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Science is the tool of the Western mind… The East teaches us 
another, broader, more profound, and higher understanding – 
understanding through life. … But (we) wholly misunderstand 
the realism of the East…

Western imitation is a tragic misunderstanding of the psychol-
ogy of the East… it is not for us to imitate what is foreign to 
our organization or to play the missionary; our task is to build 
up our Western civilization, which sickens with a thousand ills.1  

— C.G. Jung

Our Western psychology has, in fact, got as far as yoga in that 
it is able to establish scientifi cally a deeper layer of unity in the 
unconscious.2 

— C.G. Jung

1 C.G. Jung, as reported in Richard Wilhelm, 1962, p. 82
2 C.G. Jung, 1975c-2, p. 573.



The cover design includes images of two paintings by the author. 

THE PLACE OF THE SACRIFICE 
The main cover picture is called The Place of the Sacrifi ce. By way of amplifi ca-
tion, the Vedic sacrifi ce takes place at the spot between the two opposites, fi re 
and water, where fi re is masculine and water is feminine. The Vedas of India are 
regarded as the original scriptures brought into being by early seers. In this im-
age, there are four horizontal water drop shapes, referring to the still unconscious 
wholeness of the feminine. There are 15 or 16 more or less distinct phallic shapes, 
which symbolize the masculine principle. Qualitatively, the number 15 refers to 
relationship with the archetypal psyche and manifest world. The number 16 = 
4x4 symbolizes the differentiation of the four central aspects of the Self – wis-
dom, power, relatedness and devoted service – by each of the four functions of 
consciousness. Their blue, green and yellow colors indicate qualities of introver-
sion and refl ection, the living spirit of nature and hope, and illuminating insight. 
In India, Shiva is a powerful male god associated with fi re as both creative and 
destructive, while Shiva’s lingam (phallus) is sometimes referred to as a pillar of 
fi re. Thus, in this image, there are both masculine and feminine energies, which 
bring wholeness through sacrifi ce to the Self, where subjective encounters are a 
defeat for the ego and an opening to more consciousness.   

GOLDEN FISH 4
The image of the golden fi sh on the top right hand side of the book cover, with 
both vertical and horizontal golden waves, suggests relatedness to cosmic energy 
(left and right waves) as well as relatedness to both spiritual (upward waves) and 
material (downward waves) energy. The four waves fl owing in each of the four 
directions indicate potential differentiation of the central aspects of the fourfold 
Self, wisdom, power, harmonious relatedness and devoted service by each of the 
four functions of consciousness. Gold has high value; it is a metal that does not 
tarnish, and is a symbol of the sun and eternity. In alchemy it is related to the 
water of life and the philosopher’s stone, the goal of the opus. The fi sh is intel-
ligence that emerges from the depth of being, here symbolized by the background 
dark blue water. In many cultures, the fi sh is a symbol of the manifest God, for 
example, in Christianity, Christ is depicted as a fi sh, while in the Puranas of India, 
Vishnu, the god of creation, is symbolized as a fi sh. These refl ections and ampli-
fi cations suggest that this image is a symbol of the cosmic Self with potential for 
spiritual differentiation.    
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PREFACE

This study is principally about Jung’s individuation process as a full-
bodied spiritual path and yoga. In order to present my argument, I fi rst 
examine the case for essential intelligence behind life in the world at 
both a macrocosmic and microcosmic level. I begin with a personal 
touch, by examining Jung’s relationship with the natural world and 
his own psychological evolution. I then summarize the story of the 
intelligent unfolding of the universe, followed with a look at what 
astrology has to teach us regarding archetypal intelligence informing 
life at both the cosmic and individual levels of being. Subsequently, 
I study evolutionary evidence from biology and the science of the 
brain. I then return to Jung’s personal narrative and demonstrate 
how his life unfolded intelligently from below, fully engaging the 
instinctive, dynamic and creative psyche, as well as under the direct 
infl uence of a descent of the spirit from above. I emphasize how his 
consciousness of this double action is a measure of his greatness and 
importance as a guide for the contemporary seeker. 

My original interest in comparing Jung’s path to the Integral Yoga 
of Sri Aurobindo and the Mother was initiated by a dream I had of Jung 
back in 1973 in relationship to Sri Aurobindo’s book, The Synthesis 
of Yoga. I recount this dream and amplify its meaning below. In re-
ferring to the works of Sri Aurobindo and the Mother, I demonstrate 
similarities to Jung’s path as well as differences, using the former 
as my hermeneutic lens. As the etymology of the word hermeneu-
tics suggests, Hermes, the Greek messenger of the gods, is an ever-
present guide in bringing the disparate threads of this study together. 
My principle interest lies in shedding light on Jung’s psychology of 
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the individuation process, taking Jung himself as an example of the 
further reaches of the process. I also often refer to Marie-Louise von 
Franz, Jung’s foremost disciple and creative thinker in her own right. 
By alluding frequently to Sri Aurobindo and the Mother, I also present 
their Integral Yoga to some extent as well as its intensive and extensive 
effect on the world and humanity. Throughout the study, there are in-
evitable unconscious biases with their inherent tensions, based on my 
close inner associations with all the above mentioned personalities and 
their teachings. The writing process itself, which involves a dialogue 
with different aspects of the projected unconscious, helps them become 
conscious. Otherwise, without going into specifi c implications for the 
organization of my document, my research style refl ects my introvert-
ed intuitive, feeling, judging [INFJ] personality type. In my particular 
case, this means that intuition and the feeling function as well as think-
ing dominant the research, while the sensation function serves to relate 
the research to concrete reality. As an introvert, the subjective element 
is also dominant, which translates into the fact that there is an intense 
subjective interactive process with the research material, which has 
had a transformative effect on me personally, and this over many years 
dating back to 1967, when I fi rst began studying and then becoming 
intimately involved with the teachings of both Jung, and Sri Aurobindo 
and the Mother. After the fi nal draft of this study had been completed, 
I was put on to a book, The Wounded Researcher, by the author, Robert 
Romanyshyn, who had been my research instructor 19 years ago. On 
reading the book, I realized my approach to researching this document, 
for the most part, is a variation of the depth-alchemical hermeneutic 
method he describes.1

Over the years I have become aware that there is an interest in 
comparing Jung’s opus with Eastern and other spiritual paths. I have 
become convinced that the comparison is usually not fair to Jung and 

1 Robert Romanyshyn, 2013 passim.
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his path, as he is often seen as not having attained the transcendent 
non-dual Reality and his critics judge his path to be comparatively de-
fi cient. In some cases today, I observe there is recognition by some 
writers that Jung’s individuation process is a psychic phenomenon that 
is usually not adequately dealt with in most Eastern and other spiritual 
paths. But, their contention is that Eastern and other spiritual paths still 
have the advantage of aiming at and attaining the Transcendent, which 
Jung tends to repudiate as a legitimate goal. There is more to the issue 
than is generally understood, and one does not get a true picture of the 
signifi cance and uniqueness of Jung’s path with either of these two ap-
proaches just described. 

On the other hand, by comparing Jung’s way to the integral path of 
Sri Aurobindo and the Mother, where, as with Jung, the psyche or one’s 
nature and culture are fully embraced, as is the immanent and transcen-
dent God, one can get a much clearer picture of Jung’s spiritual truth. 
This is precisely what I endeavor to do here. Especially with regard to 
the immanent and manifest God, I feel the need to acknowledge here 
that I was fi rst introduced to Jung, along with the I Ching, in the sum-
mer of 1961 when I was a naïve 21-year-old university student and 
working as a bell hop at Jasper Park Lodge in the Canadian Rockies. 
An eccentric-looking man by the name of Joseph Murphy sidled up to 
the bellhop’s desk and asked me if I had ever heard of the I Ching. I 
replied that I hadn’t. We went into the bellhop’s room for privacy and 
he showed me how it worked; and I asked a question about going to 
Europe. The answer given was that I should “pass over the great wa-
ters.” Although I took it all as a kind of joke at the time, as did all my 
friends, I was impressed with the answer, which affi rmed my travelling 
to Europe, which actually transpired at the end of the summer. In hind-
sight, I also realize that, at that time, I was being initiated into Jung’s 
teachings and their direct relationship to the East. I later discovered 
that, some nine years later, Murphy published a commentary on the I 
Ching, entitled Secrets of the I Ching, using Judeo-Christian teachings, 
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and that he had had a strong association with India.2 In the forward he 
extolled Jung and his commentary on the book of changes. 

My present observation is that right from the outset I had the good 
fortune of connecting with Jung synchronistically (meaningfully) in 
relationship to India and the East. In fact, in 1967, I was posted as a 
Canadian diplomat to Switzerland, Jung’s home country, when I be-
gan my studies of both Jung, and Sri Aurobindo and the Mother. I was 
invited for a dinner at the Indian embassy and was introduced to the 
latter’s teachings by a woman invitee, who lived at the Sri Aurobinbdo 
Ashram for part of the year and otherwise lived in Berne, her home 
city. I was coincidentally reading Jung’s popular autobiography, which 
gripped me with enthusiasm. 

