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Appendix: The Influence of C.G. Jung on Abhishiktananda

C.G. Jung was a major influence on Abhishiktananda. Most of Abhishiktananda’s
references to Jung are scattered throughout his writings. He also wrote an article on archetypes.
When these references are taken as a whole they provide one possible synthesis of
Abhishiktananda’s of non-monistic advaita. This idea of non-monistic advaita is also
illuminating for several problems in Jung’s work, especially since Jung’s ideas are themselves
influenced by Hinduism. I have also shown how some of Jung’s ideas may have derived from

Ramana Maharshi, of whom Jung was aware.

A. Abhishiktananda’s Discovery of Jung

Abhishiktananda was introduced to Jung’s ideas after he arrived in India. His first
reference to Jung is in 1954." The following year, at the library of the Jesuit Seminary at
Shembaganur, Abhishiktananda read more of Jung’s writings. After his discovery of Jung,
Abhishiktananda wrote Fr. Lemarié that the whole problem of religious renewal of the western
monk and of access to Christ of the oriental world must be rethought in the light of Jung’s

theories of the archetypes and the libido-analogues.”

Abhishiktananda also wrote to Monchanin about Jung. Monchanin replied that he knew
little of Jung and more of Freud. In his reply, Monchanin says that both Jung and Freud are "far
from Christianity". He also says that he “has reservations” and “is on the defensive” with respect
to the ideas of the collective unconscious and archetypes. Monchanin makes the negative
comment that he sees some connection between tantrism and the drawings of psychopaths. He

says that Jung’s ideas of “hiérophanies™ and archetypes level the Christian originality and place

" Diary, p. 96 (26.7.54).

% See Abbé Monchanin: Lettres au Pére Le Saux, ed. Francoise Jacquin (Paris: Cerf, 1995), p. 187 (28.3.55). As we
shall see, Jung compares Brahman to libido; in this way, he gives a very dynamic view of Brahman, possibly due to
Jung’s knowledge of kundalini. Freud had used the term libido to refer to the sexual drive behind human activity.
Jung uses the term as meaning psychic energy in general.

? M. Eliade introduced the term ‘hierophanies’. They are physical manifestations or revelations of the sacred in our
human experience. They are often in the form of symbols, myths, and rituals. Any phenomenal entity is a potential
hierophany and can give access to non-historical time: what Eliade calls illud tempus. See Mircea Eliade: The
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it alongside gnosis.* But if Monchanin was suspicious of Jung’s idea of archetypes,

Abhishiktananda embraced the idea.

In July 1955, Abhishiktananda met D.K. Mehta, who also told him about Jungian

archetypes. Abhishiktananda compares Mehta’s type of meditation to psychoanalysis:

It is a matter of integrating into consciousness the whole world of the “memory”.
In order at the same time to bring it to the consciousness of this trans-liminal and
through the development of consciousness, beyond this trans-liminal. And this
involves a transformation of consciousness itself. For better and for worse, since
this “trans-gression” [passing-over] of the immediate world of our experience
leads us at the same time into the subconscious and the supra-conscious. The
kingdom of darkness and the kingdom of light, symbolized by the fact that sleep,
with its special rhythm of breathing and calming, can be realized, or rather obtain
its fullness, equally well in the state of unconsciousness and the state of supra-
consciousness. At that point the potentialities of one’s psychological make-up are
released. They are at once both powers and their contents, which are moreover as
inseparable from one another as are, for example, matter and energy in the
constitution of matter. From this viewpoint there is “only” energy, only powers,
powers able to produce and develop the object of their own activity. In the last
analysis we are in C.G. Jung’s world of archetypes. Metapsychic powers are then
necessarily attained, together with potential effects on the body and on matter.’

There are many ideas in this passage. He says that meditation integrates the
subconscious (the trans-liminal, the kingdom of darkness) into consciousness. By becoming
conscious of it, we pass to the state of supra-consciousness (the kingdom of light). This releases
the powers of the archetypes, and gives the meditator metapsychic powers. This state of supra-

consciousness is compared to sleep, but it is also said to be an increase in consciousness.

It seems to me that Abhishiktananda is describing the state of the jivanmukti who returns,

or passes through the experience of the unconscious, which is identified with darkness, as in the

Sacred and the profane: the nature of religion (Harper and Row, 1961). Eliade is associated with Jung in that they
both attended meetings of the Eranos Group. Both Monchanin and Abhishiktananda were familiar with some of
Eliade’s work. Jules Monchanin: Mystique de I’Inde, mystére chrétien, ed. Suzanne Siauve (Paris: Fayard, 1974) p.
139.

