding and of being understood, that belief 

that both will persist, no matter how dark the way.246”  It is the presence of the 

soul of the therapist to the soul of the client that enhances the healing process, 

especially when the client is facing a dark night’s passage.  Therapists ideally 
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function principally the same way as does the human guru, even if their level of 

realization is less.   

Sudhir Kakar seems to come to a similar conclusion although, rather than 

using the word sympathy, he uses the expression empathic identification to 

describe the ideal condition for healing, no doubt meaning essentially the same 

thing.247  He observes that some therapists do develop empathic identification 

with their clients for the sake of healing although, typically not as deeply as 

spiritual gurus, who also vary in their empathic capacity.  He also believes that 

the idealization transference towards the guru is far more intense for the seeker 

than normally happens in psychoanalysis, and that “deeper “more regressed 

layers” of the psyche are touched in the seeker-guru field of interaction.248  This 

is, in part, because the relationship with the guru can last a lifetime and carries 

with it very high expectations for spiritual transformation, whereas it typically 

takes place over a much briefer period of time with the therapist.  It is also, in 

part, because the guru has usually attained a greater level of Self-realization than 

the therapist.   

Kakar’s view corresponds to my own experience, although I would also 

point out that therapists with personal experience of the psychic being-Atman 

axis, the Self and the collective unconscious, with the right education and 

respectful attitude, can assist disciples of gurus and help the process, without 

interfering in the guru-disciple relationship.  They may also show more concern 

                                            
247 As reported in Peter Coukoulis, 1976, p. 37 
248 Sudhir Kakar, 2003 p. 666 



A Comprehensive Approach to Psychotherapy 99 

for the individual’s personal narrative, archetypal dynamics and integral 

individualization/individuation, especially if they have a Jungian orientation.  

Instead of fighting or suppressing the illness, sympathy-based therapy 

requires the therapist to descend somewhat into the patient’s illness to take it on 

as a normal part of the order of life.  Jung’s favorite story that he continually 

repeated to his disciple-therapists was about an old man in China who brought 

healing and precipitation to a village that was out of sorts with itself.249  He first 

became unsettled by the prevailing conditions, then retreated for three days 

alone in a hut to put himself in Tao, at which time there was a good snow fall.  

This, for Jung, is a metaphorical statement of the ideal way to conduct therapy, 

which is directly in line with shamanic principles and the way of the guru. 

 

Suffering and Healing  
There is a well-known story of the Buddha being assailed by Mara and a hoard of 

demons and devils with the intention to destroy him.  Buddha neither took flight 

nor, as von Franz observes “allowed himself to be crucified like Christ, nor did he 

fight like a sun hero.250”   Instead he simply disappeared into the inner empty-

fullness of Nirvana.  This approach, she goes on to observe, is “the introverted 

way of not fighting evil or getting involved in its emotional or other effects,” 

something Westerners can profit from learning.251  In fact, it corresponds to the 

way the East deals with life in general, by detaching from both the seeking of 

pleasure and spiritual experiences and the avoidance of pain and suffering, at 
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least philosophically.  Suffering, in particular, according to Hinduism, results from 

the five passions, namely “sexual desire, rage, greed, infatuation and egotism,” 

and, according to Buddhism, “perceptual cloudiness, “…agitation and worry, 

anxiety, greed, avarice and envy, which form the cluster of ‘grasping 

attachments.252’”  The seven deadly sins of mediaeval Christianity, pride, envy, 

lust, greed, avarice and sloth form a similar category of concerns, although the 

Christian approach has traditionally been moralistic, and penance rather than 

detachment has been the recommended solution. 

Jung’s approach to therapy and life is a synthesis of both the traditional 

Eastern and Western methods and accords with the teachings of Sri Aurobindo 

and the Mother.  He teaches detachment from and containment of the opposites 

constellated in one’s life at any given time and appeals to what he refers to as 

the transcendent function that reconciles the opposites in a new synthesis and 

third way.253  The Mother speaks of taking this very approach in her coming to 

terms with death and transcending both life and death in a third position which 

she refers to as overlife.254 “Overlife,” she says, “is life and death together…. 

[but] Why even call it “overlife!” We’re always tempted to lean on one side: the 

light and the dark (“dark,” well…).255”   

When one is confronted with an agonizing choice between opposite ways 

or values in life at any level of being, and the choice is not certain, individuals 

ideally take the same approach as the Mother. Ideally, they are not ambivalent 
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about the opposites, they do not mindlessly disengage from them nor do they 

struggle to overcome or suppress them.  There is, rather, full acceptance of the 

opposites, yet detachment from identification with either of them for creative 

transformation and integration in the Self and the psychic being-Atman axis.  This 

is the secret which brings meaning to suffering and pain.   

In as much as Indians believe in the existence of gods, goddesses and 

demons that directly affect their lives and actions, they understand the primacy 

and objective nature of the psyche, what they refer to as the subtle body or 

sukshmasharira. Contemporary Indians, however, tend to emphasize the 

workings of the five passions, which they believe to be the source of suffering, 

and detachment is the favored way of extirpation from them.256  Westerners, in 

particular, need to understand the objectivity of the psyche while both Indians 

and Westerners alike need to recognize that it is intelligent.  The psyche is 

Conscious-Force, and the patterns of behavior projected onto the demons, gods, 

goddesses, heroes and heroines are constellated in each individual portion of the 

psyche, the microcosm, as well as at the cosmic level.  The task of a divine or 

conscious life is to become conscious and subjectively related to the cosmic and 

archetypal psyche.   

According to Jung, the task of the therapist is “leading [the] patient to 

understand the meaning of his life, of his suffering, of his being what he is.257”  

Jung discovered that the psyche’s choice of illness is not gratuitous but that 

behind it is intelligence and meaning, the philosophical causa finalis [ultimate 
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cause].  Therefore, writes, Meir, for psychological healing, “the illness must yield 

a meaning.258”  The Mother agrees with this position and says “when suffering 

comes, it is to teach you something. … And when you know the secret, she says, 

it is no longer possible for us to suffer, for the secret reveals to us at once the 

cause, the origin of the suffering and the way to transcend it.259”  Although there 

is a need to accept the suffering that comes one’s way as an integral aspect of a 

full life and to find meaning there, this does not mean that one should glorify in it 

or deliberately seek it. 

Although one source of suffering is a perverted ego, apparently formed 

from one’s personal life history and karma, suffering itself is ultimately not simply 

a personal problem but the nature of things, intrinsic to the creation.   Thus, 

regarding the Divine Mother Sri Aurobindo writes: 

In her deep and great love for her children she has consented to 
put on herself the cloak of obscurity, condescended to bear the 
attacks and torturing influences of the powers of the Darkness and 
the Falsehood, borne to pass through the portals of the birth that is 
a death, taken upon herself the pangs and sorrows and sufferings 
of the creation, since it seemed that thus alone could it be lifted to 
the light and Joy and Truth and eternal Life.  This is the great 
sacrifice called sometimes the sacrifice of the Purusha, but much 
more deeply the holocaust of Prakriti, the sacrifice of the Divine 
Mother260.  
 

These comments can be given a psychological turn if one considers the fact that 

the unconscious, including the superconscient as well as the subconscient and 

inconscient, is the mother of all consciousness.  
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A middle-aged Canadian woman had a dream, which I summarize here, 

indicating that she is participating in the sacrifice of the Divine Mother and her 

potential new manifestation:   

Statues of three ancient Greek goddesses were discovered 
buried in the earth and dug up.  She notices that the first three 
fingers on the hands of each statue were broken off.  Then, she 
saw a woman shrouded in darkness, with her hands raised at 
right angles in exultation. She had pointed fingers directed 
skywards.   
 

The dream seems to be saying that the dreamer is now becoming conscious of 

three ancient Greek goddesses that had their fingers amputated or sacrificed for 

the sake of the development of consciousness.  Fingers in general symbolize 

creative expression. More specifically, the index finger refers to Jupiter, the 

second finger to Saturn and the third finger to Apollo, in order, symbolically 

referring to direction, definition and illumination in order.  Meaningful direction 

from the goddess culture in the West was, in fact, sacrificed for patriarchal 

values.  I am particularly referring here to the advent of moral development 

through Christianity and the enlargement and refinement of the intellect initiated 

by Greek philosophy.   

The woman with raised hands is experiencing an epiphany, presumably 

thanks to the return of the goddess and her manifestation.  The dream not only 

indicates the sacrifice of the goddess culture that affected life in the West in 

general, resulting in suffering especially for women, but specifically this woman’s 

life.  In as much as she becomes conscious of her relationship to the archetype 

of the goddess, she can consciously participate in the evolutionary process 

regarding the goddess culture, now concentrating on its new manifestation.  As a 
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portion of the Divine Mother, we participate in both her holocaust and her 

manifestation, a phenomenon of which we, ideally, become conscious.  The birth 

of consciousness is often the product of pain and suffering and, writes Jung, 

referring to both Christ and Buddha, “the intervention of the enlightened human 

consciousness breaks the chain of suffering and thereby acquires a metaphysical 

and cosmic significance.261” There is psychological value in fully accepting 

individual suffering and bringing consciousness to bear on the nature of one’s 

suffering and its causa finalis [ultimate cause] which is ultimately of an archetypal 

and cosmic nature. 

“Man’s suffering,” writes Jung, in response to a letter “does not derive from 

his sins but from the maker of his imperfections, the paradoxical God.262”  “The 

righteous man”, he goes on to say, “is the instrument into which God enters in 

order to attain self-reflection and thus consciousness and rebirth as a divine child 

trusted to the care of adult man.263”  In a similar declaration Sri Aurobindo 

proposes that the final answer to suffering is to become “the perfect man,” whom 

Sri Aurobindo identifies as “the liberated man… in his soul balavat, even as a 

child” and surrender to the divine Mother as a conscious instrument for the 

incarnation of her creative vision.264  From this point of view, suffering is directly 

related to the need for incarnation of the Divine in life.  There may still be 

suffering but it is then “born of divine compassion” … and “of a purely psychic 

character,” with “no egoism, no self-regard,” where the word compassion means 
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“to suffer with.265” The swadharma [law of action] of therapists in Auroville is to 

aim at that goal through “aspiration, rejection and surrender,” which is the 

personal effort required for all sadhaks and sadhikas [disciples] of Sri Aurobindo 

and the Mother.266”  Regarding patients, to begin with, this means facilitating an 

opening to the psychic transformation and the path of 

individualization/individuation at each individual’s level of readiness.  This must 

be one of the therapist’s main concerns.   

 

Therapy and the Cultural Psyche 
Although every individual is a unique human being with a unique life, in addition 

to conscious beliefs and family of origin dynamics, therapy, of any depth 

whatsoever, must take into consideration the individual’s cultural background and 

influences.  At a more differentiated level, this includes not only clan or caste, but 

religious affiliation, nation, and an even larger block of identification, for instance, 

the East and the West, Africa, Asia and Europe and North and South America.  

For purposes of this document, I examine two major cultures, the West and 

[Hindu] India, perforce the East.  I do not consider the effect of being a long-term 

resident of Auroville or being born and growing up there, although for therapy in 

Auroville, this needs to be taken into consideration.   Nor do I discuss other parts 

of the globe.  To include a more complete and differentiated breakdown would be 

too onerous and complicated and take me too far afield into areas for which I 

have little background or education.   Moreover, India and the West emphasize 

cultural values found throughout the world, spiritual, on the part of the former and 
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material and mental on the part of the latter.  In addition, Indian culture 

emphasizes relational values or Eros at all levels of being, both externally and 

internally, while the West, especially in Northern countries, tends to extol 

individual values and differentiation.  

Regardless of one’s background, each of these values needs to be 

understood with respect to an individual’s psychological makeup.  The therapist 

also needs to keep in mind that what lies in consciousness in the case of Indians, 

for instance, tends to be opposite of what lies in consciousness in the case of 

Westerners, while the unconscious always brings compensatory values.  In all 

cases, it is essential to take into consideration the individual person in therapy, 

cultural background as well as unconscious compensatory values.   