In 1969 I obtained an assignment to teach business at Xavier Institute 
in Jamshedpur, India, through CUSO (Canadian University Services 
Overseas), the Canadian equivalent to the American Peace Corps. I vis-
ited the Sri Aurobindo Ashram in Pondicherry, a former French colony, 
several times, subsequently to reside there for about 3 years including 
1972, Sri Aurobindo’s centenary. While in Pondicherry, by chance, I 
lived across from a German woman disciple of Sri Aurobindo and the 
Mother, who had studied at the Jung Institute in Zurich, and she helped 
me with my dreams. I was also initiated by the Mother and received her 
blessings every year on my birthday, which was a common practice for 
her disciples and devotees. 

I spent 1975, Jung’s centenary, at the Jung institute in Zurich, and 
when I was leaving to return to Canada, without knowing my back-
ground at the ashram in India the librarian gave me two books that 
were being discarded from the library. One was The Adventure of 
Consciousness by Satprem, a French disciple of Sri Aurobindo and 
the Mother, and the other entitled The Hero with a Thousand Faces 
by Joseph Campbell, whom I later briefl y met in Montreal at a Jung 

2 1977 passim.
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Society meeting.  As it turned out, these two books were symbolic in-
dicators for my subsequent life. Perhaps, at this point, I need to stress 
that I have no formal theological or philosophic education and, in that 
respect, I do not write critically of Jung’s or Sri Aurobindo and the 
Mother’s positions. I write, rather, from an unsophisticated perspec-
tive, albeit of a person who has come under the direct and sustaining 
infl uence of Jung, and Sri Aurobindo and the Mother. 

We live in an age of extreme individualism, conspiracy theories, 
breaches and invasions of privacy, and a great deal of confusion about 
the proper way to proceed in our individual and collective lives. In a 
letter to the Dominican Victor White, on November 24, 1953, Jung 
writes: “We are still in the Christian aeon and just beginning to realize 
the age of darkness (from the standpoint of history) where we shall 
need Christian virtues to the utmost.”3 Although we live in a dark time, 
Jung sees beyond the Christian aeon to the coming of the “Oneness of 
the Holy Spirit.”4 Sri Aurobindo expresses the same sentiment in letters 
to his disciples. In one letter, he writes: “I myself foresaw that the worst 
would come, the darkness of night before the dawn: therefore I am not 
discouraged. I know what is preparing behind the darkness and can see 
and feel the fi rst signs of morning.”5 

On February 19, 1956, Sri Aurobindo and the Mother declared that 
the divine Will had become the Law on Earth, even if there still contin-
ues to be atrocities, tensions and diffi culties that need resolution. In a 
note on his elegantly written series on The Hinges of [Western] History, 
Thomas Cahill writes that when darkness prevails and evolution seems 
“frozen in death”—when there is a crisis of civilization—the “great 
gift-givers” arrive bringing transformative art, thought, counsel, sci-
ence and new ways of being and understanding, and leave behind a 

3 As reported in Ann Conrad Lammers and Adrian Cunningham, eds., 2008, p. 220.
4 Ibid.
5 1970f, p. 1611.
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more complex, awesome and, today, potentially truthful world.6 I write 
from the perspective that Sri Aurobindo and the Mother, along with 
Jung, are major “gift-givers” in this protracted passing age of darkness, 
and that they point the way to a more luminous future. In the case of 
Jung, my main interest in this particular study, his global vision forms 
a psychological, spiritual and cultural bridge from the West to India 
and the East. It embraces the Western psyche in all its positive qualities 
and historical development, along with its blemishes and insults to life, 
while fully incorporating the Eastern mind. 

6 1998, p. iii.
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INTRODUCTION

The Spirit of the East is really at our gates. ….the spirit of 
the East penetrates through all our pores and reaches the most 
vulnerable places….1 

— C.G. Jung

The sixteenth-seventeenth-century Christian mystic and theologian 
Jacob Boehme writes: “For you must realize that Earth unfolds its 
properties and powers in union with Heaven aloft above us, and there 
is one Heart, one Being, one Will, one God, all in all.”2 Should what 
he writes be true, divine intelligence supports all life and life on Earth 
is signifi cant and meaningful. This is Jung’s view, although the ques-
tion remains how one can justify and reconcile this perspective, given 
the current well-documented and widespread phenomena of psycho-
logical pathologies and perversions and present cultural dysfunctions 
and vulgarities, and clash of civilizations. The lack of meaning and 
apparent intelligent unfolding and conscious individuation in both the 
collective psyche and the majority of contemporary individual lives 
today, rather, seem to be the rule, although the intuitive historian of 
culture may see it otherwise. 

According to the Gospel of St. Thomas, there is a need to “see” 
with the spiritual heart and align one’s life with the Self, one’s whole-
ness and true nature. Otherwise one lives a fragmented and alienated 
life. In the Gospel of Mary Magdalene, Jesus is reported as saying 
that sin is merely the result of acting in a perverted fashion and that 

1 C.G. Jung, 1962, p. 146
2 As reported in C. Bourgeault, 2010, p. 49.
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“the Good has come among you pursuing its own essence in nature 
in order to reunite everything to its origin.”3 Reminiscent of Boehme, 
Jesus is also quoted as saying: “All of nature with its forms and crea-
tures exist together and are interwoven with each other.”4 In these two 
Gnostic Gospels there is no sense that the world is unreal or illusory. 
Rather, the message is that the incarnated Good can fi nd its essential 
truth in nature, which is interwoven in its wholeness, and consciously 
unite with the Self, although this requires coming to terms with mis-
leading Satanic temptations. According to this advice, the psychologi-
cal task, then, becomes to search for the Good, and by consciously 
uniting with one’s origins one becomes the whole person one always 
was. In the language of Sri Aurobindo and the Mother, in order to attain 
truth of being, one needs to become conscious of the psychic being, the 
evolutionary portion of the incarnated aspect of the Self that knows and 
discerns through feeling.

At this point it is worthwhile noting that, throughout the study, I 
constantly refer to the works and experiences of Sri Aurobindo and 
the Mother as my hermeneutical reference point for discussing Jung. 
According to my research and refl ections, they are individual incarna-
tions of the Avatar and Divine Mother, respectively, and worthwhile 
protagonists to help put Jung’s experiences into perspective. When Sri 
Aurobindo writes about Savitri in his magnum opus, Savitri, he is re-
ferring to his spiritual companion, the Mother, the individual incarna-
tion of the Divine Mother. In his epic poem, he also refers to the cosmic 
Mother, who is the cosmic aspect of the same Divine Mother. 

From Jung’s point of view, there is fi rst a need to deal with the “pow-
ers of darkness” and, for the contemporary Westerner, that requires all 
the Christian virtues one can muster.5 In the postmodern world, where 
Christian morality seems to have slipped into the unconscious, Jung’s 

3 Ibid., p. 46.
4 Ibid.
5 As reported in Edward F. Edinger, 1996a, p. 148.
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counsel seems prescient. But, for Jung, the confl ict with Satan is “only 
the fi rst step on the way to the faraway goal of unity of the self in 
God.”6 There is a further development, which requires making peace 
with one’s personal shadow as well as one’s relationship with the ani-
ma/animus and subsequently the collective or archetypal Shadow. The 
unity of the Self in God involves assimilation of a relationship to the 
Shadow side of God; in order to attain transcendent unity, that means 
there is a need for a relationship to not only God as Good, but God as 
Shadow, at least insofar as the world of duality is concerned. Not only 
does the Good God seek incarnation, but so does the Devil. According 
to Jung, “This requires going beyond the Christian aeon to the Oneness 
of the Holy Spirit …. He is the experience of every individual that has 
undergone the complete abolition of his ego through the absolute op-
position expressed by the symbol Christ versus Satan.”7 When faced 
with such irreconcilable opposites, there is resolution in what Jung re-
fers to as the transcendent function, the attainment of which requires 
suspending the conscious ego and its perspective. It is clear from these 
statements as well as from Jung’s later writings, especially Aion and 
Mysterium Coniunctionis, that Jung himself had gone beyond the Age 
of Pisces to the Age of the Holy Spirit.

The individuation process involves integration of one’s basic na-
ture as well as becoming conscious of a relationship to the eternal and 
infi nite. It is based on the experience that the world is essentially real, 
even if there are antagonistic forces here that tempt, mislead and/or 
drive one away from one’s essential truth. These forces, however, can-
not be simply repressed; they have to be related to and understood for 
the truth they camoufl age or pervert. They are an aspect of one’s nature 
that needs to be transformed—necessitating, on the one hand, accept-
ing qualities that challenge conscious values and beliefs belonging to 
the repressed shadow and anima/animus, which, when made conscious, 

6 Ibid.
7 Ibid.



x  JUNG’S GLOBAL VISION: WESTERN PSYCHE EASTERN MIND

can add immeasurably to one’s personality. There is also a need to reject 
qualities that effectively limit and pervert personality, also attributable 
to the unconscious shadow and anima/animus. These latter qualities, 
for example, can manifest as the seven deadly sins of medieval Europe: 
laziness/aimlessness, lust, greed, avarice, unconscious anger and pride, 
as well as other excesses, obsessions, compulsions, and drivenness. 