* See Abbé Monchanin: Lettres au Pére Le Saux, ed. Francoise Jacquin (Paris: Cerf, 1995), p. 187 (17.3.55). Itis
unclear why Monchanin was reticent to discuss Jung with Abhishiktananda. Monchanin had read Jung as a student.
And from his writings, it is clear that he had followed some of the debates. He refers to P. White’s book, God and
the Unconscious, 1957. He was also familiar with the Eranos Yearbooks. See Jules Monchanin: Mystique de I’Inde,
Mystere Chrétien, ed. Suzanne Siauve (Paris: Fayard, 1974), p. 138.

> Diary, p. 107 (28.7.55).
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dark night of the soul. The jivanmukti is in the state of “waking sleep.” He or she also has
“metapsychic powers”, or siddhis. 1 will come back to this idea of the jivanmukti and the

increase in consciousness.

In a Diary entry of August 1955 Abhishiktananda compares his previous experience at
Arunachala with psychoanalysis; he says that the experience there was “a sudden integration of
new zones of the subconscious.” He compares psychoanalysis to the yogic penetration to the
depths:

In any case, whether through psychoanalysis under the guidance of a specialist or

through the slow psychoanalysis of life, through yogic penetration to the depth of

the soul or through circumstances which more abruptly disclose to each of us

depths previously unknown, it happens that we make contact with regions of our

being, deeper and more essential than those in which what people call faith has
taken root. Then the world of mythical and conceptual symbols is left behind.’

This “leaving behind of mythical and conceptual symbols” is the loss of our
superimpositions. Abhishiktananda also specifically links this disclosure of the depths to the
leaving behind of mythical and conceptual symbols. It may include the apparent loss of our
faith, but the loss is really a liberation and an advance towards personal integrity. The loss of
one’s faith after psychoanalysis is not really a loss of faith, but rather the “disappearance of a
monstrous excrescence in one’s consciousness.” For the person who loses faith, religion had

been the expression of a “monstrous complex.”

In 1956, Abhishiktananda says that the yogic descent to the depth of oneself is the retun
to sources of oneself that are more primordial than those in which a person was conceived within
his mother s womb.” By “primordial sources” he is referring to the archetypes (he mentions the
archetypes in the same Diary entry). This is confirmed by what he writes that same year in
Secret about his visit to Ramana six years before. He describes the first time he heard the

chanting at Ramana’s ashram. He says that the chants “issue from the archetypal sources of

® Diary, p. 120 (30.8.55). Abhishiktananda makes a similar comment in 1959 in Lettres d’un sannyast chrétien a
Joseph Lemarié, p. 222 (3.6.59): “Le Soi, 1'étre se révélant dreadful (redoubtable) par-dela le dark des archétypes en
attendant 1’apparation toute de paix et de resplendissment du matin.”

" Diary, p. 186 (30.11.56).
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being”, and that they “irresistibly draw those who chant them or hear them into the same most
secret sources of being.”® He also describes the next afternoon when he saw Ramana:
The fever, my sleepiness, a condition that was half dreaming, seemed to release in

me zones of para-consciousness in which all that I saw or heard aroused
overwhelmingly powerful echoes. [...] Unknown harmonies awoke in my heart.’

These descriptions are retrospective; Abhishiktananda is interpreting his experience with
Ramana in terms of Jung, whose works he had not read at the time he visited Ramana. He is

giving a Jungian interpretation to what was an overwhelming experience for him.

In the book Secret Abhishiktananda also refers to his return from Ramana’s ashram to
Shantivanam. He says that his dreams included attempts to incorporate his experience into his
previous mental structures without shattering them.'’ This reference to dreams also seems to be
new. In any event, he continues to interpret dreams. In 1958, he refers to a “very clear Jungian
dream” that Harold Rose had."" Abhishiktananda says that the dream has its own truth. The
truth of the dream is in the psychic “drive” that is its basis:

I call it drive, but the word matters little. There is an existential psychic

‘happening’, the rising up to the level of consciousness of a deep drive. As the

restraints of the waking state no longer exist, from this original drive a vast

scenario is projected, opens out, etc. A person lives this existential psychic event

internally—with joy and sorrow, calm and anxiety, etc. as the case may be. The
truth of the dream is this inner event that the dream expresses.'”