 

Considerations on the Indian [Hindu] Psyche and Therapy 

India’s Spiritual Ground 
India’s long unbroken spiritual and religious history is the most important fact to 

take into consideration when examining the Hindu psyche. The spirit of Advaita, 

Tantra and the Puranas, the Vedas and Upanishads, however misunderstood 

collectively, still permeates the life of every Hindu.  The beliefs of Ayurveda on 

the nature of what constitutes a healthy life, for instance, continue to influence 

daily life in India.   As I discussed above, according to its system of healing, good 

health involves pursuing four purposes [purushartha] of life that seem very 

balanced and reasonable.  They include living a virtuous life [dharma], attaining 

material wealth [artha], realizing sensual pleasure [kama], and finally, in old age, 
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seeking self-realization or liberation from the dualities of life [moksha] and, in this 

way, overcoming the fear of death.   

In contemporary practice, however, as Sudhir Kakar wryly observes, the 

pursuit of self-realization and virtue or righteous living are not as intense as the 

goal of attaining material goods and finding sensual pleasure.267  This can be 

understood in that the law of “right action” and living virtuously [dharma] is 

defined as depending on the culture in which one is born [desa], which involves 

historical time [kala].  The current belief is that, as we are still living in the Kali 

Yuga, or just emerging from it, and the spirit of the times and contemporary 

culture pejoratively affect the understanding and practice of righteous living 

[dharma].  In addition, an important ingredient in the determination of righteous 

living [dharma] is one’s natural predisposition or mixture of innate psychological 

traits [gunas] that is highly influenced by one’s cast and clan [jati].  In the 

contemporary culture, this equation has been corrupted by dogmatic 

designations that define cast according to family of birth, which does not 

necessarily have much if anything to do with one’s natural soul-force and 

psychological merit according to the Vedic four orders of society [caturvarna].   

In addition to the four purposes of life, outlined in the preceding paragraph 

and also related to virtuous living [dharma] are the four stages of life [asramas], 

which continue to represent an ideal life cycle [ashramadharma] according to 

Hindu tradition and which include: individual pre-history, apprenticeship 

[brahmacharya], householder [garhyastya], withdrawal [vanasprastha] and 
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renunciation [Sanayasa] (.268  By leading a healthy life according to traditional 

values, and following this blueprint, fulfilling one’s assigned duties [dharma] and 

completing one’s life task [swadharma], the belief is that one is on the sure road 

to liberation [moksha], whether it be in this life or another.269  This long-term 

viewpoint that includes several life-times encourages a more relaxed attitude to 

life and meeting life’s goals than one finds in the stress-ridden West, where every 

generation feels it has to surpass the one preceding it.  It corresponds to India’s 

sense of time being more psychological or mythological and cyclical than 

historical and linear as in the Western perception of reality and, involves, writes 

Kakar, “a dream-like quality of timeless time.270”  

According to the considerations made above, an immoral individual life is 

one lived without virtue [adharma].  Likewise, social conflict and oppression are 

considered to stem from the lack of virtue [adharma] of individuals in power and 

not to organizational or institutional policies per se.271  It is noteworthy that, in this 

view, institutions in India are personalized, according to the people in power, in a 

way that is foreign to Westerners.  Ethical values for the latter are, in some 

cases, subsumed by the rule of law and institutions themselves are entities with 

the legal rights of an individual, at least in North America.  Western institutions, 

as a result, tend to be impersonal and managers retained or disposed according 

to profitability or the attainment of objectives that, in themselves, have nothing to 

do with virtue or the lack of virtue.  Moreover, there has been litigation against 
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companies, for instance, in the tobacco and asbestos industries, which identify 

the culpability of corporations and not individuals in power per se. 

In the West, there is no equivalent differentiation of principles or ideals 

guiding the performance of one’s duties outside of one’s professional ethics, and 

these tend to be abstract and external to the person.  Moreover, although the life 

cycle has been seriously studied from different angles by several respectable 

psychologists, including Erik Erikson, Robert Kegan and others, there are no 

generally accepted guiding principles regarding a healthy life cycle as there are 

in India.  This has resulted in a ruling ethos in the West of a search for perpetual 

youthfulness, especially in North America, which often amounts to denial and 

repression of the natural instincts and responsibilities according to the different 

stages of life, along with an exaggeration of the persona [social mask].  

Hindu ethics are less abstract, judgmental and self-critical than those from 

the Judeo-Christian West, and are individually and culturally relative.  Thus, 

teaching for ‘right action’ [dharma] is based on the relatively permissive and 

ambiguous edict that one needs to make the effort, however complete one’s level 

of attainment, rather than on a stern moralistic judgment or attaining a proactive 

personal goal of self-fulfillment, as is popular in the West today.  Yet, whatever 

merit there is in the contemporary Indian ethic, according to Kakar, the Indian’s 

“ethical relativism or uncertainty” has the effect of repressing individual initiative 

while increasing conservative attitudes and values that rely on the way things 

have been done by one’s social group and by the ancestors.272  
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Western perceptions of “dishonesty, nepotism and corruption” also don’t 

register as they are an abstraction to Indians, who live more by relational values 

of Eros and feeling, and are experienced as irrelevant foreign impositions.273  

The Hindu’s singular overriding consideration is, rather, a lifelong obligation to 

the extended family.  There is, consequently, ethical discernment in terms of 

introverted feeling values, with relational concerns held by one’s kith and kin and 

the community.274 This dynamic amongst Indians can often lead them to   

experience guilt over feeling inwardly polluted, contaminated or filthy.   

During the period of the Vedas, people instinctively lived their intrinsic 

truth of being according to eternal truth [sanatan dharma] and, during the times of 

the Upanishads, they lived righteously [dharma] according to a pure and flexible 

ethical law of being that was not based on hereditary factors.275  Today, ‘right 

action’ [dharma] socially and occupationally, and fulfilling one’s individual life task 

[swadharma] have come to mean following traditional patterns of kinship and 

caste [jati].  This can lead to considerable distortion of the truth of being that is 

ideally rectified for the sake of individualization/individuation.276  Indeed, 

according to Kakar, the traditional equanimity extolled in ancient texts has given 

way to despair and descriptions of depression and narcissistic self-absorption in 

the details of one’s personal life by contemporary middle aged Indian writers, a 

sure barometer that people are not living according to their inner truth or intrinsic 
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virtue [dharma] while fulfilling their essential nature [svābhava] and deeper life 

task [swadharma].277 

 

The Descent of the Avatar and Socio-cultural Transformation 
A fundamental difference between India and the West is that while Westerners 

believe that they can institute social and cultural change, and have an obligation 

to be involved with such concerns, Indians believe that social change is relatively 

superficial.  Real and abiding change, they believe, is the result of the descent 

and work of an avatar, involving a new consciousness.  This viewpoint is in 

keeping with India’s introverted psyche and its belief in the psyche’s objective 

nature and primacy, and the reality of divine intervention in world affairs.  This 

includes the conviction that there has been an evolution of consciousness, as 

represented by the Vaishnava Puranic account of the ten avatars.   

The last and tenth avatar, Kalki, will, according to commonly held belief, 

come to conquer and, as in the Vedas, bring in virtuous living according to the 

eternal truth [sanatan dharma].  This time it will be at a higher more conscious 

level for people in general and not just a select few as it was in Vedic times.278  

Given the Hindu’s natural religious attitude, spiritual inclinations, and intuitive 

understanding that humans are either God, if a man, or the Divine Mother, if a 

woman, they will, potentially, and relatively spontaneously, evolve to eventually 

follow the requirements of the new time demands and live righteously once 

again, each according to intrinsic capacities.    
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Students of Sri Aurobindo and the Mother believe that the avatars for our 

time have descended in the name of Sri Aurobindo and the Mother and that a 

profound transformation in consciousness is at work involving the direct action of 

the Supermind or Truth Mind on earth today.279  Their principal message involves 

the development of an integral consciousness, first by way of psychic 

individualization/individuation, then spiritual realization and finally 

supramentalisation.  In terms of the four orders of society, [caturvarna] there is a 

need not only to accept one’s natural soul-force as priest [brahmin], leader 

[kshatrya], trader [vaishya], or servant [sudra], but to aspire towards the 

realization of a fourfold personality that includes attributes of the other orders of 

life [varnas].280  Given the fact that we are at the same time just coming out of the 

Kali Yuga or Iron Age, there is considerable falsehood, ignorance, suffering and 

anti-life values that need to be transformed, before the realization of a new age of 

truth [sanatan dharma] can take hold.  This requires the willing participation of 

individuals. 

Psychologically, then, the focus of attention needs to be placed not on 

social change per se, which is the typical Western pre-occupation, but on 

individuals.  Discovering their intrinsic principle of self-becoming [svābhava] and 

law of action [swadharma], and individualization/individuation towards an integral 

consciousness is the demand of the present avataric descent.  

Individualization/individuation does not happen in a vacuum, but in the 

community with social interaction.  The transformation of individuals towards a 
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more creative integral consciousness, more truthful living according to one’s 

intrinsic abilities, capacities and essential nature [svābhava] and the realization of 

one’s life task [swadharma] profoundly affects the community so that it too can 

fulfill itself according to its truth of being.  This is especially the case of Auroville, 

the Mother’s city, which is destined to become the cradle of a new humanity, and 

where there is a special concentration of the Force through both Sri Aurobindo 

and the Mother.281  The belief that we are all intrinsically individual portions of the 

Divine Mother encourages individual participation in the development indicated 

here. 

 

The Nature of the Hindu Psyche 
India’s present spiritual tendencies and attitudes towards life and its psychology 

of everyday life come as an integral package.  The spirit of Vedanta percolates 

throughout India, and the crown of Vedanta, Advaita’s emphasis that “All is One” 

is impressed upon every Hindu since early childhood and affects their basic 

understanding of life.  This typically translates as an intuition of unity and the 

belief that the Divine is immanent in both the human heart and everywhere else.  

Despite divine immanence, spiritual paths since the Vedas and Upanishads, 

however, have traditionally been geared towards experiencing the non-dual One 

beyond duality, while life in its fullness and its potential for integral transformation 

has been devalued.  Self-knowledge in India today typically involves aspiration 

towards atmanamvidhi, the transcendent Atman, outside of space and time, but 

not critical self-reflection on matters of everyday life.  Thus, traditionally, writes 
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Kakar (280), the guru does nothing to help strengthen the ego’s autonomy or 

enlarge its domains of life activity through earned insights, but is more concerned 

about facilitating calming impulses and instincts [chitta] for their gradual merging 

with the ego.282 

Thus, in healing ritual and practices in India, the vicissitudes of life, an 

individual’s life history with its inevitable personal conflicts, sufferings, joys, 

sorrows, loneliness, elations, despair and passions are not considered 

particularly relevant or hardly taken into consideration.283  Psychological 

problems are either attributed to a possessive malevolent spirit or to innate 

predispositions [samskaras] and a passively accepted causal summation of life 

actions and reactions [karma] from a previous life.  Hindus typically accept these 

causal explanations for the complexities of their life rather than working through 

the conflicting issues of their present life history.   

Kakar sees these attributions as a specific Hindu cultural defense.  What 

counts as healing in India is harmonious re-integration with one’s family, social 

group and community, its traditions, ancestral values and obedience to the 

community’s gods and goddesses.284  Individual idiosyncrasies and emotional life 

are generally suppressed or repressed to the greater glory of what Kakar refers 

to as relational values.  Relationship, writes Kakar, is the dominant cultural value, 

not only with fellow humans but with the natural and cosmic order.285 Values of 

Eros directly affect emotional life, needs and motives, while distresses are 
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experienced as relational disorders.286  The other important value of Indian 

culture is the metaphysical urge for spiritual transcendence.  With modernization 

in large urban centers, all this is changing and Kakar gives an account of a young 

woman who lived in a Western style nuclear family, where she has her own room 

and therefore “her space to experience “her rage, her loneliness, her 

potentialities, in short, herself,” her individuality.287  Generally speaking, however, 

values related to differentiation in life and being an individual lie in the 

unconscious in the Indian psyche.288 

Rather than individual [meaning not divisible], Kakar uses the word 

dividual [meaning divisible] to describe typical Indians and, following Marriott, 

notes that they are open relationally to interpersonal and transpersonal forces, 

relatively fluid and only temporarily in a state of integration.289  This fluidity is not 

only connected to the emotional life but also the body image, which, according to 

common astrological belief, has (archetypal) cosmic connections.  As a reflection 

of this condition, the main theme of Indian art is man, not as a discrete individual 

presence, but as an integral part of the natural surroundings in an interrelated 

matrix of life, in harmony with the ground of being.290  A full sense of individuality 

in the Hindu sense of the word is generally reserved until the final stage of life.  It 

ideally comes with detachment from human ties and otherworldly concerns and 

an aspiration for spiritual realization.291  Jung, likewise, observes that Indians 
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meet the world with a ‘feminine’ receptive attitude, although, he contends, they 

are ‘masculine’ within with considerable inner strength and a warrior-like 

conquering attitude regarding their spiritual values.292  This inner strength is 

primarily related to their identity, however projected and unconscious, with a 

guru, one or more gods or goddesses and Shiva’s lingam [phallus] and the yoni 

[womb], which are ubiquitously displayed in the temples throughout India. 