In Tolkien’s The Lord of the Rings, an important dwelling and 
work-space of Dwarves, Khazad-dûm, a mountain cave, was taken 
over by Orcs, who were reputed to have been Elves or humans who 
were grossly perverted to the point of serving Sauron, the presiding 
Lord of Darkness.8 They are self-serving, angry, suspicious, mistrust-
ful and quarrelsome, with harsh-sounding voices, and they hate na-
ture, humans and Elves. Rather than bringing into the world the good, 
the beautiful and the true, they serve evil, falsehood and the ugly, and 
generate fear. In other words, destructive Orc-like energy needs to be 
replaced by the creative and productive energies of transformed hard-
working Dwarves, also reputed to be mistrustful, quarrelsome and 
haters of vegetative life, but essentially, dutiful children of the Great 
Mother. 

In Tolkien’s cosmology documented in The Silmarillion and 
elsewhere, Aulë is Lord of material substance and, like the Greek 
Haephaestus and the Roman Vulcan, he is the smith for the gods and 
creator of the Dwarves.9 Sauron, the Lord of darkness, was originally 
a Maiar, an angelic being subservient to Aulë who, through hubris, re-
belled for his own Asuric and Luciferian power-directed purpose. The 
relationship between the Dwarves and Orcs is evident in that they are 
both ultimately related to the god Aulë; although the Orcs’ relationship 
is perverted and unconscious, while the Dwarves’ relationship is an 
important conscious aspect of their legendary origins. 

Dynamics involving Orc-like harshness, to be rejected, and the 

8 1983.
9 1998.
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need to relate to productive energy residing in the inferior sensation 
function, requiring acceptance and transformation, appear in dreams of 
contemporary individuals. A middle-aged woman dreamt of needing to 
cleanse herself with black soap inscribed with what she believed was a 
nefarious symbol belonging to a male fi gure she thought was evil. He, 
in fact, has attributes of her inferior sensation function that need to be-
come more conscious. Fear, the spirit of negativity, was also instilled in 
her by a harsh-sounding croaking voice on the telephone. The male fi g-
ure in question came to her door and, although his smile was crooked, 
he gave her a helpful message and did not show any ill will toward her 
or act in a bad way at all. He had two energetic children that the dream-
er subsequently drove home. Transformation requires cleansing of the 
ego with the black soap and developing a relationship with the inferior 
function, here the sensation function, which comes with new-found 
vitality. The inferior function is the problematic inferior aspect of one’s 
nature, which is usually rejected but ultimately needs acceptance for 
the sake of transformation as what seems evil becomes a bearer of light 
and source of energy. 

By way of a brief explanation of Jung’s theory of the functions 
of consciousness, I will now attempt to adumbrate their signifi cance, 
especially the importance of the inferior function. There are, according 
to his theory, four functions of consciousness: thinking, feeling, intu-
ition and sensation. Sensation is what is, intuition refers to possibilities, 
thinking informs one about what is as well as future possibilities, and 
feeling puts value on both what is and future possibilities. In individual 
psychology, typically one or two functions are conscious, while the 
third and fourth functions reside in the unconscious. 

For reasons of personal history and natural predisposition, exacer-
bated by material ambition, individuals tend to specialize in their su-
perior function and develop it excessively, while devaluing the innate 
drive for wholeness. Although this tendency can lead to material suc-
cess in one’s chosen occupation and other avenues of interest, it also 
tends to foster one-sided personality development. The most conscious 
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function is referred to as the superior function, while the second most 
conscious function is called the fi rst auxiliary function, and the third 
most conscious function is the second auxiliary function. The least con-
scious function, generally shrouded in darkness and very unconscious, 
is called the inferior function. Because it is so undeveloped and awk-
ward, and divorced from conscious ego determinations, the inferior 
function is the doorway to the archetypes of the collective unconscious, 
effective meaning and both the archetypal Shadow and God. 

Thinking and feeling are both rational functions, while sensation 
and intuition are non-rational; the rational functions, thinking and feel-
ing, are depicted lying opposite to each other, as are the two non-rational 

THE FOUR FUNCTIONS OF CONSCIOUSNESS

2 RATIONAL FUNCTIONS: THINKING AND FEELING
2 NON-RATIONAL FUNCTIONS: INTUITION AND SENSATION

SUPERIOR FUNCTION

INFERIOR FUNCTION

Superior thinking > Inferior feeling: Superior feeling > Inferior thinking: 
Auxiliary functions > intuition, sensation

Superior intuition > Inferior sensation: Superior sensation > Inferior intuition:
Auxiliary functions > thinking, feeling
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functions, sensation and intuition; together these axes form a cross. 
According to Jung’s Theory of Psychological Types, the inferior func-
tion is relatively unconscious and is always depicted as lying on the 
opposite pole from the superior function, suggesting its inferior status. 
In the case of superior thinking, the feeling function is inferior and 
relatively unconscious and is shown to lie at the opposite pole from 
the thinking function; while in the case of superior feeling, thinking is 
inferior and relatively unconscious and is depicted as lying at the op-
posite pole from the feeling function. In the case of superior intuition, it 
is sensation, the reality function, that is relatively unconscious, and it is 
shown residing at the opposite pole from intuition, and vice versa in the 
case of superior sensation and inferior intuition. Everything one does, 
including research and writing style refl ect one’s personality type. 

One of the primary goals of the individuation process is to become 
conscious of all four functions of consciousness, meaning that, in ad-
dition to the superior function, the second and third auxiliary functions 
and, to a not insignifi cant degree, the problematic inferior function 
are all assimilated to consciousness. The path of integration typically 
moves from the superior function through conscious assimilation of the 
fi rst auxiliary function, following which, the second auxiliary function 
requires conscious assimilation and, fi nally, the inferior function calls 
for one’s attention for the sake of assimilation and wholeness. This pro-
cess ends in psychological wholeness, the attainment of which leads to 
functioning out of wholeness rather than more one-sidedly out of one, 
two or three functions of consciousness. Although one functions out of 
wholeness while being organized around the Self (the center of being, 
a psychologically desirable state), there is, at the same time, a collapse 
of the functional structure of personality. There is, in other words, sac-
rifi ce of qualities attributed to superior and relatively superior aspects 
of the personality, whether it be the thinking function, the feeling func-
tion, the sensation function or the intuitive function, as functioning out 
of wholeness takes over.  

The Jungian enterprise is fundamentally based on the understanding 
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that there is divine intelligence at the core of life and that all life is in-
terrelated, including the shadow side. Therapy is done by accepting 
people where they are, including their pathologies, and following the 
empirically proven, intelligent interweaving of life back to the unitary 
Self. Jung fi rst discovered this truth of the goal of psychological de-
velopment on completion of his initial confrontation with the uncon-
scious in 1917–1918. This realization was fully confi rmed in 1928 with 
a compelling dream where, with six Swiss companions, Jung found 
himself in Liverpool at night in the winter. It was dirty and dark and ob-
scured by rain, smoke and fog. The city was organized radially around 
a square in the center of which was a small island in a round pool. In 
sharp contrast to the surroundings, sunlight lit up the island on which 
stood a single tree, a magnolia tree with reddish blossoms. The tree was 
illumined by the sunlight, but it was also the source of light. At the time 
of the dream, Jung felt opaque and depressed and this wonderful image 
during the dream lysis gave him hope for life. 

Reference to Liverpool suggests the “pool of life,” the liver sym-
bolically being that which “makes to live.”10 In Jung’s case, there is, 
fi rst, full acceptance of where one is, in this case, in dark shadow-land, 
which eventually leads to the light-fi lled center. “The centre is the 
goal,” Jung realized, “and everything is directed toward that centre.”11 
Jung writes, “Through this dream I understood that the self is the prin-
ciple and archetype of orientation and meaning.”12 The individuation 
process is a path of continual circumambulation of the Self, the unitary 
center of being and “God within us.”13

Unlike most contemporary spiritual paths, the Integral Yoga of Sri 
Aurobindo and the Mother has the unique qualifi cation of fully ac-
cepting life and the body for the sake of their psychic, spiritual and 

10 C.G. Jung, 1983, p. 198.
11 Ibid., pp. 197,198.
12 Ibid., p. 198.
13 Jung, 1975d, p. 238.
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supramental transformations—the latter being a far-reaching mutation 
that goes beyond even spiritual transformation, to the unitary truth of 
being. Their writings consistently promote the need to fully embrace 
life and the passions of life and the material world, and not to pre-
maturely seek release into non-dual Reality or nirvana. Their perspec-
tive adds support to the understanding that the Divine is at the center 
of life and the material world; as with Jung there is a need to not shy 
away from shadow conditions, behind which resides the hidden truth 
of being. 

In her dialogue with the arch sophist, Death, in Sri Aurobindo’s 
magnum opus, Savitri, the heroine, Savitri, says: “Even in all that life 
and man have marred, / A whisper of divinity still is heard, / A breath 
is felt from the eternal spheres.”14 Later on, in the debate of Love and 
Death, she responds to Death’s ingenious arguments, proclaiming: 

The Mighty Mother her creation wrought, 
… 
The Eternal’s face was seen through the drifts of Time.
His knowledge he disguised as ignorance, 
His Good he sowed in Evil’s monstrous bed.
Made error a door by which Truth could enter in. 
His plant of bliss watered with Sorrow’s tears. 
A thousand aspects point back to the One; 
A dual Nature covered the Unique.15 

Here, Sri Aurobindo eloquently captures the signifi cance of fully ac-
cepting all aspects of life, including the Shadow side. 