His use of the phrase “deep drive” seems to correspond to Jung’s idea of libido.
Abhishiktananda speaks of his dreams just after his heart attack. He clearly sees these dreams as
giving a message to him. The message he got from his dreams was that it was not necessary to

continue to push himself to more and more arduous tasks in order to reach enlightenment. "

¥ Secret, p. 7. This book was drafted as early as 1956. That is more than six years after the visits to Ramana, and
after Abhishiktananda had read Jung and been exposed to Mehta’s ideas.

? Ibid. p. 9.
" Ibid.

" Lettres d’un sannyast chrétien a Joseph Lemarié, p- 212 (12.7.58). Rose was the friend who introduced him to
Gnanananda.

2 Diary, pp. 367,368 (2.2.73).
" Diary, p. 386 (11.9.73).
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Abhishiktananda’s comparison between psychoanalysis and Vedanta continued to be
important to him all his life. In 1970 he writes that both psychoanalysis and Vedanta aim at the
freeing of the psyche from the knots of the heart that prevent the free flight of the psyche.'"* A
few days later he again compares Jungian psychoanalysis and Vedanta: “Vedantin experience
just as much drains people and is just as dangerous as drugs or psycho-analysis.”"” In Further
Shore, based on the last articles he wrote, he says that the mystery that is expressed by religions,
the mystery we bear within ourselves, is the same mystery which modern psychology is
beginning to glimpse beyond our observable nature.'® This is the mystery of the Self. We need

to now look at Jung’s view of the Self.
B. Jung and Hinduism

1. The Idea of the Self

Abhishiktananda’s comparison of psychoanalysis and the mystery of the Self is borne out
by Jung’s own thought. Jung's first use of the term "Self" appears in Psychological Types, and
he acknowledges his indebtedness to Eastern ideas:

I have chosen the term "self" to designate the totality of man, the sum total of his

conscious and unconscious contents. I have chosen this term in accordance with

Eastern philosophy, which for centuries has occupied itself with the problems that

arise when even the gods cease to incarnate. The philosophy of the Upanishads

corresponds to a psychology that long ago recognized the relativity of the gods.
This is not to be confused with a stupid error like atheism. '’

Jung refers extensively to Brahman and to the idea of uniting of opposites. He says that
Brahman is the union and dissolution of all opposites, and at the same time stands outside them

. . 18 . . .
as an irrational factor.”” Jung sees Brahman in dynamic terms. He says that Brahman coincides

" Diary, p. 321 (22.10.70).

" Letters, p. 318 (MC, 26.10.73). He also compares psychoanalysts with gurus. “Guru (ou Psychothérapeute)”
9.7.71 MS, 1-3 D/1971 (unpublished). The guru/psychologist is the one who has attained his Self. Only the
awakened one can awaken someone else.

1 «Approach to the Upanishads”, Further Shore, p. 65.

"7 C.G. Jung: “Psychology and Religion: The History and Psychology of a Natural Symbol”, Collected Works, Vol.
11, p. 82, para. 140.

¥ C.G. Jung: Psychological Types (Princeton, 1971), p. 198, para. 330.
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with a dynamic or creative principle that he calls libido." Jung says that what he calls the
unconscious is “an exact replica of the Indian concept of super or supreme consciousness.” Jung
says that Indian philosophy is the interpretation given to the precise condition of the non-ego.
Jung’s picture of Brahman as coinciding with a dynamic or creative principle fits with
Abhishiktananda’s view of Brahman. As discussed, this view may be in the early Upanishads,

and in later fantra, but it is not the usual interpretation of Advaita Vedanta.

Jung says that the goal of our psychic development is the Self. We often confuse the Self
with our ego. But Self is always something other than ego.”’ Therefore Jung’s idea of psychic

development means going beyond a limited ego.

For Jung the Self is not just an image in our psyche, but a being with reality of its own.
Jung sees the aim of human development as bringing about an approach to and connection
between the specific nature of the non-ego and the conscious ego. The process of achieving this
goal is the process that Jung calls ‘individuation’. Individuation is becoming that which is not
the ego. Jung speaks of the necessity to get beyond our intellect and to break through to a
"knowledge of the knower", the Self. He says that this passion to know the Self is

indistinguishable from the driving force of religion.