It is also connected to the Indian’s rich emotional life and relational values, 

their accessibility to the psychic being and ability to think with the heart, and their 

connection to the animal soul and natural religious attitude.  The animal-soul 

extends down to the termite, as reflected in the fact that, at least in South India, it 

is not unusual to find termite mounds turned into temples.  This reflects the fact 

that there is, at least in projective identification, a symbolic relationship with the 

termite, which refers to the instinct and the ordering principle for co-operation of 

the autonomic nervous system.  This is based on the observation that termites 

are driven to construct their living abode out of the earth in perfect harmony with 

each other, with each termite individually doing its part in contribution to the 

whole.  Thus, according to the Mother, India is spiritually the foremost country in 

the world, a fact, she says, that “is so obvious that a simple and ignorant peasant 

here is, in his heart, closer to the Divine than the intellectuals in Europe.293”  It is 

their natural affinity with the heart and psychic being that typically differentiates 

Indians from Westerners, who are typically identified with the mind and mental 

values. 
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Mother-Son Dynamics. 
Having a son in India is joyously celebrated as an essential step in the religious 

and economic salvation of both parents and their families.294 To understand his 

psychological development the first thing to account for is the intense, long and 

affectionate mother-son bond in India in comparison with the West and other 

societies.295  To begin with, according to Ayurvedic wisdom, the most critical 

period of a child’s life is in utero when the basic patterns are established, 

especially in the critical period after the third or fourth month when the latent 

mind of the child is activated.296  This understanding is corroborated by 

contemporary Western science, which is beginning to recognize how the fetus is 

affected physically and emotionally by the state of the mother’s physical and 

emotional well-being during pregnancy.  The key ingredient for the infant’s 

healthy mental development is the mother’s love for the child, starting with 

pregnancy and concern over the child’s physiological development in the 

womb.297   In fact, recent research indicates that the frequencies of the mother’s 

heart furnish the model the child’s needs for its own development during the first 

few months after birth.298   

The intense relationship that begins in utero between the mother and her 

child remains until between age three [3] or four [4], usually four [4] and five [5], 

when there is what is referred to as a second birth and the son, now twice born, 
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moves away from the mother.299  Whereas previously, his demands and 

affections were only expressed towards the mother, the child is now more 

consciously connected to other members of the extended family including the 

father.  There is, at the same time, a divergence between the way boys are 

nurtured and girls, with boys being subjected to more discipline for the sake of 

good behavior and regular habits.   

No doubt as a reflection of the importance of the Mother goddess culture 

throughout India and the many motherhood myths, motherhood has a primary 

social importance in India.300  The intense and generally affectionate relationship 

between the mother and son needs to be seen in the social importance given to 

sons and the fact that a woman’s identity and her place in the community is only 

solidified with the birth of a child.  Mothers across social classes, caste and 

region are typically experienced as ‘good mothers’ and they normally accede to 

the child’s inclinations with a loving attitude, without trying to control them.  

According to Kakar, not only do anthropologists and sociologists report on the 

close mother-son bond throughout India but, during personal psychoanalysis, 

“patient after patient invariably portrays his mother as highly supportive and 

extremely loving.301”  A psychological consulting room in the West is privy to a 

much more complicated report on the nature of the relationship between patients 

and their mothers.  Sometimes she is portrayed as loving but, often, in the 

contemporary West, the relationship is experienced as ambivalent, absent or 

unloving.   

                                            
299 Ibid 
300 Ibid 
301 Ibid, p. 83 



A Comprehensive Approach to Psychotherapy 119 

The traditional Hindu attitude and way of acting towards children is 

protecting and nourishing [palna posna] and not ‘bringing them up’ or “rearing 

them” to be autonomous and self-directing, as in the West.302  In harmony with 

this approach to children, toilet training is relaxed, without systematic instruction 

and pressure to fit a priori rules, place or time schedule.303  Indian children 

gradually learn to control their bowel movements through imitation of others, and 

there is no battle of the wills, as is often the case in the West.   Indeed, for the 

most part, the Indian child does not experience the step by step frustrations of 

growth that is typical of Western children, and the Indian mother is, therefore, 

generally experienced as nourishing and a ‘good mother.’   

The Indian boy’s strong identification with the mother allows for integration 

of ‘feminine’ attributes into consciousness, without disturbing a fundamental 

biological maleness.304  In  fact, the Indian child’s differentiation from the mother 

and development of an independent ego separate from primal images, emotions, 

animistic beliefs and magical thinking is, according to Kakar, “structurally weaker 

and comes later than in the West…305”  As a matter of fact, magical thinking can 

persist into adulthood and it is not unusual for Indians to conflate mythological 

stories with historical facts and/or inner experiences with those in the physical 

world, rather than realizing their symbolic nature.  This relatedness to pre-

cognitive images, intuitions and feelings also allows the adult Indian to be open 

to creative and spiritual dynamics, including meditation and devotional practices 
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in a way that is foreign to most Westerners.  At least, it is more difficult for the 

latter to access the imaginal psyche.   

It also makes it relatively easy for Indian men to accept homoerotic 

fantasies, feelings and impulses and, therefore, Eros and feeling-based male 

friendships.  Indians are open to a wider range of emotional and imagistic 

consciousness than is typically the case with Westerners, although there is less 

ego directedness and differentiation.  One only needs to compare movies made 

in India to those made in the West to see and feel the difference.  Indeed, the 

fact that all Indian languages contain more universal baby sounds than is 

generally the case in Western languages, suggests that Indian children are 

exposed to greater cultural wholeness than is the case with Western children.306  

It is noteworthy that all these qualities of being of which Indians are typically 

more conscious than Westerners rank high in the necessary development of 

consciousness in the latter’s individuation process. 

Although the conscious emphasis is on the ‘good mother’, Kakar believes 

that recognition of “the sexual presence of the ‘bad mother’… in the unconscious 

is critical to an understanding of the Hindu psyche” as it is particularly strong.307  

The boy, he maintains, is very aware of his mother’s intense feelings and 

unconscious demands for him to fulfill her own longings as well as his own 

feelings towards her.  He is consequently “unconsciously afraid of being 

overwhelmed and ‘devoured’ by her.308” Thus, the psychological problem for 

many Indian men is resolving what Kakar defines as issues concerning maternal 
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enthrallment and dependency needs fulfilled by the ‘good mother,’ with the 

compensating ‘bad mother’ in the unconscious.309310 Whereas the former refers 

to conscious experiences of the mother’s nurturing, affection and loving care, the 

latter refers to projections of the male child’s rage, greed, sexual desire and 

dependency needs onto the mother.  In this light, popular Radha-Krishna legends 

can, from one point of view, be understood to depict the archetypal son-lover 

theme that fuels the Indian woman’s unconscious fantasy towards her son, while 

there are complementary myths in India that describe male fantasies of a 

sexually ravenous mother.311  Meanwhile, the Ram-Sita archetype lay behind the 

harmonious relationship between the sexes in India that Kakar finds to be 

generally the case.312 

Although the Indian father has the important function of assisting the son 

away from excessive maternal enthrallment by way of what Kakar refers to as 

‘Oedipal alliance’, his role is, nonetheless, ambiguous.313  The dynamics of the 

extended family in India lead to restraint on the part of the father towards his 

child and there is consequently no firm singular guiding image and voice.314  This 

ambivalence on the part of the good but inaccessible father, according to Kakar, 

often perceived as a mere onlooker, results in considerable unconscious anger 

on the part of the son.315  The consequence of maternal enthrallment and a weak 

father image is that Indian men typically suffer from narcissistic vulnerability and 
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emotional self-absorption and demand for attention, a relatively passive ego and 

a poorly differentiated superego or moral consciousness.  There are also 

projections of the ‘ideal other’ onto external authority figures and superiors, 

whom there is a tendency to revere.316  

From the point of view of relationship to the world, Kakar’s description 

seems to me to be an astute description of the dynamics involved in the 

formation of the Indian male psyche and the consequence.  The resulting lacuna, 

along with the Hindu’s natural religious attitude and long and venerable spiritual 

history and living tradition, often initiates a life-long spiritual search for the ‘ideal 

other’ and a guiding worldview, which Indian men often find in a guru.317318  In 

fact, what seems to take place is a shift of focus from the ego and its demands 

for attention to being more conscious of the demands of the psychic being and 

the Self for attention.  There is then, ideally, the development of intimate feelings 

and active and willful surrender towards the guru, along with faith that the guru 

will do the transformation for the disciple.  A concomitant uncritical examination 

of one’s own life implies, nonetheless, that the dependency needs and other 

neurotic tendencies can persist, even if diluted.   

 

The Great Goddess, Ganesha, Skanda and Male Identity. 
Kakar rightly, it seems to me, believes that myths of Devi, the great goddess, 

describe the most important archetypal patterns underlying Hindu culture.319  He 

also makes a convincing case that the myths surrounding Parvati, the mother of 

                                            
316 Ibid 
317 Ibid 
318 Sudhir Kakar, 1991 
319 1989  



A Comprehensive Approach to Psychotherapy 123 

two popular gods, Ganesha and Skanda, and her two sons, are especially 

important in understanding two “childhood positions of the Indian son” and the 

development of the Hindu male psyche.320   With these observations, he makes a 

significant contribution to understanding the psychology of Indian men and 

Indians in general. 

According to myth, the god Shiva and his consort, the goddess Parvati, 

had two sons, Ganesha and his younger brother Skanda, also known as 

Murugan, Kartikeya, Subramanya in addition to several other names.  As a 

matter of fact, according to the mythological account from the Shiva Purana, 

which Kakar contends is a more advanced variation of the fantasy, Ganesha is 

the sole creation of Parvati. She is reported to have created him, when Shiva 

was absent, from a mixture of unguents and the dirt and sweat of her body, 

emphasizing his essential identity with Parvati and the feminine principle.321322   

There are several stories that indicate how Ganesha got an elephant’s 

head, but the one that is a continuation of this tale involves Parvati retiring to a 

cave and asking Ganesha to stand guard to prevent Shiva from entering on his 

return.  When he did return, Shiva was enraged at the upstart Ganesha for his 

impudence and swiftly cut off his head.  To assuage Parvati’s grief, however, 

Shiva restored Ganesha to life while providing him with the head of an elephant, 

which was the first sleeping being that was found facing north.  He also made 

him the leader (pati) of the troops (gana), which explains another of Ganesha’s 

names by which he is popularly known, Ganapati. 
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Ganesha’s statue is prominently positioned at the entrance to all Hindu 

temples in recognition of the fact that he is the common meeting point for all 

Hindus.  He is invoked at the beginning of all Hindu rituals and at the initiation of 

all new projects and ventures.  He is, in addition, considered to be the Lord of 

success, remover of all obstacles and destroyer of pride.  His popularity is 

evident in that his statue or image is displayed in virtually every Hindu shop and 

home throughout India.  He is worshipped as the god of education, knowledge, 

wisdom and wealth.  His elephant head symbolizes the Atman or Self above the 

dualities of life, the individual’s true being and his name means Lord (Isha) of all 

sentient beings (gana).323324    

He was blessed with the name Ganesha, after winning a contest against 

his brother Skanda to be the first to travel around the universe.325   The warrior 

god, Skanda, also known as Kartikeya, impulsively set off on his long journey 

riding his vehicle, a golden peacock.  Ganesha ran around his mother, Parvati 

and, in some accounts, his father, Shiva as well and declared that she [they] is 

[are] his universe.  He won the contest, accordingly, and Parvati gave him a 

luscious golden [yellow] mango as a prize, although one of his tusks was broken 

when he bit into it.  The mango has the symbolic value of the mother’s breast, 

and the golden [yellow] color the significance of illumination, knowledge and 

wisdom.  Despite Skanda’s popularity, especially in South India, the superiority of 

Ganesha’s lot to Skanda’s, as indicated here, reflects a cultural preference that 

Kakar believes is related to the fusion-separation for individuation dilemma.  
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Ganesha represents more the fusion tendency while Skanda symbolizes more 

the need for separation for the sake of individuation.326 

According to Kakar, there is a universal Ganesha complex sustained at 

the core by archetypal myths of Ganesha that are particularly relevant to the 

development of male identity in India; indeed, he sees it as the most significant 

underlying pattern of male development.327  As I indicate above, Indian mothers 

consistently play the role of the ‘good mother,’ which is portrayed archetypally in 

the myth of Parvati giving Ganesha the golden [yellow] mango, and, which is 

gradually incorporated in the male child’s psyche.  According to Kakar’s  

interesting interpretation, the Ganesha complex also involves the sacrifice of 

one’s potential masculinity to the ‘bad mother,’ as indicated in the fact of the 

broken tusk, when Ganesha bit into the mango.328  Moreover, in as much as 

Ganesha stays close to home and walks around his mother, Parvati, whom he 

declares to be his universe, suggests his identification with her values, which are 

those of the ‘good mother.’   