The diffi cult journey that Jung refers to as the individuation process 
requires full acceptance of life in the material world. It demands repu-
diating ambitious longings for non-dual Reality or nirvana or, for that 
matter, the ambiguous belief that the world is merely a relative reality, 

14 1970a, p. 612.
15 Ibid., pp. 624, 625.
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or the world is not spiritually worthy of in-depth psychological explo-
ration. The individuation process makes this demand, with experiential 
understanding that divine Unity is at the core of the material world 
and life, and it is both the guiding light and goal. The manifestation is 
the world of the creative Cosmic Mother and integrating the feminine 
means fully embracing Her existence.

After his visions in 1944, where he experienced eternal bliss, 
Jung returned to this world with great diffi culty, recognizing this life 
as merely “a segment of existence” running its course in a “three-di-
mensional boxlike universe.”16 Yet, from his experiences, he learned to 
adopt an attitude of unconditionally accepting the things of existence, 
including his own nature, as they are. This path of individuation means 
fully accepting one’s nature even while there is never any guarantee 
that one is making the optimum choice, as error and mistakes must be 
taken as part of the package. In subjective and psychological terms, this 
is what is meant by accepting the Divine Mother’s manifestation and 
the feminine. 

Although I compare Jung to Sri Aurobindo and the Mother through-
out the study, in Part I, I am especially concerned with establishing 
Jung’s understanding and appreciation of the intelligence embedded in 
nature. Jung’s appreciation of intelligence found throughout nature, in 
fact, draws his psychology close to the Integral Yoga of Sri Aurobindo 
and the Mother, who recognize the Divine or the Supermind at the core 
of matter and nature in general. In Part II, I make more direct compari-
sons between Jung, and Sri Aurobindo and the Mother. 

In Part I, I examine the case for essential intelligence behind life in 
the world at both a macrocosmic and microcosmic level. I begin with 
a personal touch, by examining Jung’s relationship with the natural 
world and his psychological evolution. I then summarize the story of 
the intelligent unfolding of the universe, followed with a look at what 

16 1983, p. 295.
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astrology has to teach us regarding archetypal intelligence informing 
life at both the cosmic and individual levels of being. Subsequently, I 
study evolutionary evidence of intrinsic intelligence from biology and 
the science of the brain. 

In Part II, I return to Jung’s personal narrative and demonstrate how 
his life unfolded intelligently from below as well as under the direct 
infl uence of a descent of the spirit from above. The descent of the spirit 
should be taken as a literal felt-experience that, in Jung’s case, was, in 
part, symbolized by the fi gure of an angelic being he called Philemon 
as well as the descent of a dove recorded in a dream. Intelligent unfold-
ing from below refers to consciousness of the movement of the dynam-
ic and instinctive psyche, symbolized by animals, serpents, worms and 
vegetation. I emphasize how his personal consciousness of this double 
action is a measure of his greatness and importance as a guide for the 
contemporary seeker.

My original interest in comparing Jung’s psychology to the yoga 
of Sri Aurobindo and the Mother was initiated by a signifi cant dream I 
had in 1973, when I was living at the Sri Aurobindo Ashram in India. 
Here is the dream:

I am with Jung, who is wearing a navy blue blazer and tie, 
looking strong and very impressive. I have Sri Aurobindo’s 
book, The Synthesis of Yoga, which looks like the popular edi-
tion of a book in Sri Aurobindo’s Birth Centenary Library. The 
title of book, The Synthesis of Yoga, is clearly marked on the 
book cover in the dream. In reality, at that time, I owned the 
complete works of Sri Aurobindo, including The Synthesis of 
Yoga. I pass my book over to Jung, who fl ips through the pages. 
He turns to me and says: “This is exactly what I have written.” 
Then, holding our hands to his heart center, my left hand and 
my woman therapist’s right hand, Jung takes my therapist on 
his left hand and me on his right hand, and guides us through 
the city.

I take the dream to indicate that my direct guide is Jung, who takes 
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me through the city within, connecting me and my inner therapist, my 
soror mystica, to the Self behind the heart center or psychic being. In 
practice, this means fully accepting my Western background and roots. 
The nature of the Western psyche including its problematic shadow 
side and the rejected feminine, as well as phenomena compensatory to 
the West’s conscious cultural and religious values and beliefs, such as 
Gnosticism and alchemy, is highly differentiated in Jung’s writings. Sri 
Aurobindo is also highly articulate about the nature of Western culture 
as well as Indian culture. Interest in Western culture and its psychologi-
cal relevance can be seen by the many references I make to Western 
traditions and history, and Western science as well as some of Jung’s 
concerns about the Western psyche per se. According to the dream, 
this path is fully in harmony with Sri Aurobindo’s Integral Yoga as 
presented in The Synthesis of Yoga. 

As a matter of fact, in a letter to a disciple, Sri Aurobindo writes 
that he had originally intended to write more on the subject but “these 
latter chapters were not written.”17 These latter chapters were meant to 
delineate the complications of determining the supramental Truth when 
it descends to other planes of the human mind, including the Overmind. 
What he does write about in the last chapters of the published book 
concerns the transformation of the overmind plane, a plane of global 
awareness and dynamic action, through the workings of the more in-
tegral Supermind or Truth-Mind. From these indications, it seems rea-
sonable to infer that Sri Aurobindo’s yogic experience and knowledge 
goes beyond what is presented in The Synthesis of Yoga, although the 
core of his teaching remains as written and published, and that is what 
is most relevant for consideration as amplifi cation for the dream. The 
dream, in any event, has assigned me the task of discerning Jung’s ap-
proach to psychology (which he contends has “got as far as yoga”), in 

17 1970e, p. 262.
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relationship to the Integral Yoga of Sri Aurobindo and the Mother, a 
mission I have been attempting to understand ever since.18

In order to put this challenge in perspective, it is worthwhile ob-
serving Jung’s experience of Indians in relationship with his psy-
chology after his journey there in 1937–38. Prior to his visit he had 
read a great deal of Indian spiritual literature, including parts of the 
Upanishads and the Vedas, Tantra and the Bhagavad Gita and he had a 
deep appreciation of its wisdom. While in India, however, he realized 
that, for the most part, Indians had diffi culty appreciating his approach 
to psychology and the symbolic nature of the archetypal unconscious. 
Thus, he writes: 

In India there is no psychology in our sense of the word. India 
is “pre-psychological”: when it speaks of the “self,” it posits 
such a thing as existing. Psychology does not do this. It does 
not in any sense deny the existence of the dramatic confl ict, but 
reserves the right to the poverty, or the riches, of not knowing 
about the self.19 

Jung is referring to the fact that he believes India is pre-Kantian and 
has not developed the critical intellect necessary to objectively study 
one’s subjective states of mind. From my experience, I am in full 
sympathy with Jung’s observations, even to this day. Spiritually in-
clined Indians tend to posit concepts and beliefs like the Self and God, 
whereas, for Jung, it is essential to know through experience and self-
scrutiny. Moreover, there are many Westerners who are pre-Kantian as 
well, without relationship to subjectivity and critical realism. Yet, giv-
en his appreciation of traditional Hindu wisdom, he might have been 
surprised to learn about contemporary Hindu spiritual practices that 
ignore and virtually bypass the psyche in their elevated, but one-sided 
goal of achieving liberation and attaining non-dual Reality. 

18 1975c-2, p. 573.
19 C.G. Jung, 1975 c-3, p. 580.
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I sympathize with Jung’s view notwithstanding the fact that the 
yoga of Sri Aurobindo and the Mother is fully psychological in Jung’s 
meaning of the word—to the point of working with the creative imagi-
nation and dreams, and insisting on transformation of all levels of the 
psyche including one’s engagement with shadow factors, and differen-
tiating between good and evil forces. Knowing through experience is 
essential for their path as well. Meanwhile, contemporary India has also 
evolved to the point of integrating Western intellectual values as well 
as American consumerism and materialism, for better and for worse. 

There is, nonetheless, a difference between the two cultural psy-
chologies that needs accounting for, especially given India’s spiritual 
legacy and less violent history in comparison to the West. Jung was 
particularly preoccupied with the difference between the Christian 
West and Hindu philosophy. The Hindu has apparently no identifi ca-
tion with either good or evil and aspires spiritually for liberation from 
any confl ict, in contrast to the Christian aspiration to identify with good 
over evil. Jung appreciates the difference and, as a therapist, he notes, 
he approaches the problem of good and evil empirically and needs to 
contend with the paradoxical fact that what is good or evil may vary 
according to individuals, their stage of development, situation, time 
and place. He believes the Hindu approach leads to a moral lassitude, 
whereas his psychological approach ultimately leads to dealing with 
confl icts of duty, which furthers individuation. 