Jung refers to these experiences of the non-ego as mystical.”> He says that in Zen, the
experience of satori is interpreted as the breakthrough into a non-ego-like Self.” Jung refers to
the experience of mystics like Eckhart and John of Ruysbroeck, and their openness to other, non-
ego influences. Jung also refers to this experience as a kind of perception. He says that in the

mystical experience, another subject appears in place of the ego. One sees differently. It is not a

% C.G. Jung: Psychological Types (Princeton, 1971), p. 201, para. 336. At p. 118, para 188 Jung says that Brahman-
atman is a primordial image of the unconscious.

0 CG. Jung: Letter to Subrahamanya Iyer (in English), Jan 9, 1939, C.G. Jung Letters, ed. Gerhard Adler (Princeton,
1973), vol. 1, p. 255.

2 Foreword to “Introduction to Zen Buddhism”, Psychology and the East, (Princeton, 1978), p. 142, para. 885. As
Wilber says, any “self” of which we are conscious is absolutely, unequivocally and most definitely not our Self. The
Marriage of Sense and Soul (New York: Broadway Books, 1999), p. 327.

* The Psychology of Kundalini Yoga: Notes of the Seminar Given in 1932 by C.G. Jung (Princeton: Bollingen,
1996), p. 28.

» Foreword to “Introduction to Zen Buddhism”, Psychology and the East (Princeton, 1978), p. 143, para. 887.
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matter of seeing something else.”* It is a letting go of oneself, an emptying of ideas and

images.” Jung says that a vision of light is common to many mystics; this vision has to do with
...an acute state of consciousness, as intense as it is abstract, a 'detached’
consciousness, which as Hildegard implies, brings into awareness areas of psychic
happenings ordinarily covered in darkness. The fact that the general bodily
sensations disappear during the experience suggests that their specific energy has

been withdrawn and has apparently gone towards heightening the clarity of
consciousness.”

The energy saved goes to the unconscious, and increases the readiness of the unconscious

. . 27
to break through into consciousness.

Abhishiktananda also speaks of enlightenment as satori, and in terms of going beyond
our ego. In a Diary entry from 1972 Abhishiktananda compares Jung’s idea of the Self with the
Self of the Upanishads:

The ‘self’ of Jung and the Upanishadic ‘self’: Jung’s self is at the empirical

level-at the very moment when the ‘self’'—the Purusha, the arman—springs up in

the psyché. This ‘self is manifested in the three well-known states [dream, sleep

and the unconscious]. The third is that of the subconscious (both personal and

collective), but when the ‘Self is attained in oneself, ‘as in a glimpse’—and turiya

[the “fourth,” the transcendental state] The ‘self’ is revealed, for example, in

confrontation with the ‘shadow’, etc., in the bubbling up of the spring that

relativizes all projection, that of oneself in the first place, and leaves us gasping
with the question, who am 1? [ko’ham]. 28

Abhishiktananda therefore relates Jung’s self to the third state of consciousness (deep
dreamless sleep). For Abhishiktananda, this is the level where the archetypes, including the Self,
are manifested, and this is where Abhishiktananda locates the collective unconscious. He says
that enlightenment occurs at the fourth level, turiya, beyond all manifestation in the empirical
level. Attaining this fourth state means moving beyond the level of the archetypes. I will come

back to this point.

* Ibid. p. 146, para. 891.
* Ibid. p. 147, para. 893.

% «Commentary on The Secret of the Golden Flower”, Psychology and the East (Princeton, 1978), pp. 29, 30, para.
43.

" Foreword to “Introduction to Zen Buddhism”, Psychology and the East, (Princeton, 1978), p. 151, para. 898.
* Diary, pp. 360, 361 (30.10.72).
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2. Jung and Ramana

Jung was aware of Ramana and of Ramana’s teachings. One of the sources for this
knowledge was Paul Brunton. Brunton is the writer who is most responsible for introducing
Ramana Maharshi to the Western World. He met Ramana in 1931, and published a book about
his meeting in 1934.* In 1937 Jung met Brunton along with V. Subrahamanya Iyer, who
represented India at the International Congress of Philosophy at the Sorbonne. Jung invited both
of them to his residence at Kiisnacht, where they discussed problems of Indian philosophy.*
The following year Jung made an expedition to India. He again met with Iyer, who was then the

guru to the Maharajah of Mysore, and they had “searching talks.”"