This plays itself out in real life situations for men through conscious 

identification with the mother as nourishing and good.  There is, at the same 

time, compensatory repression of sexual fantasy, anger and related anxiety 

towards their mother, as well as other forms of wish-fulfillment.  Identification with 

the ‘good mother’ also encourages the ability to access the natural mind with its 

intuition and rich emotional and fantasy life of sensual and visual images. This 

would not include repressed shadow aspects of the psyche, potentially involving 
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the instinct to individuation and the expression of assertive initiative and 

aggressive male energy.  Thanks to these dynamics, as adults, Hindu spiritual 

seekers have the potential for naturally developing a conscious relationship to 

the Ganesha archetype.  It is found at the core of the Ganesha complex, with all 

its wisdom, knowledge and instinct to carry one beyond the duality of life to the 

experience of the Atman, the Self as true being.  

Skanda, however, symbolizes other qualities than Ganesha, which are 

relevant for developing a more individuated and integrated masculine personality.  

As Kakar (3observes, unlike Ganesha, who stays close to home, with Skanda, 

there is the pull for independence that demands separation from the mother.329  

There is more emphasis on independence, finding one’s separate identity and 

individualization/individuation. This value is typically projected on the youthful 

god, Skanda, and tends to be relatively undervalued in India as exemplified by 

preference for the maneuvers and lot of Ganesha.     

According to some legends Agni, the fire god, impregnated the holy river 

Ganges with a spark from the third eye of Shiva, which gestated into the form of 

Kartikeya, also known as Skanda.330  Agni is the immanent Divine and incarnated 

soul “fire of aspiration,” “the Divine Will” “instinct with Knowledge,” “a pure priest 

and a divine worker, the mediator between earth and heaven.331” In some 

accounts of his birth, six different women are impregnated by a stream of fire, 

which split into six.  Each gives birth to a male child that is synthesized by Parvati 
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into Skanda, as a child with six heads.  A god with six heads can be interpreted 

as referring to six of the chakras and related qualities of being or, alternatively, 

“wisdom, strength, fame, wealth, and divine powers.332”   In either case is an 

image of an integrated personality, which can only be gained through suffering 

the pain of separation.333334  At an early developmental level, this refers to 

developing ego strength and the ability to take initiative, a strong masculine 

identity.   

The cultural recognition of Skanda as the god of masculinity and god of 

war and victory, the leader of the armies of the gods in the fight against evil, can 

help to consolidate this image in the mind of a male child for his developmental 

well-being.  For a child to overcome the Skanda complex there is a need for 

developing ego strength and a sense of independent engagement in life.  For an 

adult male, there is the potential for naturally becoming conscious of one’s 

relationship to the archetype of Skanda, which is essential for developing an 

integral consciousness and bringing in a new world.  According to some stories 

Skanda is not married [Kumaraswami]; he is both a virgin [Kumari] in the 

psychological sense of being independent and one-in-oneself, and God 

[Swami].335  In most accounts, he has two wives or Shaktis, Devayani [the army 

of the gods], referring to the power of knowledge and Valli [daughter of the 

mountain and huntress] referring to the power of action.336337   
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On a personal level, Skanda encourages knowledge through active 

involvement in life, along with an aspiration for a purified will and a thirst for the 

eternal.338 Thus, at a more spiritual level, a conscious relationship with the 

archetype of Skanda brings a will in service to the Divine through Agni in order to 

defeat or, today, come to terms with the asura, the archetypal Shadow, and fulfill 

the divine Will on earth.  Resolution of both the Ganesha complex and Skanda 

complex represent a far healthier psychological developmental process than the 

one depicted by the Oedipal complex, with its anxious connection to the 

unconscious and the natural mind, which is so characteristic of the Western 

psyche today.   

In Freudian terms, the Indian psyche has not advanced to what may 

appear to be the next stage of personality development, at least if judged in 

Western terms. I am referring to the experience and resolution of the Oedipal 

complex.  It not only involves castration anxieties on the part of the son, but also 

hostilities and competition between the father and son, with the latter ambitiously 

seeking to replace the former for the heart of the mother.339340 Resolution of the 

Oedipal complex requires the son’s reconciliation with the father and the 

development of a male ego eventually capable of engaging in a healthy 

expression of work, love and family relationships.  According to Kakar “the Indian 

context stresses more the father’s envy at what belongs to the son-including the 

mother-and thus the son’s persecution anxiety as a primary motivation in the 
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father-son relationship.341”  In this case, there may be persecution anxiety on the 

part of the son and envy on the part of the father, but no ambition to supplant the 

father by the son and therefore nothing like an Oedipal complex as experienced 

in the contemporary West.    

The main mythological pattern in India then is not Oedipal but, rather, 

according to Kakar, that of the Ganesha complex based on the myths of 

Ganesha in relationship to Parvati and Shiva.342  In terms of the relationship 

between the goddess and Shiva, Kakar takes the portrayal of a prone Shiva with 

the goddess standing on his chest to indicate the fact that Shiva is a container for 

powerful Shakti energy and power, despite his submissive position.  He 

understands that to be an archetypal portrayal of the fact that although the Indian 

father is distant he is also powerful and therefore potentially perceived as a 

threatening source of filicide and castration anxiety in the mind of the young male 

child.343   

In the Oedipal myth, unbeknownst to himself, Oedipus kills his father and 

marries his mother.  When he discovers what he did, he feels terrible guilt, puts 

out his two eyes and leaves the city where he has been king.  Taken 

symbolically, the story suggests not only a conflicted relationship with the father 

principle, but a poor, eventually quilt-ridden relationship with the mother or 

emotional ground of being as well.  Whether one believes that the Oedipal myth 

is as fundamental to the Western psyche or not, as Freud supposes, there is no 

question but that the Western mind is typically characterized by intergenerational 
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competitiveness and a restless urge for every generation to live according to 

different rules than the previous one.   

Modernization in India may result in something developmentally similar; 

however, it seems unlikely that an Oedipal-like dynamic will be a major factor 

given the high importance of the mother-son relationship and the ubiquity of the 

goddess.  Although the son may feel some persecution anxiety towards his 

father, according to Kakar, in Indian Oedipal–like stories, there is no castration, 

maiming, blinding or killing as in the Greek version, but they end with “a 

characteristic gentle benevolence” instead.344  Rather than Oedipal hostilities as 

in the West, healthy male development involves what Kakar refers to as Oedipal 

alliance between the father and son, where the father’s guiding hand pulls the 

son away from his struggle with the overwhelming power of the feminine and 

enthrallment with the mother.  In fact, staying in the Indian tradition, it seems to 

me, there is a need to resolve both the Ganesha complex and the Skanda 

complex at an early developmental stage and then, as adults, ideally, developing 

a conscious connection to both the Ganesha and Skanda archetypes is 

particularly relevant. 

 

The Psychology of Women in India 
Although I haven’t spoken directly about women’s psychology in India, I have 

often alluded to their powerful presence as mothers.  Indian women, in fact, 

typically marry between the ages of 12 and 18, with the average age being 15 or 

16.  She marries at the developmental stage of identity formation, reinforcing her 
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mature identity as a wife and soon-to-be mother.345  Indeed, despite the fact that 

all the hopes and high expectations are directed towards the birth of a son, a 

phenomenon since Vedic times, women are recognized as having a special 

sphere of their own as a wife and mother, with specific authority and 

responsibilities.346  Moreover, not only is every child in an extended family, 

whether girl or boy, son or daughter, somebody’s favorite and the recipient of 

familial love, but mothers’ have special affection and compassion for their 

daughters.   

Her life is, nonetheless, generally prescribed in relational terms “as a 

daughter to her parents,” then “as a wife to her husband” and “daughter-in-law to 

his parents” and finally, and most importantly, as a “mother to her sons [and 

daughters].347” In fact, when the Indian woman is pregnant with her first child her 

status improves greatly, as she will soon be a mother in her own right with 

considerable social approval.348 Although, with modernization, the Indian 

woman’s condition may be changing, unlike the Western woman, generally 

speaking, she does not have the freedom to carve out her own path in life as an 

independent woman with a life of her own.  Still, to the outsider, the Indian 

woman’s typical self-confident carriage and colorful saris and other costumes 

make her far more conspicuous and noticeable than their male companion and 

husband, whose presence, in comparison, appears to be of lesser significance.   
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Although there is some grief at leaving the family home and village to that 

of a stranger, and a pining to return, the young bride typically accepts her 

position, which is, at first, inferior to the husband’s mother and other more senior 

wives.349  Puberty rites at her first menstruation play a role, not to be 

underestimated, in educating the young woman on values of self-restraint, which 

assist her enormously in accepting her subordinate position and related trials.  

What is crucial in this situation, however, is the typically intimate and familiar 

relationship between the Indian woman and various mythological and spiritual 

heroines in a way that is foreign to Westerners.   

She has, for example, been exposed since childhood to the legend of 

Rama and Sita, the ideal husband and wife, on many occasions, both sacred and 

secular.350  As the ideal wife, Sita, with whom the Indian woman typically 

identifies, is faithful, gentle, and chaste, whereas Ram follows the parent’s 

wishes and social opinion.  There are other heroine’s such as Satybhama, 

Krishna’s wife, Arudhatti, wife of the sage Vasistha and Savitri, who follows 

Satyavan beyond this world to the next, each of whom impart ideals of purity of 

being, devotion, restraint, self-containment, and adamantine faithfulness.  These 

ideals, according to Kakar, still structure the conscious attitudes and values of 

men and women in both traditional and modern India.351   

It is noteworthy here that, in the West, there are somewhat comparable 

religious and mythological feminine images of high value. They include Mary, the 

mother of Jesus and image of the perfect disciple and devotee, the Biblical Ruth, 
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valued for her loyalty and, perhaps, Joan of Arc, with her strength of character 

and valor.  Amongst the ancient Greeks, there is Penelope, wife of the hero 

Odysseus, also steadfast and loyal, and the warm and generous Andromache, 

the loving wife of the hero, Hector.  Outside of Mary, who is still an influential 

image for some women, the average Western woman today would be perplexed 

if asked to name an ideal woman or feminine image worthy of following as a role 

model, outside of a contemporary entertainer, athlete or successful woman of 

accomplishment.     

Despite the man’s relatively superior position in India, the relationship 

between the sexes is generally harmonious with little aggression between them 

according to both anecdotal accounts and the lack of resentment as expressed 

by women towards men in song, folktale and myth.352  This idyllic picture needs 

to be seen in light of the fact that Kakar reports being struck by reports of an 

accumulation of repressed rage by village women at the limitations imposed on 

their lives resulting in a hysterical disorder.353  There are other anecdotal 

accounts of disharmony between men and women at the village level.  