As a caveat to the above, I am aware of institutions in India to-
day that teach a contemporary Western ethical approach to decision-
making. Yet, it seems to me that in contemporary India, which is liv-
ing far from the laws of the sanatan dharma, or the way of eternal 
truth, there is something to be said for Jung’s position. According to 
Sri Aurobindo’s path, in his reference to the spiritual age of the sana-
tan dharma, individual character development depends on fi tting into 
one’s appropriate place in the order of society, which today also de-
mands integral development of personality, similar to the requirements 
found in Jung’s psychology of individuation. 
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The Hindu ability to observe opposites can be seen in and on the 
outside of their temples, with their plethora of exotic and erotic im-
ages that depict life in all its richness, including the dance of desires. It 
depicts holy men and women, various gods and mother goddesses, as 
well as seductive dancing apsaras, and asuras, rakshakas and pisachas 
(manipulative, brutal, and impulsive hostile forces respectively). Jung 
recognizes the psychological value and wisdom of this approach to re-
ligion and spiritual life, which contrasts widely from the more repres-
sive, less inclusive, Judeo-Christian way. He also delighted in Indian 
dance of the Kathakali school from south India, where he writes the 
dancers do not resemble anything from the world of the senses, but 
rather as realities from an inner dimension of being that could step over 
the threshold into life. Jung was also appreciative of the different way 
India civilized man “the way without suppression, without violence, 
without rationalism.”20 Although there is violence and suppression in 
India today and it has existed at a signifi cant level, at least since the 
partition of British India into two countries, India and Pakistan in 1947, 
in the overall picture, I believe, Jung is correct. 

For the record, with partition there were reportedly at least one mil-
lion deaths, along with riots, rapes and other atrocities on both sides, as 
some 12.5 million Hindus, Sikhs and Muslims were displaced and mi-
grated to the region where they found support from the community of 
the majority religion (Hindu and Sikh in India, or Muslim in Pakistan). 
To this day, from time to time, there continue to be riots and killings 
in India between Hindus and Muslims, who are still a sizable minor-
ity in India, some 140 million strong, 13.4 percent of the population. 
Kashmir, with a majority Muslim population, belongs to India, but is 
disputed by Pakistan and the source of border tensions between the two 
countries. Recently, there have also been several reported incidences 
of violence toward women as well as, from the Western perspective, a 

20 Jung, as reported in Sulagna Sengupta, 2013, p. 185.
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tradition of a culture of oppression of women, despite the ubiquitous 
presence of the Goddess. 

Jung’s observation that life is organized without rationalism is in-
valuable, as it points to the fact that Indian culture is essentially orga-
nized on intuition and Eros and feeling values. Indians are, consequent-
ly, more readily oriented to fulfi lling their duties in life, their dharma, 
while being naturally religious, rather than being motivated by intel-
lectual ideals and unnaturally forcing a spiritual life with a repressed 
nature. Following a spiritual path in this way seems more easily acces-
sible to Hindus than Westerners, as it is generally based on a natural re-
ligious or spiritual instinct rather than intellectual or moral conversion 
and idealism, the Western tendency. Similarly, Sri Aurobindo and the 
Mother encourage their disciples to concentrate on and bring forward 
the psychic being, the incarnated soul found behind the heart center, 
which knows through feeling. With Jung there is a distinct parallel 
in his efforts to re-establish Eros and the feeling function, and their 
importance in the individuation process. His enthusiasm for Meister 
Eckhart’s observation, which Jung refers to throughout his life, “The 
soul is not blissful because she is in God, she is blissful because God is 
in her,” refl ects his realization of its signifi cance.21 

Despite his reservations, Jung has great respect for Indian wisdom 
and spirituality, observing that the Easterner’s greater accessibility to 
non-judgmentally observe opposites allows him “an ability to contem-
plate the world of reality and illusion together, giving him an aware-
ness of Atman.”22 This teaching from the East, with its more introverted 
attitude and interiority, as well as its greater sense of Eros and feeling, 
is of considerable value to the Westerner, who is one-sidedly oriented 
to extraverted intellectual education at the expense of introversion, 
feeling and Eros. It is the intellect that divides and sets up impenetrable 
barriers of differences, and the extraversion that orientates the psyche 

21 1974, p. 240.
22 Ibid., p. 183.
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outwards to the material world, with an obsessive disposition to “scien-
tifi c objectivity” which misses the beauty of life. Despite the fact that 
there are aspects of Hindu spirituality that Jung admires and that har-
monizes with his own experiences, he differentiates traditional Hindu 
spirituality, as he witnessed it, from his path of individuation. In fact, 
with Sri Aurobindo and the Mother, the parallels with Jung go much 
further than with any traditional Hindu spiritual path such as Advaita 
Vedanta. In Part I, before I delve into the comparison of Jung to Sri 
Aurobindo and the Mother in Part II, I explore Jung’s connection with 
nature and the evidence for the intelligence of nature, appreciation of 
which is essential to understanding Jung’s path.





PART I

INTELLIGENCE IN NATURE

God is always specifi c and always locally valid, otherwise he 
would be ineffectual. The Western God-image is the valid one 
for me, whether I assent to it intellectually or not… There is no 
place for Gnosis or the Midrashim in this image, for there is 
nothing of them in it. Only my intellect has anything to do with 
purusha-atman or Tao, but not my living thralldom. This is lo-
cal, barbaric, infantile, and abysmally unscientifi c.1 

– C.G. Jung 

1 C.G. Jung, as reported in Adler, Editor, 1975.
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CHAPTER 1

Jung and the Spirit of the Natural World

Since childhood, when he lived in the Swiss countryside in Laufen, 
situated above the Rhine Falls, and at the age of four, moving to 
Klein-Hünigen, near Basel, Jung resided in deep harmony with na-
ture, loving all warm-blooded animals with a feeling of kinship, 
while regarding them as having a soul like humans. He felt that they 
experience in common with humans a plethora of similar emotions 
including “joy and sorrow, love and hate, hunger and thirst, and fear 
and trust.”1 His unconscious identifi cation with animals was so in-
tense that only by the age of sixteen to nineteen did he realize that he 
was gradually differentiating himself from the animal. He regarded 
plants as the beauty and thoughts of God and trees as the embodiment 
of the mystery and meaning of life. Between the ages of seven and 
nine, Jung sat for hours on a stone that he identifi ed with to the extent 
that, in his imagination, he wondered if he was sitting on the stone or 
whether he was the stone being sat on. Meanwhile, God’s world for 
the young Jung was not always edifying and included everything that 
transcended human reach, including the uncanny play of chance, light 
and darkness, and the apparent infi nity of space and eternal time. His 
lifetime preoccupation of coming to terms with the opposites in the 
God-image was already a vivid concern. 

Later in life he writes, “At times I feel as if I am spread out over 
the landscape and inside things, and am myself living in every tree, 
in the splashing of the waves, in the clouds and the animals that come 

1 C.G. Jung, 1983, p. 67.
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and go, in the procession of the seasons.”2 Given his early life and 
his kinship with nature, along with his spiritual inclinations and mul-
tiple spiritual realizations, his later experiences of nature are perfectly 
understandable. However, the following self-disclosure as a “force of 
nature” may require some commentary. In a letter about himself he 
writes:

It is the truth, a force of nature that expresses itself through 
me—I am only a channel—I can imagine in many instances 
where I would become sinister to you …. By my very presence 
I crystallize, I am a ferment. The unconscious of people who 
live in an artifi cial manner senses me as a danger. Everything 
about me irritates them, my way of speaking, my way of laugh-
ing. They sense nature.3 

There can be no doubt about Jung’s intense inner relatedness to the 
natural world and assimilation of its spirit. But that does not lead to 
social correctness or a kind of undisturbed and diplomatic peaceful co-
existence as some might imagine. It insists, rather, on authenticity, both 
of oneself and others. 

As he warns above, by the force of his relationship to the spirit 
or soul of nature, his very presence has a fermenting effect on others. 
Jung’s purity of being and naturalness cuts through the persona and can 
disturb the unconscious of those who identify with their persona and 
live artifi cially. In fact, his personal assimilation of the spirit of nature 
and his fermenting presence may well explain his reputed irascibility 
and perceived inability to relate with some people as is reported by 
several of his biographers. Jung realized that he offended some people 
because of his relationship with the voice of instinctual nature, describ-
ing the “natural mind” as being “absolutely straight and ruthless,” yet 
“spring[ing] from natural sources” and “bringing with it the peculiar 

2 Ibid., pp. 225, 226.
3 C.G. Jung, as reported in Meredith Sabini, ed., 2008, p. xiii.
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wisdom of nature.”4 He learned about the “natural mind” from his 
mother as a child, and integrated the archaic quality of seeing through 
the persona and “seeing people and things as they are.”5

In Jung’s retreat in Bollingen, he writes that “silence surrounds me 
almost audibly.”6 An important goal of life is to rediscover the natural 
person within, which does not mean a return to nature à la Rousseau; 
rather it refers to the natural person who lives in harmony with the in-
stincts. For primal people the world of nature was animated by gods, 
spirits and demons of various descriptions depending on the locale and 
its ambience, whether it be forest, lake, pool, stream, river or cave, 
where there is no cleavage between the inner and outer worlds. First 
Christianity, then science dethroned the gods and demons of the natu-
ral world and excised the soul from nature. Jung found the solution 
by consciously revitalizing his relationship to the inner world of the 
psyche as well as the external natural world, living in what he humbly 
refers to as “modest harmony with nature.”7 

He attained this level of conscious harmony, along with the expe-
riences described above, thanks to his consistent efforts to follow the 
intelligence of the natural unconscious and unify the objective psyche, 
that is, the archetypal psyche, with consciousness. He found his way, 
in other words, to live like primal people, only with a differentiated 
contemporary consciousness, where consciousness can be defi ned as 
being mindfully present. Even as a child he experienced living in a 
way that was alien to others in “God’s world”; and he came to realize 
that people were generally unconscious about dwelling, like him, “in a 
unifi ed consciousness, in God’s world, in eternity where everything is 
already born and everything has already died.”8

Jung insists there is one world, where humans are “in nature and we 

4 Ibid., p. 27.
5 Ibid.
6 1983, p. 226.
7 Ibid.
8 Ibid., pp. 66, 67.
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think exactly like nature.” This world of nature needs to be understood 
as a violent play of opposites, with beauty, harmony and also light and 
storm, darkness and violently destructive forces.9 With the advent of 
science and its emphasis on objectifi cation, a huge abyss awoke be-
tween the world of nature and human beings. The spirits, gods and 
demons that previously populated the woods, rivers, hills and springs 
and the sunlight, sky and storms, and the darkness of night, became 
complexes in the human psyche. When nature is abused or neglected, 
as we are learning to our chagrin, it eventually responds or reacts with 
devastating long-term effects. 