These considerations notwithstanding, on balance, intimacy, according to 

Kakar, typically develops in marriage over time as the couple matures into adult 

‘householders’ with parenthood and shared responsibilities.354  He does suggest, 

however, that there may be a propensity for the woman’s aggression to be turned 

inwards against herself with feelings of self-depreciation, worthlessness and low 
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self-esteem.355  Yet, women typically have their own set of responsibilities and 

authority in the family and community life, a living space apart from men, and 

possibilities for an independent livelihood, and there is no cultural devaluation 

experienced in the everyday life of the young girl. These social and cultural 

realities, Kakar believes, mitigate against this possibility.356  Although 

modernization is increasingly opening up opportunities for self-realization outside 

of motherhood and, despite Indian women’s acceptance of the status quo, they 

are generally mainly honored as mothers, and their potential to develop as 

independent women like their Western counterpart is, relatively speaking, 

culturally repressed. 

As a matter of fact, Indian mythology does provide several examples of 

Virgin Mother goddesses [kumari-matas] which, when understood 

psychologically, represent the archetype of independent woman one-in-

herself.357358  One such virgin goddess is Parvati, who, at the same time, is the 

wife of Shiva.   Their son Skanda is also depicted as both virgin and married, in 

his case with two different Shaktis, Devasena [power of knowledge] and Valli 

[power of action], who are also virgins in the sense of being one-in-oneself.   The 

implication here is that given the importance of Skanda for men’s individuation, in 

addition to the demands of the mother archetype, full psychological development 

and individualization/individuation for women requires fulfilling those of the 

independent virgin archetype as well.  The life of the contemporary Indian woman 
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can no longer be limited to being a mother, as important as that may be for her 

fulfillment as a woman.  In a differentiated way, assimilating and differentiating 

her relationship to each of the four aspects of the Mother as described by Sri 

Aurobindo.359360 Mahashwari [Wisdom], Mahakali [Strength and Courage], 

Mahalakshmi [Beauty and Harmony] and Mahasaraswathi [Perfection in 

Execution], indicate the woman’s way to integral individualization/individuation.   

 

Considerations on the Western Psyche and Therapy 

Devolving Cycles of Society 
Sri Aurobindo’s description of the cycles of society is unsurpassed in its clarity of 

presentation and understanding.361  He describes three devolving ages of the 

cycle, the symbolic, the typal and finally the conventional age, which eventually 

gives way to the penetrating insights of the age of individualism and reason, 

breaking the downward movement and degeneration, while initiating an upward 

spiral towards a true subjective age.  During the symbolic age, the spiritual idea, 

with the aid of religious forms, variable in execution yet representative of eternal 

truths, governs all aspects of life.   In India, this was the experience during the 

period of the Vedas and possibly the early Upanishads, when life was organized 

by way of the four orders [varnas] of society.  The four orders of society were 

themselves a direct expression of four important archetypal principles, Wisdom 

[Mahashwari], Power [Kali], Harmony [Lakshmi] and Work [Saraswathi].  There 

was also, at the same time, something of equality between men and women.  In 
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the West, there was some relationship to the symbolic age through the 

Pythagorean, Eleusinian and Orphic Mysteries although they were never 

instrumental in organizing culture and society in the same way as did the Vedas 

and early Upanishads in India. 

Out of this initial purity, during the period of the Upanishads, a social order 

developed based on people’s psychological and ethical types, where everything, 

including religion, became subordinated to ethical considerations.  In India, this 

refers to virtue and righteous living according to the dharma of one’s social order 

[varna].  Ideals such as the priest/philosopher’s piety and love of ideas, the 

leader’s courage, strength and chivalry, the business person’s honesty and 

integrity, order, quality of production and philanthropy, and the obedience and 

faithful service of the servant came to birth during this age and continue to persist 

in human consciousness.  When external expression and hereditary relationships 

became more important than reliance on the psychological and ethical idea or 

inner worth, the typal age naturally gave way to the conventional.   Rigidity took 

over to the point that even the economic basis of organizing society based on 

types eventually broke down, to give us the caste system as it is constituted 

today in most of contemporary India.   

The individual spirit with the aid of reason then brought critical thinking to 

bear in order to break the grip of convention and tradition and free the individual 

and society from its shackles.  Thus, in the 16th century in the West, with the cry 

for freedom, equality and fraternity, the age of individualism and reason was 

ushered in, while, in the early part of the 20th century, it began to affect India as 
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well.  Given the fact that the individualistic turn is based on a search behind 

convention for the right truth of being and action, individualism eventually gave 

way to a deepening subjectivism, which, at the outset, lead to a magnified vital 

ego.   

 

The Current False Subjectivism 
A false subjectivism is a noticeable element in contemporary India and helps to 

define modernization and individualism there under influences from the West.  As 

Nietzsche declared at the end of the 19th century, ‘God is dead’. Psychologically, 

this refers to the fact that our understanding of the “supreme guiding principle” [in 

the West], the Christian God of love, has lost its relevancy, humans have 

become inflated, and the human ego has become god.362 Homo Sapiens, argues 

Yuval Harari, are in the process of giving birth to Homo Deus, who is now 

directing the evolution toward genetically engineered and cyborg man.363    

In fact, this false god is currently the undisputed ruler of life in the West 

and along with its materialistic prejudice, dominant systems of psychology 

encouraging individual will-to-power at best modified by social interest, 

independence and autonomy, the development of [ego] self-esteem and [ego] 

self-fulfillment. In short, mainline psychology in the West encourages a grandiose 

ego.  It counsels people to live according to an ego obsessed with the expression 

of power and not Eros or love or subordination in relationship to the Self.  

Psychology also finds practical application in consumerism, a major driving force 

of contemporary business, which actively encourages the satisfaction of all 
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desires and appetites rather than discernment and self-discipline.  An aspect of 

consumerism that reflects popular culture, contemporary popular entertainment, 

extols the virtues of ego individualism or, otherwise, the acting out of a variety of 

desires, often base.   

A sure sign of cultural regression today is that reason itself, which is 

grounded on traditional Western cultural assumptions, has been superseded by 

centerless postmodern thinking, where everything is up for question including the 

nature of God and the definition of the nation and national boundaries.  A major 

reflection of postmodern economic trends is reflected in the phenomenon of 

globalization, which is based on the hegemony of large corporations and 

economic values, at the expense of local culture and national and regional 

interests.  Although this may have economic benefits for some third world 

countries, the one-sided emphasis on business without a wider cultural reference 

has unfortunate ramifications for everybody concerned.  In India, for example, the 

result of modernization is pressure to adapt Western values and to repress 

traditional culture, at least in the short run.  In the West, a culture of narcissism 

with underlying borderline instability has emerged, along with, at least in North 

America, reactionary religious fundamentalism and, in Europe, rigid religious 

orthodoxy.   

The effect of these unnatural dynamics in the West is relatively high stress 

levels and anxiety disorders, depression and other pathologies, distrust between 

the sexes, and high divorce rates.  In North America, divorce has skyrocketed to 

roughly fifty percent of all marriages, often adversely affecting children.  
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Relationship between the sexes is currently typified by intense romantic 

engagements and then, as often as not, a lifetime wondering if one has found the 

right partner or how one’s independence has been sacrificed.  In fact, whereas in 

the highest Western ideal, children are brought up with loving care, they are now 

increasingly being experienced by many people as a burden and an obligation or 

neglected.  According to Pope Benedict XVI there is a sense of self-hatred in the 

West today, and a loss of faith in one’s culture and its direction.  The most 

evident sign of malaise in Europe over its future, he believes, is “in the attitude 

toward children, who are generally viewed as an impediment to present 

happiness, not as a hope for the future.364”  There is, as a result, a growing 

sense of inter-generational animosity.  There is also in the West increasing use 

of recreational drugs and alcohol abuse and a growing population of rootless 

men and women with an irresponsible transitional attitude towards life, a 

phenomenon known amongst many Jungians as an adolescent-eternal child 

[puer aeternus-Peter Pan] psychology.  Some modernized Indians, under 

Western influences, show similar tendencies.  

 

Western Values: Genesis and Implications 
This rather bleak portrait needs to be seen in the perspective of positive Western 

values that continue to influence life and help define the nature of the Western 

experience and the psychology of the Westerner.  To begin with, there is a long 

tradition of individual self-introspection dating back to ancient Greece and 

Socrates, on the one side of Western development, and on the other, self-
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reflection and ethical responsibility, initiated by the ancient Hebrew.  With 

Socrates, the challenge is to know oneself, which differs radically from 

contemporary Vedanta and the Indian quest for atmanamvidhi or non-dual reality.   

It is based on the Apollonian ‘Know thyself’ inscribed on the temple at Delphi and 

refers to intuitive insights and subjective recollection of the soul [anamnesis] 

regarding universal ideas, for instance on the nature of beauty, good, courage, 

justice and so on, for the sake of “recovering knowledge that is natural to 

us.365366”   

This kind of self-knowledge always pertains to dualistic reality, even if the 

experience of life is considered but a shadow reflection of these ideas.  The other 

maxim inscribed there is ‘Nothing in excess,’ which refers to the exigency of 

respecting cosmic limits as laid down by one’s individual relationship to the 

archetypal psyche, again in relationship to life.367  Aristotle, who represents the 

other principal source of the Western philosophic tradition, emphasizes the 

development of ego consciousness and logic, while denying the reality of the 

transcendent ideas dimension of the archetypal psyche.  He rather sees the 

universal essence in the individual incident of sensate reality and consequently 

initiates scientific thinking.  One finds its legacy today in the many facets of 

science, including Cognitive Behavioral psychology and the medical model of 

psychiatry, both of which rely mainly on external considerations and intervention 

and not self-knowledge.   
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Disunity in the Western mind first became evident during the mythological 

age with the turn away from the feminine principle and the goddess tradition and 

the beginnings of patriarchy.  This was reflected in repression of the chthonic 

instincts, as symbolized by the serpent in both the Jewish and Greek streams of 

Western development.  Amongst the Greeks, it also refers to the problematic 

integration of the god, Dionysus, whom Cahill claims the Greeks feared.368  The 

devotees of this god are depicted in Euripides’ The Bacchae as revengeful 

women possessed by Dionysus, who tear apart and eat raw animals and men, 

including the leader, Pentheus, who was dismembered and eaten by his mother.   

The Greek preference was for Apollo, representing balance, measure, and 

illumination.  Greeks were more interested in striving for excellence [aretē] than 

experiencing Dionysus, the new god who came from the East, and who 

represented for them the darkness of chaos, emotions and the instinctual 

psyche.  Amongst the Jews, this repression took the form of the rejection of 

Ishmael, whom they describe as impulsive, in favor of Isaac, who later became 

Israel, the father of the Jewish people, and then rejection of the earthy Esau in 

favor of the more sensitive Jacob.  Ishmael, it is interesting to note, later became 

the father of Islam.  For the Hebrew, these rejections reflect dissociation in the 

psyche between a loved one and a hated one, between good and a projected 

evil.   

That Esau’s resentment toward Israel did not die off with his death is 

indicated in the story of his grandson, Amalek, and the Amalekites, who attack 

Moses and the Israelites.  After the defeat of the Amalekites, Yahweh is recorded 
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as saying to Moses, “I shall wipe out the memory of Amalek from under heaven” 

and Moses as responding, “Yahweh is at war with Amalek from age to age.369”  

Nor did the hatred of Yahweh and his spokespeople towards Esau and his 

descendants disappear. The enmity between them reflects a repressed psyche 

at the archetypal level based on cosmic determination, apparently a necessary 

stage in the development of Jewish and Western consciousness. 