As an aspect of nature, humans too are affected by being sepa-
rated from the natural rhythm of life with all its polarities. Thus, Jung 
writes, “the world hangs by a thin thread, and the thread is the psyche 
of man…. We are … the great danger. The psyche is the great danger.”10 
Not only can we be affected by catastrophic psychic epidemics, which 
in the twentieth and twenty-fi rst centuries have taken the form of wars 
and dictatorial oppression; but also in the ongoing play of life there 
has been a gradual degeneration of culture, as Christianity and its val-
ues become a less effective force in a world ruled by economic in-
terests. There is, concomitantly, an increase in local-level violence, 
as witnessed by senseless mass killings by psychologically troubled 
individuals. 

There is today a deep-felt need for wholeness and a return to nature, 
to fi nd there the living truth behind the symbolic projections of archaic 
people prior to the advent of science and the objectifi cation of nature 
and, earlier, the establishment of Christianity, whose spirit opposed the 
worship of nature that was prevalent in Europe during its early years, as 
well as with primal people throughout the world. “Nature is not matter 
only,” observes Jung, “she is also spirit.”11 To support his assertion he 

9 Ibid., p. 165
10 As reported in Meredith Sabini, ed., 2008, p. 164.
11 Ibid., p. 80.
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often refers to the alchemical lumen naturae, the light of nature, and 
the anima mundi or world soul. Jung observes that “psyche is a quality 
that appears in matter,” and that the world seen from within is psyche 
or spirit, while seen externally, it is matter.12 

These considerations urge the contemporary person on the path of 
individuation to fi nd an inner connection to the spirit of nature, the 
animal soul and the spirit behind the projected gods of the primal peo-
ple. That requires looking inward, into the eyes of the psychic animal, 
the eyes that have experienced and emanate the primal pleasures and 
pains, joys and sufferings of existence. Jung writes that having a living 
connection with the animal mind, with the truth of the natural mind, 
“alienates him from the cultural or spiritual mind,” but he recommends 
it as an essential panacea for the one-sided modern mind.13 The reason 
he encourages it is that “earth has a spirit of her own, a beauty of its 
own,” and “the natural mind has a world of earthly beauty to itself.”14 
Moreover, it is likely that, although unconscious, animals follow the 
archetypal patterns of life and are more instinctively knowledgeable 
than humans about the will of the deity.

The problem of being divorced from nature is Western and con-
temporary in its extraverted one-sidedness and propensity to conquer, 
control and harness and manage the natural world including human 
nature itself. Western and contemporary consciousness is highly edu-
cated and disciplined while the natural psyche is repressed; thus non-
causal thinking and the laws of chance, which play a prominent role 
in the archaic world and are consciously experienced today as syn-
chronicity (thanks to Jung, who coined the term), have no recognized 
value in the Newtonian scientifi c paradigm, which includes contempo-
rary mainline psychology.15 The introverted East has likewise shown 

12 Ibid., p. 82.
13 Ibid., p. 171.
14 Ibid.
15 C.G. Jung, 1975, pp.419–531 passim. 
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a marked tendency to dominate human nature, although in a different 
way, by some yogic methods that lead to ascetic retreat from the natural 
world. Jung puts it that “both make desperate efforts to conquer mere 
naturalness.”16 

According to Jung’s generalizations, which I believe still have 
some merit, for the Oriental in general, the extraverted world of nature 
lies in shadow, neglected to an appalling extent that is visible in ram-
pant slums and paucity of vegetation everywhere, to sick and under-
nourished animals that wander the streets of urban India, for instance, 
and a population of humans that continues to grow at an unsustain-
able rate. Although India and the Orient in general have always pro-
duced brilliant minds, including people of science and commerce, and 
well-rounded spiritual leaders, the tendency in the spiritually inclined 
Eastern mind to devalue the extraverted demands of life needs to be 
seen for what it is in order for its different paths of spiritual liberation 
to be put into proper perspective in relationship to the plight of nature. 
Only a path that fully embraces the manifest world, including its poten-
tial transformation, has validity today and on into the future.

“Aren’t we the carriers of the entire history of mankind?” Jung 
once asked rhetorically. His reply was that “when a man is fi fty years 
old, only one part of his being has existed for half a century. The other 
part, which also lives in his psyche, may be a million years old.”17 At 
another time, when talking to students at the C.G. Jung Institute in 
Zurich, he suggested that when one has reached a blind alley, by paying 
attention to one’s dreams, “the Great Man, the 2,000,000-year-old man, 
will speak.”18 Healing comes from our dreams, a product of the natural 
psyche, which by way of protracted dialogue with the unconscious, 
takes us back to ancient wisdom. Jung was here metaphorically point-
ing back toward psychic relatedness with early human ancestors. These 

16 Ibid., p. 128.
17 Ibid., p. 196.
18 Ibid., p. 215.
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fi rst humans are often identifi ed as homo habilis and homo erectus. The 
former emerged some 2.33 million years ago and existed until 1.44 
million years ago. The latter lived from 1.9 million to 143,000 years 
ago, long before the modern homo sapiens sapiens, our more direct 
ancestors, for whose existence there is evidence dating back 71,000 
years. 

Jung contends that for a healthy culture as well as healthy individu-
als, we need a consciousness that not only expands horizontally, with 
the typical concerns of the contemporary world, but one with “a more 
living sense of history.” Our consciousness is not only of today, embed-
ded in the spirit of the times; we have also a profound relationship with 
the wisdom of other times through what older cultures refer to as ances-
tral knowledge.19 Not only would this expansion allow for a critical per-
spective on contemporary issues, but it would open up consciousness 
to a mythic perspective and the need to assimilate values that are re-
pressed in the present one-sided scientifi c and consumer-driven world. 

These comments go back to a well-known dream Jung had in 1909 
of a multilevel house to which he sometimes refers when explaining 
modern consciousness and the need to descend to deeper levels of be-
ing in order to recapture the psyche’s natural foundations. The top fl oor 
in his dream refers to the present and more recent times, the ground 
fl oor to the sixteenth century and the cellar to Roman times. Below 
that, there is a cave with Neolithic and Upper Paleolithic tools, dating 
back at least some seventy-one thousand years to modern homo sapiens 
sapiens. The cave also relates to the animal soul, given the psycho-bio-
logical closeness of these early human cave dwellers to animals and the 
fact that animals occupied these caves prior to them. Although it may 
have been necessary to become dissociated from the instinctual psyche 
for the sake of the development of consciousness, Jung believes that 

19 Ibid., p. 71.
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now there is a need to consciously recapture our phylogenetic founda-
tion, our relationship with nature and its rhythm and timing. 

In point of fact, according to his grandson, Andreas Jung, Jung’s 
house in Küsnacht, which Jung played an active role in designing and 
where he lived with his family and engaged in his professional activi-
ties, is reminiscent of the top fl oor of his dream.20 Jung described the 
top fl oor in the dream as being like a salon, with fi ne rococo furniture 
and valuable old paintings hung on the walls, suggesting the home of 
an accomplished European man of Jung’s time. Otherwise, the house 
in Küsnacht, one can surmise, is a concrete symbolic expression, with 
the strong phallic presence of its central tower, of the early Jung. He 
not only had a successful career in psychiatry at the world-famous 
Bürghölzi hospital, but the director, Eugen Bleuler, chose him as his 
deputy director. Jung was also a successful leader in the psychoana-
lytic movement and Freud’s chosen “crown prince.” In addition, he had 
other multiple interests and sensitivities, including psychiatry, theol-
ogy, philosophy, mythology, anthropology, architecture, parapsychol-
ogy, painting, the study of art, sailing and the exploration of nature and 
the outdoors. He was an accomplished artist and already had several 
publications on psychiatry to his credit. 

Jung was infl uenced by his maternal grandfather, a theologian and 
student of Hebrew, and his second wife, a clairvoyant; and his paternal 
grandfather, a physician and Grandmaster of the Swiss Freemasons, 
playwright and scientist, with an interest in mental illness. Voltaire, 
Goethe, Nietzsche, von Schelling, Hegel, Schopenhauer, Bergson, 
Lamprecht, Kraft-Ebbing, Wundt, von Hartmann, Carus, Levy-Bruhl, 
Charcot, Janet, Kraepelin, Theodore Flournoy, William James, Freud, 
Haeckel, Bergson, Swedenborg, Burckhardt and others can all be con-
sidered Jung’s intellectual and cultural ancestors and refl ected in his 

20 2009.
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house in Küsnacht by his library and busts of Voltaire, Nietzsche and 
Scipio, the Roman general during the second Punic war. 