The goddess tradition was either repressed, as in mainline Judaism, and 

the feminine was put in service of the patriarchy or, as in the case of ancient 

Greece, the goddess tradition itself was transformed to reflect the dominance of 

a more patriarchal culture.  In Judaism, one example is reflected in the story of 

Ruth, who did not return to her tribal people, the Moabites, after her husband’s 

death like her sister-in-law, Orpah, on the death of her husband.  She followed 

her mother-in-law, Naomi, instead saying “wherever you go, I will go, wherever 

you live I will live.  Your people will be my people, and your God, my God.370”  

Rivkah Kluger contends that the initial barrenness of Sarah, Rachel and Rebekah 

reflect the difficulty the feminine had in accepting the patriarchal values of the 

Hebrew God.371372373374 Her husband, Yehezkel Kluger, however, maintains that, 

with the story of Ruth, this femininity returns.375  This may well be the case, 

although, it was then in service to the patriarchy and not the tribal ways of the 

goddess tradition, reflecting a major difference in values.  To this day, the Jewish 
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mother is charged with the responsibility of raising her children and instructing 

them in the Jewish faith and its patriarchal values.   

The problem facing the feminine and women that became evident during 

the early days of the formation of Judaism is depicted in the case of Moses’ older 

sister, Miriam. She is portrayed as competing in a power struggle with Moses, the 

prophet and leader of the people who had a special relationship with the Jewish 

God, Yahweh.  Because of her headstrong attitude, Miriam was expelled from 

the camp for seven days, which she spent alone in the desert, after which she 

was brought in again. 

  Rivakh Kluger interprets this event to mean that Mirtiam resolved her 

power-driven animus conflict and was healed by connecting with the spiritual 

earth and feminine ground of being.376  The problem described here is clarified 

by Jung’s remark that “where love reigns, there is no will to power; and where the 

will to power is paramount, love is lacking.377”  Miriam’s successful resolution of 

her inner conflict and further differentiation of feminine consciousness is 

confirmed by later Jewish legends that recognize her as being in close 

connection to a well in the desert, a woman of wisdom and spiritual leader.   

Kluger points out how the animus cuts women off from their feminine Self and 

that Miriam’s experience and resolution is relevant to contemporary Western 

women, who are also confronted with the problem of assimilation of the 

animus.378 
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In the patriarchal Greek tradition, three principal goddesses, Hera, Athena 

and Aphrodite were brought to birth and entered life, not from a Mother, but from 

a male god.  Hera came to birth from the belly of Cronus, Athena from the head 

of Zeus and Aphrodite from a mixture of sea foam with the sperm and blood from 

the castrated genitals of Uranus.379 These mythological stories reflect the 

repression of the instinctual feminine that took place at the time of the 

emergence of patriarchy.  The feminine was also later blatantly exploited, as 

indicated in many Greek legends like that of ‘Jason and Medea’ where the 

woman, Medea, was used by the hero, Jason, and then dropped for another 

woman.380   At that time in Greek history the anima or feminine principle was not 

assimilated and consequently turned bitter.   

This bitterness is reflected in the way many contemporary Western 

women feel about their situation, which they attribute to a culture of repression, 

and the obsessive value they presently place on accomplishment in what has 

traditionally been male domains.  Western men today, for their part, are generally 

fearful of women and they either appease or control and dominate them, while 

they themselves are often caught in an instinctually unrelated and rudderless 

mother complex.  In India, initiation rites serve to direct life according to 

traditional values for both men and women, which, today, may be too narrow, 

given the challenge posed by Western women.   

In the contemporary West, there are virtually no initiation rites to speak of 

with any force at all for either sex, leaving both men and women instinctually 
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unrelated and ungrounded.  Women’s response is often to forge ahead with goal 

directed behavior and successful accomplishments, while men have become 

insecure and without confidence in their chosen direction in life.  But the 

archetype of initiation and required sacrifice is a reality that plays itself out in life 

in any case, with men being hurt in the dynamism of their male assertiveness 

and with women being violated in their instinctual feminine self. It happens again 

and again until the individual concerned understands the message.  Often 

enough these days, the message is not heeded and life is experienced as 

nothing but a meaningless adventure as in the case of Don Johnston and the 

women of his life in the movie Broken Flowers.   

The movie begins with the protagonist receiving an unsigned pink letter 

from a woman informing him that she had his son, who is now a young adult.  He 

reluctantly goes in search for this woman by visiting four ex-girlfriends, one of 

whom he believes is the mother of his son and the woman who wrote the letter.  

As it turns out the women are increasingly distant and hostile towards him and 

none of them is the author of the letter or the mother of his son.  At the end of the 

movie, he meets a young man, who he mistakenly believes to be his son.  The 

young man is a budding student of philosophy and asks him if he has any such 

interests, to which Johnston answers in the negative.   He is as vague about life 

now as ever and the thought of finding wisdom or meaning in life never seems to 

have crossed his mind.  Although he seems to have been financially successful 

in his professional career in computers, the work was apparently as meaningless 

as his relationships, suggested by the fact that he would not have a computer in 
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his home.  Not only Johnston but each of his ex-girlfriends is also depicted as 

leading empty lives in one way or another.  In Jungian psychological terms, the 

archetypal pattern directing their lives is that of the puer aeternus, the eternal 

child, with which they mindlessly identify, and which prevents them from ‘growing 

up’ and maturing meaningfully into old age, a common phenomenon in the 

contemporary West. 

 The philosophic disunity initiated by both Socrates/Plato and Aristotle 

reflect ignorance on how consciousness relates to both the individual and the 

collective, how they inter-connect and how the transformation of both individual 

and society interrelate directly and principally depend on the structure of 

individual psyches and the mutation of individual consciousness.  This disunity 

has resulted in Western interest in science, speculative philosophy and romantic 

idealism, and their essentially different, apparently irreconcilable, perspectives.  It 

is only now, thanks to Jung, that the Western disease can be addressed and 

reconciled through his understanding of the nature of the archetype and the 

value he places on the necessity of individuals becoming conscious of their 

relationship to the objective [archetypal] psyche, along with the importance of 

both the ego and the Self.  In Hindu terms, this refers to the gods, goddesses 

and other typal beings, and the purusha/psychic being and atman respectively.  

Honoring the archetypal psyche reflects a return of feminine values, while the 

individuation process involves a transformation of the manifest world through the 
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agency of conscious individual participation.381   It refers to nothing less than 

assisting the Mother in her drive to bring in a new world. 

Along with the separation from the goddess tradition, the ancient Hebrews 

experienced themselves as the spouse of Yahweh and a ‘chosen people’; they 

were told by their God to “witness against themselves,” which refers to their need 

to become conscious of regressive tendencies and make moral choices to follow 

what they considered to be a higher Will.382  The Jewish people, writes Kluger, 

were singled out as being chosen and, she says, “here begins the history of 

suffering for the sake of consciousness.383”  Identification with life and concern 

about life values, along with separation from the Mother ground brings suffering 

and a potential increase in moral and ethical consciousness.  Although India of 

the Vedas and early Upanishads fully engaged the world, the metaphysical 

tendency in India since then has been to one-sidedly seek liberation and 

experience non-dual reality, which is a totally different orientation to life.   

The West, in sharp contrast, has neglected transcendent truth, concerned 

only with the putative reality of life and mental self-reflection.  The emphasis has 

been placed on suffering and ethical deliberation in relationship to individual 

choice for the sake of consciousness, all in relationship to the duality in the 

manifestation.  The shortcoming of this approach to life, whatever its merits, is 

that Westerners generally have not learned to differentiate the ego as Purusha, 

the luminous man, from Sattwam, the guna of enlightened reason, harmony and 

balance, a Greek ideal that is often today, mistakenly, taken for wholeness.    
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According to Jung, “the egotism of Western consciousness” is based on our 

mistaking our ego-will for the Purusha.384 “We mistake the ego for the Self,” he 

remarks and, “when we take up yoga with our Western consciousness” …we 

become morbidly self-important,” a phenomenon that, according to my 

experience, continues to be problematic despite the West’s growing exposure to 

Eastern spirituality.385   The principal reason Westerners mix up the Self/Purusha 

with the ego is because, in the Western tradition, Christ is exteriorized, unlike in 

India, where an individual’s deepest truth includes identification with the 

Self/Atman.386 

The autonomous Western individual has traditionally been fully engaged in 

the tragic-comedy of life, without any sense of there being an honorable escape, 

including spiritually.  Western ego-centrism and sense of experience involves a 

definite sense of individuality [not divisible] and autonomy, and an ego with a 

potentially high capacity for the discernment of opposites, mental synthesis and 

scientific thinking, along with a tendency for romantic idealism, often with a poor 

relationship to physical reality.  As I have already pointed out, this idealistic 

tendency has led to a psychological phenomenon known amongst Jungians as 

the psychology of the puer aeternus, the eternal adolescent, caught in the mother 

complex, which is widespread today.   

There is, at the same time, a creative dynamism that finds fulfillment in 

many different avenues of life from science to popular art, even if in the latter 

case the results are sometimes of dubious merit from the point of view of healing 
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and mental health.   The ideals of freedom, democracy, human rights, the rule of 

law, principles of organization and administration, reason and values pertaining 

to having a sound body and sound mind, along with the dignity of the individual 

spirit have profoundly affected the Western mind.   

Despite Western accomplishments and values, Nietzsche’s 

pronouncement at the turn of the century that ‘God is dead’ was a prophecy of 

contemporary reality that the ego has become god.  In the contemporary rootless 

narcissistic culture, which is powerfully influenced by a debased romanticism or a 

false subjectivity, however, things have taken a dramatic change for the worse, at 

least in terms of cultural standards.  At present, the Western drive for individual 

autonomy is so strong that many people experience society today, not as an 

extension of themselves, but as a cultural imposition that impedes the realization 

of personal goals and self [ego] fulfillment.   

There is, in addition, an increasingly narcissistic concern for the body, 

which, since the Middle Ages in the West, forms part of one’s discrete identity.  In 

compensation, there is an extraordinary increase in obesity to the point of it being 

considered epidemic, betraying an inner hunger and psychological emptiness.  

The lack of concern for human relatedness and connection to universal principles 

and the cosmic dimension and over-identification with the ego, results in 

enormous insecurity and a large hole in the psyche, which is filled with various 

forms of indulgence, including comfort food.  The body then takes on amorphous 

contours and cosmic dimensions as the concretization of the missing relatedness 

to the universal ground of being!  While ego individualism and its deficit dominate 
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conscious concerns for the Westerner, what lies in the unconscious are 

transcendental and relational values or Eros.   The irony of people from the West 

going to India for spiritual reasons is that they are doing so in the Western spirit 

of individual autonomy and rejecting such relational and Eros values that are so 

natural to Indians and essential for Westerners to assimilate to attain what they 

are seeking.  

 

Transformation of the Western God-Image 
In a letter written near the end of his life to someone he didn’t know, Jung 

says “I have failed in my foremost task, to open people’s eyes to the fact that 

man has a soul, and there is a buried treasure in the field and that our religion 

and philosophy is in a lamentable state.387” I don’t take this statement as a 

reflection of Jung’s work but of the state of the Western psyche in general.   I 

have already discussed the nature of Westerners’ identification with the ego and 

its involvement in the workings of nature [Prakriti], and their materialistic bias.  I 

will now examine the nature of the evolution of consciousness in the West, 

keeping these predilections in mind.  

As I have already indicated, there is a well-known tradition in India that 

depicts the evolution of consciousness by way of the historical descent of 

avatars, the final one described as being the conqueror Kalki, who comes riding 

a white horse.388  The purpose for the periodic descent of the avatar is to 

advance consciousness to the next evolutionary stage.   Given Westerners 

identification with Prakriti, the Western interest is in a god that is traditionally 
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involved in the duality of the manifestation and, therefore, representative of it in 

the advancing curve of evolution. This fits the idea of the descent of the avatar, 

although it is not an acknowledged phenomenon for Westerners.  The 

transformation of their God-image over time, nonetheless, therefore represents 

the transformation of consciousness.  It represents, in Jung’s view, the “long 

historical development of the divine drama,” by which he means “the unfolding of 

the objective psyche” over the course of Western history.389390   A brief overview 

of the various stages in the development and transformation of the Western God-

image over the past four thousand years or so based on Jung’s insights, 

therefore, helps one to understand the potential for renewal today in addition to 

the difficulties facing the contemporary Westerner.  

At the outset of the Western experience, after the rule of the goddess in 

ancient Greece, there was a pantheon of divine beings, which gradually 

coalesced under the hegemony of Zeus, although each with relative autonomy in 

their own realm of interest.391  As a result of self-government by each of the 

deities there were conflicts and acrimony in the vital or life heavens that affected 

human beings, although without their participation. There was therefore no sense 

of meaningful redemption, as was the case with the early Jew, during the same 

historical time.  Humans in Greek antiquity had an essentially tragic worldview 

and were subjected to the workings of fate or heimarmené, with all its attendant 

unredeemable suffering.  Thus, in the Oresteia, the playwright, Aeschylus, writes 

“Zeus, the great-father god “lays down as law/ that we must suffer, suffer into 
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truth,” which becomes “our rite of passage from savagery to civilization.392”  In as 

much as we are still virtually barbarians in the dominance of our desire-nature, 

we continue to suffer the karma of our actions and reactions. 

With the advent of Yahweh in ancient Israel, there was a major 

transformation in the Western God-image.393  Yahweh was initially a Semitic 

tribal god that later declared he was the universal Creator God with 

commensurate interests.  Early on in his relationship with Israel he made a 

covenant with the Jewish people that he was their one and only God, giving birth 

to Western monotheism.  A perusal of the Old Testament/Hebrew Bible indicates 

that he was a complex of opposites, loving, merciful and creative as well as 

wrathful and destructive.  Moreover, he was jealous and demanded propitiation, 

praise and animal sacrifices. He was a relatively undifferentiated, barely 

conscious amoral personification of nature that engaged in a relationship with a 

collective individual, the people of Israel. According to their historical 

development, they began to have a beneficial influence on him through their 

prophets and other spokespeople. 

With the Book of Job, the story of the suffering servant of God, which 

found its final form sometime between 700 and 400 BCE, a further stage in the 

transformation in the Western God-image was initiated.394395  In his encounter 

with Yahweh, Western humanity’s representative, Job maintained his moral 

integrity and consciousness to the point that he could see the shadow side of his 
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God.  As a result, he had the profound insight that Yahweh was a phenomenon 

of nature.  Thus, Western human consciousness surpassed that of their God, 

and, consequently, Yahweh himself, through his son, Jesus, was drawn down to 

earth to bring in a new balance in his relationship with humankind by incarnating 

as a god-man.  Western ethical consciousness had developed to the point that it 

was ready to differentiate between good and evil and identify with the good.396 

The story of Christ represents the next stage in the transformation of 

Western consciousness.  He taught that the Father was a loving God, without 

any darkness at all.397  Moreover, at the time of the incarnation of Christ, Satan, 

the evil son, was cast out of heaven and plunged to earth.  There was, 

accordingly, a differentiation in the Western God-image and human identification 

with the good, with the shadow side being split off and repressed.  In the early 

centuries of the Christian aeon, the doctrine of God as a Trinity, as Father, Son 

and Holy Ghost, was then developed.  The feminine side of the Godhead was 

still not a factor, although there was some of the feminine accepted in the 

depiction of Christ as androgynous. There was, in addition, the phenomenon of 

the Holy Ghost that some early Christians took to be Sophia. The Holy Ghost’s 

symbolic representation was a dove, which is also connected to Aphrodite.  At 

that time, however, Mary was generally considered to be the human mother of 

Jesus.   

As predicted astrologically, with the sign of Pisces being that of two fishes 

in opposition, during the Christian aeon there was an enantiodromia or change 
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into the opposite, as the formerly repressed shadow side of the Godhead began 

to dominate the field of life.398  This switch began sometime near the 11th century 

CE, when the Western mind returned to the interests of mythological and 

philosophic Greece and took up the study of the natural world, while ego 

individualism took on decisive importance.399  In the meantime, there were 

several advances made regarding Mary and the feminine principle as I discussed 

earlier on.  At the council of Ephesus in 431 CE Mary was officially declared to be 

the mother of God and a virgin.  In 1834, the doctrine of the Immaculate 

Conception, which declared that Mary was without sin, and in 1950, the dogma of 

the Assumption of Mary into heaven were proclaimed.400  It is not without 

significance that the Assumption is celebrated on August 15, the day of India’s 

independence and Sri Aurobindo’s birthday and represents, according to him, the 

divinization of matter.401  Jung likewise maintains that the dogmatic declaration of 

Mary’s assumption refers to the spiritualization of the feminine and bodily 

nature.402  Related to this is growing evidence for a quantum leap in 

consciousness today that includes new intuitive insights and development in all 

fields of study and life. The growth in multicultural societies, whatever the 

challenges which are significant, are also opening up more complex experiential 

realities than was previously the case. 

With the assumption of the Virgin Mary, there is presently a fourth addition 

to the Trinitarian God-Image and it now becomes a quaternity. This development 
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has the immense significance that the hitherto repressed earthly and instinctual 

aspect of the psyche, with all its shadowy ambiguity, is now an aspect of totality 

to become integrated into consciousness.403  The difficulty facing the Western 

psyche, however, is that both Christ and Mary have always been depicted as all-

good and all-light and the shadow side, much of which includes healthy pagan 

sensibilities, has been denied expression.   With her assumption, however, Mary 

is now identified with Sophia, in the bridal chamber with Christ, as Logos, 

celebrating a heirogamos, the divine marriage, along with the incipient birth of the 

divine child.404  This psychic reality, according to Jung, portends further 

incarnation of the Godhead and the “Christification of many,” which is taking 

place today through individualization/individuation and the individuation 

process.405  

Archetypally, Mary fits the pattern of the virgin goddess and Christ the 

dying and resurrecting son-god.   In Catholic theology, she is considered a sister 

that fosters freedom to other Christians, a perfect disciple and the mother of all 

believers in that she heard and acted on the word of God, giving birth to Jesus, 

His son.406  She is generally not, however, considered a mother from outside and 

above the church, a cosmic Mother goddess.  She is not considered a goddess 

in the Christian tradition at all, but fully human.  

 With her assumption to heaven, however, she is in everything but name, 

a virgin Mother goddess.  As Jung observes, “she has attained the status of a 
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goddess and… “as mistress of heaven and mediatrix, she is functionally on a par 

with Christ.407”  Psychologically, this means that she is an independent woman, 

one-in-herself, a divine feminine being who has been elevated to identification 

with Sophia, the cosmic Mother goddess, who communes directly with God.408  

Archetypally, her son, Jesus, is not the Father but a son, who is one with the 

Father, the Logos, the Word.  Once the shadow side is integrated the archetypal 

pattern he fulfills is perpetual incarnation of the divine Will to bring victory for the 

Divine into the world.  In the Indian tradition, a similar archetypal pattern is 

represented by the virgin goddess Parvati and her son Skanda.  

The psyche of Westerners consists not only of their personal history but 

their religious and cultural history as well.  There is a need for them to accept 

their connection to this larger psyche and not deny it, or else they risk blindly 

repeating the same cultural patterns in present endeavors, regardless of how 

noble and future oriented they are.  The archetypal dynamics elucidated in the 

preceding paragraphs offer a convincing explanation of the evolution of Western 

psychology and its challenges.  Occidentals cannot abrogate their cultural 

history, or they do so at their psychological peril.  Their path by their very nature 

must be personal and individual and fully involve the horizontal dimension of life.   

Their challenge is to open to the aspects of life so natural to Indians, relational 

and transcendent values, which lie in their unconscious, without forfeiting their 

own Western ground.  
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There have been Western mystics such as Meister Eckhart with a path 

and message that resembles that of Indian mystics, in this case, 

Shankaracharya.409  This suggests an historical opening in the Western mind 

although, unlike the case of Shankaracharya, where a living tradition still exists, 

Eckhart was excommunicated and his work proscribed by the Inquisition. This 

oppression is indicative of the obstacle facing Westerners.   

That it is possible to assimilate the earthly feminine today is mirrored in 

the present status of the Western psyche and God-Image, as indicated above.  It 

is even more immediately reflected in the incarnation of Sri Aurobindo and the 

Mother and their yoga.  However, before developing a relationship with the Self, 

the wholeness of being including chthonic instinctual and bodily values, 

Westerners typically need to assimilate considerable intervening shadow.   

Because of their collective cultural history, they generally carry considerable 

repressed shadow that their bright and goal-directed ego denies.  Either that or 

they identify with the unredeemed shadow and values that have fallen into the 

unconscious, reflecting the current breakdown in the Western culture.   

According to the new Western God-Image, however, these shadow 

qualities can now be assimilated to consciousness and transformed.  Using 

alchemical imagery, this means that there is a need to assimilate one’s 

relationship to both the chthonic Mother and her son, alchemically known as the 

son of the philosopher, to realize a new world.  Homo Deus, with its inflated ego 

and inferior ethical stance in face of advanced science-technology, is an obstacle 

to this realization. Only homo mysticus, the creative individual in touch with the 
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numinosity of the Self and the archetypal psyche can participate with the Divine 

Mother in bringing in the new world.410  

   

The Archetypes of the Heavenly City and the Wicked City and the West 
The archetype symbolizes the way of apprehending the world while being a living 

blueprint for dynamic action.  Auroville already exists on another plane of being 

and the task for Aurovilians is to be instruments of the Mother to help make it 

manifest on earth. Given the Westerner’s Judeo-Christian history it would be 

helpful to examine any potential bias in its psyche against making this realization 

possible.  The Christian Bible ends with the Book of Revelation, which is a 

prophecy about end times and the descent of Jerusalem, described as a 

mandala of purity, fulfilling the parameters of the archetype of the Heavenly 

City.411    

Another city, “Babylon the Great, the mother of all the prostitutes and all 

the filthy practices on the Earth” is described as well.412  The Great Whore of 

Babylon fulfills the archetype of the wicked city; it is the secular earthly version of 

the Heavenly City, which can be taken as symbolic of the ego when separated 

from the Self, represented by the Heavenly City.  In the images depicted in 

Revelation, despite the evil nature of the ‘Great Whore of Bablylon,’ she is shown 

with a golden cup, which indicates that she carries values of the Self.413  The 

problem is separation of the earthly city from from the Self, the Heavenly City. 

Since Auroville is based on an integral vision of the Mother’s city, it needs to 
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embrace both the Heavenly City and its transformed earthly representative. 

Ultimately this requires the psychic being to be consciously in harmonious 

relationship to the integral Self, including the vital and shadow values.   

There is considerable disunity in the Western psyche with the ego 

separated from the Self, along with a compensatory tendency for idealism.  With 

an idealistic ideology, there is always the risk that the shadow side of life 

continues to be unacknowledged and repressed or denied personal relevance.  It 

then comes in the back door and the ‘Great Whore of Babylon’ continues to take 

over in one way or another, either by possession or living out pathological 

behavior based on one personal complex or another.  Despite the collective 

nature of the archetypal pattern described here, from the psychological point of 

view, the principal task of integration is always the responsibility of the individual 

and needs to include the shadow side of life.  Individualization/individuation then 

transforms individuals to the point of their becoming vessels filled with divine 

conflict, which is essential for the realization of Auroville. 

 

The Archetype of the Chosen One and the West 
From the point of view of the individual being called to take up yoga or to become 

involved in the process of individuation there is a need to realize the archetype of 

‘the Chosen One.’   In the case of Auroville, the archetype of ‘the Chosen One’ 

takes on the special significance of being asked to become a co-participant with 

the Mother in the realization of her city.  Borrowing a concept from the ancient 

Hebrews, who considered themselves to be the spouse of Yahweh, the 

inhabitants of Auroville are children of the Divine Mother.  In the Western 
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tradition, not only do the Jews consider themselves chosen people, but so do 

Christians and no doubt Muslims as well.  In the case of ancient Israel, following 

a higher Will was symbolized by the exodus from captivity in Egypt, which, 

according to Kluger means “leaving the darkness of the devouring maternal 

unconscious.414”   According to this interpretation, being chosen as a people 

therefore, first and foremost, carries the significance of emerging consciousness.   