Jung was a genuine Renaissance man, the quintessential Northern 
European male with extensive ego consciousness, who towered over 
his contemporaries. As he says in amplifying a signifi cant dream he 
had on December 18, 1913, he had a secret identity with Siegfried, 
the Nordic mythological hero, who, in the dream, was shot dead by a 
little primal man, “a personifi cation of the collective unconscious.”21 
He writes: “This identity and my heroic idealism had to be abandoned” 
as one must bow to a higher will.22 In a 1925 seminar he is recorded as 
saying; “I must then have had a hero I did not appreciate, and it was my 
ideal of force and effi ciency I had killed. I had killed my intellect.”23 
Jung sacrifi ced his superior function as the axis had begun to shift in 
earnest from the ego to the Self. This shift is refl ected in his country 
house in Bollingen, which relates to the deeper layers of the archetypal 
psyche, and which grew organically with Jung’s watchful participation.

In 1922, when he was forty-seven years old, Jung acquired another 
piece of property, about which he writes: “I had to achieve a kind of 
representation in stone of my innermost thoughts and of the knowl-
edge I had acquired …. I had to make a confession of faith in stone. 
That was the beginning of the “Tower,” the house which I built for 
myself at Bollingen.”24 The older Jung became the more time he spent 
at Bollingen, the move from Küsnacht to Bollingen symbolizing the 
transformation from the ego to the Self, which is the natural trajectory 
of the individuation process. Thus, regarding the latter, Jung writes: “In 
the Tower at Bollingen it is as if one lived in many centuries simultane-
ously. The place will outlive me, and in its location and style it points 
backward to things of long ago.”25 As an old man, he observes: “At 

21 Jung, 1989, p. 57.
22 Jung, 1983, p. 181.
23 Jung, 1989, p. 57.
24 Ibid., p. 223.
25 As reported in Andreas Jung, 2008, p. 26.
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Bollingen I am in the midst of my true life, I am most deeply myself. 
Here I am, as it were, the age old son of the mother.”26

Here personality number 2, whom he experienced as a child and 
who later took the form of Philemon, the timeless and ancient one, 
was at ease. After his wife died in 1955, Jung felt impelled to add an 
upper storey to the central section, which represented the extension of 
consciousness and ego personality achieved in later life. This extended 
consciousness is a refl ection of his conscious assimilation of experi-
ences of the Self. His relationship to Bollingen also unfolded during 
the time he became conscious of his spiritual ancestors, the Gnostics 
and alchemists, especially the latter. In Jung’s case it is not a question 
of atavism, which refers to habits learned through family, education 
and cultural and racial heritage or a regression to earlier ways of being, 
but living according to a deeper truth. In fact, the answer to atavism 
is forming a living connection to the archetypal psyche just as Jung 
did and replacing atavistic behavior with behavior emanating from the 
truth of being.

It is quite extraordinary how Jung found ways to express his in-
ner life so concretely. Both properties were, characteristically, built 
on Lake Zurich, with Bollingen in the country on the remote Obersee 
(Upper-lake) part, and Küsnacht closer to Zurich. On the entrance 
gates to the houses at both locations Jung had the words of the Delphic 
Oracle (‘Called or not Called, God will be Present’) chiseled in Latin:

VOCATUS ATQUE NON

VOCATUS DEUS ADERIT

Over the entrance to the second tower at Bollingen, Jung also had 
inscribed ‘Philemon Sacrum – Fausti Poenitentia’ (‘Shrine of Philemon 
– Repentance of Faust’). The reference here is to Philemon and his wife 
Baucis as recounted in Ovid’s Metamorphosis and in Goethe’s Faust. 
According to the original story they were a humble old couple who 

26 Jung, 1983, p. 225.
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welcomed the gods, Jupiter and Mercury, disguised as mortals, when no 
one else would. Their modest dwelling was consequently transformed 
into a temple with columns of marble and a roof of gold; and to repay 
them for their hospitality, the god’s offered them any wish they desired. 
Their wish was to become priests to lovingly serve in their shrine. 

In Goethe’s Faust, Part II, which refl ects the consciousness of the 
late eighteenth and early nineteenth century, land was reclaimed from 
the sea and, to Faust’s shock, Philemon and Baucis were burnt in their 
cottage by Mephistopheles. Jung felt a personal kinship with Goethe 
through their mutual interest in alchemy and was early on moved by 
his play, fi nding that the main fi gure Faust, who was comfortable in 
the Middle Ages, was like his number 2 personality. He felt personally 
implicated by the murder of Philemon and Baucis and felt it to be his 
responsibility to atone for their untimely death and bring healing to the 
Faustian split in the Western soul. Indeed, Jung and his psychology 
refl ects this atonement in his loving service to the objective psyche and 
in his inviting the confl icting archetypes of the collective unconscious 
to fi nd their home in the conscious human instrument. 

Therefore, therapeutically, Jung promotes the need to be guided 
by “the patients’ own irrationalities.”27 “Here,” he says, “we must fol-
low nature as a guide, and what the Doctor then does is less a ques-
tion of treatment than of developing the creative possibilities latent 
in the patient himself.”28 Jung is suggesting that even in human pa-
thology there is hidden divine intelligence that needs to be uncovered 
and not repressed or suppressed. Jung’s personal life was fully attuned 
to the natural world, both inwardly and outwardly. His cure for the 
Western soul involves a conscious return to nature, the healing powers 
of which he found in alchemy, alchemical images and treatises as well 
as Gnosticism and mythology. He discovered that messages from the 
natural world of dream, fantasy and vision carry a similar signifi cance. 

27 1970b, p. 41.
28 Ibid.
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In 1960, a year prior to his death, Jung had a signifi cant dream that 
symbolizes the enormous psychic task he has accomplished for human-
kind, as follows:

I am at an unknown place at an unknown time, as though stand-
ing on air. I am with a primitive chieftain who might just as well 
lived 50,000 years ago. We both know that at last the great event 
has occurred: the primeval boar, a gigantic mythological beast, 
has fi nally been hunted down and killed. It has been skinned, 
its head cut off, the body divided lengthwise like a slaughtered 
pig, the two halves only just hanging together at the neck.
 We are occupied with the task of bringing the huge mass of 
meat to our tribe. The task is diffi cult. Once the meat fell into a 
roaring torrent that swept it into the sea. We had to fetch it back 
again. Finally we reached our tribe. The camp or settlement 
is laid out in a triangle, either in the middle of a primeval for-
est or in an island in the sea. A great ritual feast is going to be 
celebrated.29 

In this dream, Jung is symbolically participating in an important ritual 
event that dates back to the Middle to Upper Paleolithic where there 
is already evidence of the existence of our species, modern homo sa-
piens sapiens, as a hunter–gatherer. He is co-operating with a leading 
direct primal ancestor, a chieftain, who is intimately embedded in the 
natural world, with which it is un-self-consciously in magic interrelat-
edness. At that primal level of being, the completion of the task brings 
fundamental nourishment to the collective psyche. The primeval boar 
is a rich source of protein that, as the basic ingredient of life, builds 
and repair cells. Jung’s contribution to recapturing this natural human 
embeddedness in nature is highly signifi cant, with implications for the 
future of human evolutionary development. 

29 As reported in Meredith Sabini, ed., 2008, p. 8.
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In a letter to Peter Birkaüser in 1960, a Swiss artist, who sent him 
a picture of one of his paintings depicting a white boar-like horse rid-
den by a youth involved in creating new life, he refers to his dream 
and amplifi es it. He relates a Hindu Puranic story about creation of 
the world and a Kabbalistic story about a meal for the righteous. In 
the Hindu myth, at the beginning of the Kalpa or cosmic age, Vishnu 
created the world in the form of a beautiful maiden fl oating on the 
waters of life. A great serpent dragged the new creation into the depths 
of the sea, but Vishnu retrieved it, diving down in the shape of a boar. 
In the Kabbalistic teaching, at the end of time, Yahweh will slay the 
Leviathan and serve it as a meal for the righteous. 

More in amplifi cation of the painting than his dream, although 
the two were evidently related, Jung then notes that, according to the 
Puranic myth, there will be a new creation at this end of the cosmic age, 
through Vishnu embodied as a white horse. Jung writes, “This refers 
to Pegasus, who ushers in the Aquarian Age.”30 Jung’s psychological 
discoveries not only bring a cure to the Faustian split, but point forward 
to the Age of the Holy Ghost, where individuals become conscious ves-
sels for the down-pouring of the Spirit, also referred to by disciples of 
Sri Aurobindo and the Mother as the Force. 

Jung’s intimate relationship with nature eventually led him to the 
natural philosophers of the middle ages, where he found kinship with 
alchemy and the alchemists. I examine Jung’s relationship with alche-
my in chapter 5. Prior to that and immediately following this discussion 
on Jung’s personal equation with nature and its healing energy, in chap-
ters 2, 3 and 4, I examine contemporary evidence for the intelligence 
in nature in cosmology, astrology and the contemporary sciences of 
neurobiology and the mind respectively. Inasmuch as alchemical praxis 
involves seizing the energy of nature for psychological and spiritual 

30 1975, p. 607. 
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transformation, these amplifi cations are fully supportive of Jung’s psy-
cho-alchemical enterprise. 
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CHAPTER 2

The Intelligent Unfolding of the Universe

We live in “one world” as a minute but integral part of the unfolding 
Universe, and not simply as outside observers, but as subjective par-
ticipants. While acknowledging that the future may bring discoveries 
that will modify or change their reading, mathematical cosmologist 
Brian Swimme and cultural historian Thomas Berry give a compel-
ling rendition of the story of the unfolding of the Universe over time 
that appeals both intuitively and to suffi cient reason.1 What follows 
immediately below is a highly simplifi ed summary of Swimme and 
Berry’s account. 

The story of the universe is that of an intelligent energy-fi eld of 
light, particles and antiparticles, hence both creative and destructrive 
dynamics that began some fi fteen billion years ago with a primordial 
eruption of fi ery energy. It eventually differentiated itself from a state 
of chaos into four fundamental laws: the law of gravity, electromag-
netism and strong and weak nuclear interactions. The blazing heavens 
eventually stabilized enough to allow for the emergence of hydrogen 
and then helium atoms, followed by a million years of turbulence. 
Subsequently, there was dissolution of the primal fi eld of energy as 
cosmic night and virtual nonexistence blanketed the universe, leaving 
only a few surviving particles.

There was continual darkness for the following billion years, 
which prepared the way for the formation of one hundred billion gal-
axies including the Milky Way. These galaxies, each uniquely con-
fi gured with diverse interacting force-fi elds, formed systems from 

1 1992.
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which emerged multiple billions of primal stars. A billion years of 
nucleo-synthesis subsequently gave form to one hundred elements in-
cluding carbon, nitrogen, oxygen and calcium. Exploding supernova 
disbursed these elements, creating second-generation stars, which were 
more complex and structurally intricate than those of the fi rst genera-
tion. Some fi ve billion years after it all began, a star now referred to as 
Tiamat came into being; it eventually exploded as a supernova, spread-
ing its substance throughout the universe. Then, some fi ve billion years 
ago, the Milky Way distributed remnants of Tiamat, forming ten thou-
sand new stars, some of which became stable, including our Sun. The 
Sun dispersed the surrounding dust clouds and produced material bod-
ies that became ten planets, each, like the Sun, with its own inherent 
intelligence. 

Some four billion years ago, Earth generated the fi rst living cell. 
The intrinsically intelligent primal cells, the prokaryotes, had the ca-
pacity to absorb energy from the Sun. They also drew hydrogen from 
the ocean, thereby releasing oxygen that gradually permeated every-
thing, forming highly unstable conditions. Eventually the oxygen-lad-
en prokaryotes spontaneously combusted, as the fi rst eukaryotic cell, 
a single cell with a central nucleus, appeared. Unlike the prokaryotic 
cell, the eukaryotic cell had the ability to both endure the oxygen levels 
and shape itself purposefully. Meiotic sex through cell division and 
the production of gametes (eggs and sperm) for genetically different 
beings emerged that, with fertilization, produced unique cellular off-
springs. Their individual existence terminated when an innumerable 
quantity of them merged to form the fi rst multi-cellular animal. 

Some six hundred million years ago a variety of multi-cellular or-
ganisms existed as both vertebrates (e.g. amphibians and reptiles), and 
invertebrates (e.g. corals, spiders, clams, starfi sh, insects, etc.). Sea 
plants that washed up onto rocks gave form to the wood cell, which 
developed into trees that gradually accumulated to form forests. The 
forests attracted insects, amphibians, and reptiles (including the dino-
saurs). All this was made possible by a stable environment, to wit, the 
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Earth’s repetitive circling around the Sun, the Sun burning hydrogen 
and the countless chemical bonds in the atmosphere. 

This stable environment was rudely interrupted with asteroid colli-
sions some sixty-seven million years ago, which radically changed the 
atmosphere and climate. There were mass extinctions of dinosaurs and 
other animals, while those that endured underwent creative renewal. 
In our own day, there is 100 percent probability of another potentially 
devastating asteroid collision with the Earth, although there is scientifi c 
tracking of the asteroids and various methods of preventing a disaster 
are being studied

Some two hundred million years ago, mammals emerged with the 
ability to relate to intense existential moments with emotional sensitiv-
ity as well as to form mother–infant bonds. There were, by then, new 
varieties of animals on Earth that we are familiar with today. Eventually 
humans, with the capacity for conscious self-awareness, entered the 
scene. 

The story of the universe as recounted by Swimme and Berry gives 
compelling evidence for self-organizing intelligence operating at all 
levels of the universe, where consciousness-force and truth permeate 
the manifest creation. Since the beginning of time, along with periods 
of destruction and regression, new developments have occurred unac-
countably as if out of nothing, creative acausal moments, with casual 
spinoffs. With the advent of the human being the intelligent nature of 
the unfolding universe took a major step forward, given the presence of 
an important agent of self-aware moral intelligence. 

The specifi cally human adventure began some four million years 
ago as early humans stood on two feet in order to survey the scene 
before them. An exciting recent discovery (2013) in the depths of a 
single cave in South Africa unearthed a new species called Homo 
Niledi, where niledi means star. At the moment, this ape-man is classi-
fi ed as Homo, having feet and hands like a human, and a small ape-like 
brain. One and a half million years ago humans discovered fi re, used 
for various purposes, both practical and ritualistic. Some thirty-fi ve to 
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forty-two thousand years ago, during the Upper Paleolithic time, the 
fi rst cave paintings appeared as a central aspect of ritual events. Twenty 
thousand years ago humans became aware of seasonal rhythms and the 
cycle of plants basic to the nourishment of life. Twelve thousand years 
ago saw the beginning of the domestication of different plants and ani-
mals, which varied according to the geography.

Thanks to a steady food supply, some ten thousand years ago, pop-
ulations grew and the fi rst Neolithic villages appeared. Life underwent 
radical social transformation from the hunter-gatherer ethos to settled 
village life and greater cultural and religious sensibility that included 
rituals and shrines dedicated to the Great Mother. From fi ve to ten thou-
sand years ago language and religion developed richness and complex-
ity, with art, music and dance serving as natural symbolic expressions. 

Five thousand years ago saw life evolved to the point of being orga-
nized around an urban population and sacred kingship. Specialization 
and bureaucracy allowed the effi cient management of human and 
natural resources, including irrigation systems, ship building, fortifi -
cations, palaces and numinous monuments and structures of worship. 
International trade grew dramatically, wealth increased and popula-
tions multiplied. Territories expanded through war, conquest and pub-
lic proclamation. War gods replaced the Great Mother as the principal 
deity. Three universal religions, Christianity, Islam and Buddhism, put 
down roots in Europe, the Middle East, Southeast Asia, and China. 

There have been three signifi cant human migrations along with 
several subsidiary movements. The fi rst of these involved homo erectus 
who left Africa and travelled north to Eurasia some 1.8 million years 
ago. The second migration involved homo sapiens sapiens, modern hu-
mans, who found their way to Australia some forty thousand years ago, 
and to the Americas fourteen to thirty thousand years ago. The third be-
gan roughly fi ve hundred years ago, when Europeans colonized other 
peoples around the world, especially the Americas and Australia. In the 
nineteenth century, Europeans colonized India, while Japan and China 
became trading partners. Colonization resulted in much oppression and 
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cultural genocide, although, eventually, the realization of a common 
humanity and a sizeable ongoing migration. In 2016, some 50 million 
and growing individuals are either international refugees or have suf-
fered internal displacement.2

The nation-state was formed as the collective glue for wide popu-
lations of cities, villages and tribal peoples. In the West, it eventually 
integrated the ennobling ideals of liberal democracy and individual 
freedom, along with the rights to own private property, nationalism and 
progress. Although liberty has gained something of a sacred status in 
the West, the implementation of equality has generally been more con-
fused and brotherhood relegated to the drawer. National will-to-power 
and ideological tensions, e.g. Communism vs. Capitalism, have given 
birth to a confl icted world. There are changing dynamics, however, 
as rapidly accumulating connectivity of “supply chains” unite various 
resources and infrastructure that cross national and state borders, as 
mega cities have become nodal points of political and economic pow-
er, regardless of political ideology.3 This evolutionary development is 
based on functional exigencies, is largely unconscious, and comes with 
a massive materialistic shadow. 

Meanwhile, the contemporary relationship between the West and 
post-Soviet Union Russia is complex and, with regard to the Middle 
East, for instance, currently (2016) with Syria, sometimes tense. With 
Russia’s 2014–15 aggressive initiatives in the Ukraine, the Russia–
West relationship took a turn for the worse. There are other areas of 
present or potential tension, for example, between the West and North 
Korea, with its repressive and unstable political ethos, and increasing 
belligerence, e.g. by testing several nuclear missiles. China is a growing 
economic power with sizeable global investments, including in North 
America, Africa, Europe and South America. Given its communist 
political organization and dismal human rights record, this economic 

2 Parag Khanna, 2016, p. 66.
3 Ibid., passim.