Moreover, according to the experience of the ancient Hebrew, being 

chosen involves coming out of a state of misery and emptiness.  As Edinger 

points out, this corresponds to the psychological fact that “the experience of 

weakness or defeat is the sine qua non for consciousness.415”  The fulfillment of 

the archetype of ‘the Chosen One’ requires genuine humility, etymologically 

related to the Greek, humus, meaning ground, earth.416 It implies not only the 

necessity of being instinctually related but the realization that the ego never 

knows what is right and this realization occurs over and over again, each time 

there is a new development in consciousness.  This, in turn, specifically requires 

detachment from the false packaging of the persona, strategies of “Aurovilian” or 

other forms of collective sociality, as well as the attractive power of the 

archetypal image of ‘the Chosen One’ itself.  It requires accessing the psychic 

being/Self and the archetypal dimension of the psyche, which is the vehicle the 

Mother uses for individual transformation and incarnating a new world. 
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According to a Jewish Talmudic legend, being chosen for the Jew is a 

“consciousness-creating phenomenon, for had man not accepted it, the world 

would have dissolved back into its original unconscious state.417”  Being chosen 

carries with it the understanding and responsibility that the individual and the 

group’s relationship with the Divine have universal implications for humanity in 

general.  Today, for Westerners, the task of individualization/individuation 

includes bringing the light of consciousness to aspects of consciousness rejected 

since the Jewish exodus.  

From the point of view of Aurovilians, being chosen requires not only the 

active consent on the part of the individual to undertake the task of yoga and 

individuation process in the context of realizing Auroville, but also an ongoing 

experience of failure and defeat of the ego in submission to a higher Will, the 

Mother’s Will, and greater consciousness.  The process requires a conscious 

dialogue between the individual and the Divine Mother within.  This reciprocal 

relationship allows the inner Mother to understand the individual’s experiences 

and deliberations, and the individual to understand the demands of a higher Will.  

In as much as the psychic being and Purusha are involved in the dialogue, the 

inner Mother herself potentially undergoes transformation.   

These considerations suggest that Auroville is a divine work-in-process 

and neither fixed according to past dogmatic declarations nor a playground for 

the unredeemed shadow.  For Indians, this means detachment from the present 

culture of caste, especially those from the Brahmin caste with their sense of a 

superior spiritual and cultural endowment and the realization of their true soul-
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forces. A major dilemma facing the Western mind, meanwhile, is typically 

resolving the opposition between the orthodox position/fundamentalism and 

liberal ideology.  For one thing, this amounts to the question of whether to 

dogmatically follow the letter of the law as laid out in a prescribed code of 

conduct, whatever that may be, or to be more open and relative in one’s 

behavior.  Normally, the best answer is to follow the prescribed code of conduct 

until there is a conflict of interest, at which time, it can only be resolved by finding 

a third position, which is that of the Self/psychic being.  The task of 

psychotherapy in Auroville is to assist in this endeavor through therapy with 

individuals as responsible instruments of transformation.   

 

The Psychology of Women in the West  
The above discussion on the Western psyche and therapy also pertains to 

women.  More specifically, women in the West have attained a considerable 

amount of equality with men, even if there remains more to be done.  In most 

families today, both husband and wife work and, it is not unusual for the woman 

to have the more complex job and bring home a higher income than the man.   It 

has come to the point in North America that more women than men are now 

graduating from some universities and there is recognition of a need to take 

proactive measures with special consideration to upgrade the enrollment of men.  

There is also a significant increase in women in different professions like law and 

medicine, formerly, with some exception, the exclusive province of men.  In fact, 

women are active in many fields of life, which were formerly denied them, such 

as many sports, which are sometimes rough and dangerous, politics, 
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administration, business, science, art, writing, leadership positions, teaching at 

different levels of education, research in various areas, religious and spiritual 

direction and so on. Despite these considerable advances, many women 

complain of unfair bias in the workplace concerning opportunities for promotion.  

Overall, however, women in the West have attained a high degree of 

independence and freedom of expression, which fits the pattern symbolized by 

Mary as a virgin goddess. 

From a psychological point of view, however, this improvement in 

employment opportunities and ways of self-fulfillment for women has generally 

been made at the service of the patriarchy, which fits the other dynamics 

indicated above on the Western Psyche.  What has become repressed for 

Western women as well as the culture in general, are relationship values of Eros 

and connection to the dynamic ground of being, the mother archetype.  Women’s 

relationship to the instinctual feminine mother ground has become rather 

ambiguous in the West, affecting not only family life deleteriously, but also life in 

general, including life at work.  While values of autonomy and independence are, 

in themselves, laudable they are presently ego-based and supported by a 

collective animus [belief/opinion], which needs to be objectively examined using 

all functions of consciousness.  

Retreat Center 
As I indicate at the beginning of this paper, according to the Mother’s comments, 

a healing center for people in spiritual emergency or otherwise suffering a 

psychosis is ideally situated on the outskirts of Auroville. It is situated in a large 

enclosed space they cannot leave until they are well, which gives them, 
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nonetheless, the feeling of having free movement.  As far as a residence is 

concerned, it needs to be specially designed to comfortably accommodate the 

residents.  As a matter of fact, according to word of mouth reports, Shyam 

Sunder, the Mother’s liaison officer to Auroville, contends that there is a 

community called Hermitage with buildings that were constructed during the 

Mother’s time for this very purpose.  Calm, peace and tranquility ideally pervades 

the atmosphere, with the encouragement of a minimum of speaking and only 

necessary action.   

Although the Mother didn’t mention it herself, a well-chosen and 

appropriate display of sacred symbols related to healing from India and around 

the world may enhance the feeling atmosphere and encourage healing, 

accordingly.  Prominent display of the Mother and Sri Aurobindo’s pictures and 

symbols serve a similar purpose.  As a matter of fact, one may keep in mind that 

the globe and pedestal, with Sri Aurobindo’s symbol placed around it, standing 

on the Mother’s symbol, exactly in accord with the Mother’s instructions, is, in my 

estimation, a perfect symbol for integral healing today. 

Stanislav and Christiana Grof offer some advice for a care center which is 

also well worthwhile considering, while adapting it to the climatic conditions in 

Auroville.418 They recommend a natural, homelike, comfortable setting that is 

aesthetically pleasing.  They see a need for bedrooms, a kitchen, an activities 

room and a group meeting room.  They also recommend that there are one or 

two rooms with little or no furniture, cushioned walls and floors.  In addition, they 

believe bathtubs or hot tubs for healing in water, as well as a swimming pool to 
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allow for the expression of released energy, are essential.  Likewise, they 

recommend an area for jogging or other vigorous activities.  I would add that 

proximity to a natural body of water, for example, a lake, a pond, a well, a 

stream, a river, or an ocean front could enhance the healing atmosphere.  They 

see a need for a supply of fresh fruit to be readily available as well as nourishing 

meals.  A flower garden, which supplies fresh flowers and plants to the 

residence, as well as a vegetable garden, for the clients to dig around, they 

believe, enhances the healing atmosphere.  For a fuller account of the Grof’s 

vision for what they refer to as a twenty-four-hour care center the reader can 

refer to Appendix II in their book, The Stormy Search for the Self.419  

The retreat center as described above is designed keeping in mind people 

suffering from a spiritual emergency or psychosis.  As I indicate at the outset, 

consideration should also be given to making the retreat center available to 

people that feel the need for a quiet place to go, away from daily concerns, for 

purposes of self-reflection and spiritual/psychological education.  Whether the 

same care center can be used for people taking this more proactive approach 

can be open to experimentation and practical experience.  Given the 

comprehensive nature of the psychological approach described here, it seems to 

me it may well be possible or, if not, and there is a need for two distinct retreat 

centers, there may prove to be a valuable way of linking them.    

The potential value of a retreat center [or centers] not only lies in therapy 

and education for the clients but it can also serve as a center of psychological 

research, as well as education and training for those interested in pursuing a 
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vocation as a psychotherapist.  It can potentially be open to Aurovilians and non-

Aurovilians, from India and from elsewhere.  Education needs to include a 

theoretical basis for a comprehensive type of integral therapy as well as practical 

training as a therapist.  Most importantly students themselves need to go through 

an extensive training analysis at the same time they are being educated.  They 

should typically be in the second half of life themselves, with some solid 

experience of life behind them. 

 

Psychotherapy and Healing in Auroville in Perspective: Final Thoughts 
Satprem records the Mother as saying, based on a revelation given to her by Sri 

Aurobindo, “India has become the symbolic representation of all the difficulties of 

present-day humanity. India will be the site of its resurrection, the resurrection of 

a higher and truer life.420”  She goes on to say “it is in India that there will be the 

…cure.  And it is For That I had to create Auroville.  It came, she contends, it was 

so clear and tremendously powerful! ….. And so, it contained all that power 

…that will act.421”  In a conversation with Roger Anger, the Mother indicates that 

there is not only a special concentration of the Force in Auroville, but that she will 

make “a very strong center” of the Matrimandir, which is a symbol of the Truth 

that “it is not by escaping from the world while ignoring it that one realizes the 

Divine in life.422”   

These words of the Mother put Auroville and psychotherapeutic healing in 

Auroville in perspective.  There is a special constellation of difficulties, 
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psychological and other, in Auroville because of the very reason for its coming 

into existence and, at the same time, there is a special concentration of a 

powerful force for healing, which ultimately involves realizing the Divine in life.  

From a psychological perspective, healing, first and foremost, happens to the 

individual, although, if deep enough and involving a relationship to the psychic 

being/Atman and the objective psyche, individual healing has a healing effect on 

the community as well.   The reason for this, from one point of view, seems 

obvious enough; individuals living in contact with the psychic being/Self, in 

harmony with the instincts and archetypal patterns of a higher destiny exist and 

function from that, relatively speaking, authentic perspective. In contrast, 

normally people function through collective values and attitudes and/or 

recurrently through psychological complexes or clusters of energy conditioned by 

one’s personal history and environment.   

From a subtler perspective, living in harmony with the Self/psychic being 

and the archetypal psyche, itself, affects other people, since the Self/psychic 

being is intrinsically an aspect of unitary reality and the archetypes are inherently 

collective and include not only oneself but others.  Through the psychic, spiritual 

and supramental transformation of individuals respectively, the Divine can be 

realized in life in a progressively more authentic way.  For Auroville to come into 

manifestation in harmony with the Mother’s Will, many individuals, according to 

their capacity, must be willing to undertake this transformational challenge. 

Sri Aurobindo calls for a complete psychology, which for the most part can 

be found in the psychology of C. G. Jung.  There are four compelling reasons 
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why I believe it provides a sound basis for developing and practicing a 

comprehensive approach to psychology in Auroville.  The first is that Jung’s 

definition of the Self is compatible with the Self as described in the Upanishads 

and the Vedas, certain aspects of Advaita, especially non-dual reality, as well as 

Sri Aurobindo’s definition.  According to this understanding, the Self has a 

transcendent center and, at the same time, embraces the immanent divine and 

all aspects of the psyche in nature.   

Secondly, his approach to psychology is compatible with Sri Aurobindo 

and the Mother’s teachings on the psychic being, which knows through feeling.  

Time and time again, Jung emphasizes the need for Eros and feeling values, and 

he defines a center of consciousness that brings reconciliation to the conflict of 

opposites in one’s life.  In as much as the reconciliation involves conflicts of life, it 

must include the psychic being, the incarnated aspect of the Self that is 

implicated in one’s life history.  Thirdly, Jung describes a cosmic center of 

consciousness, the unus mundus, which, although not as far-reaching, is 

conceptually in accord with Sri Aurobindo’s Supermind, in as much they both 

include unity and multiplicity, as well as Knowledge and active force of Will.    

Fourthly, Jung’s approach to psychology has been applied in a practical 

therapeutic way for some 100 years now and there is a valuable body of 

literature based on theoretical considerations and practical experience that is 

readily available.  It can be accessed to study aspects of Jung’s approach to 

psychology, his understanding of Western culture and its transformation, the 

individuation process itself and different psychopathologies including psychosis.  
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The Mother appeals to her disciples to not escape the world or ignore it, but to 

bring the Divine into life.  Jung’s approach to psychology is fully compatible with 

this sentiment in that the individuation process, as he presents it, can lead to a 

divine life for the individual and consequently the community. 

It goes without saying that Sri Aurobindo’s and the Mother’s thoughts on 

psychology and the science of living are pre-eminent and need to be an integral 

aspect of psychological practice in Auroville. Other approaches to psychology 

that help to give body to a complete approach to integral psychology are ideally 

integrated. Indeed, in this paper I have personally attempted to integrate the 

psychology of Sudhir Kakar with respect to understanding the Hindu psyche.    
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