During this time, Brunton
was also with Iyer. On both of these occasions, it seems most probable that Brunton and Iyer

would have discussed Ramana.

It is also interesting that Jung had an opportunity to visit Ramana Maharshi during this
expedition to India in 1938. He chose not to try to meet Ramana. Jung did meet a disciple of

Ramana, the Dutch sociologist Dr. Gualthernus H. Mees, with whom he later corresponded.

Jung was also made aware of Ramana through the Indologist Heinrich Zimmer. Jung met
Zimmer in the 1930’s when Zimmer was Professor of Sanskrit at Heidelberg. Zimmer attended
some of the meetings at Eranos. Most importantly, Zimmer translated some writings of Ramana

into German.™ Jung’s failure to meet Ramana greatly disappointed Zimmer.>

Zimmer’s book on Ramana was published in 1954, but it is not clear how much earlier

Zimmer had begun work or discussed Ramana with Jung. Jung wrote an introduction to

¥ Paul Brunton: A Search in Secret India (London: Rider & Co., 1934).

* Letter from C.G. Jung to V. Subrahamanya Iyer, Sept 16, 1937 (in English C.G. Jung Letters, ed. Gerhard Adler
(Princeton, 1973), vol. 1, p. 236, ft. 2.

' Memories, Dreams, Reflections, ed. Aniela Jaffé (New York: Vintage, 1989 first published 1961), pp.256, 274.

* Heinrich Zimmer: Der Weg Zum Selbst: Lehre und Leben des indischen heiligen Shri Ramana Maharshi aus
Tiruvannamalei (Zurich: Rascher, 1954).

¥ Clarke speculates why Jung did not see Ramana: "It may be that Jung, in order to maintain his stance of
independence, felt it necessary to avoid a man who, by repute, may well have been able to penetrate his defences,
for just as he had since his boyhood refused to bend his knee to the Christian way of faith, so with regard to Eastern
spirituality his attitude remained one of guarded objectivity. He could not, as he expressed it, “accept from others
what I could not attain on my own, or make any borrowings from the East, but must shape my life out of myself'.”
1.J. Clarke, C.G. Jung on the East (London: Routledge, 1995), p. 8 [citation from Memories, Dreams, Reflections, p.
275].
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Zimmer’s book. The introduction makes it clear that Jung had read the translated ideas of
Ramana. He says, "Shri Ramana's thoughts are beautiful to read."** He was also aware of how
Ramana’s sympathetic views on his disciples’ activity in the world differed from that of another
sage, Ramakrishna. * Jung also writes of Ramana’s equation of the self and God, which he says
Westerners would find shocking.® Joseph Campbell said that Jung had misunderstood Ramana
and that it was not the Personal Self (jiva) that was identical with God, but rather the
Imperishable Self (@fman).”” But Campbell’s remarks still make use of the idea of “identity.” I

believe that Abhishiktananda’s idea of non-monistic advaita gives a better solution to the issue.

3. Possible influence of Ramana on Jung

As I have discussed, Ramana’s chief teaching was to find the Self; that Self is different
from our ego. Ramana centered all his spiritual guidance and teaching on the simple question
“Who am 1?” The searcher was encouraged to ask, “who is the actor behind the acting, the
thinking behind the thought, the one who wills behind the act of willing?” If the searcher finds
out who he or she really is, the spiritual experience will inevitably follow. Ramana called this the
'inquiry into the arman’, that is to say, the quest and pursuit of the Self within the self, beyond all

its external manifestations.

Many of Jung’s statements about the Self are similar to Ramana’s statements. Here are

some of these statements:

(1) An Indian guru can explain everything and you can imitate everything. But do
you know who is applying the yoga? In other words, do you know who you are
and how you are constituted?*® [Published in 1936]

(2) But since modern research has acquainted us with the fact that individual
consciousness is based on and surrounded by an indefinitely extended
unconscious psyche, we must needs revise our somewhat old-fashioned prejudice

i “Holy Men of India”, Psychology and the East, (Princeton, 1978), p. 179, para. 955.
* Ibid. p. 182, para. 958.
% Ibid. p. 182, para. 959.

37 Joseph Campbell: Review of Der Weg Zum Selbst in Review of Religion 11, no. 3 (March, 1947), 290-293. Jung
was certainly familiar with the idea of arman. In fact, Jung contrasts ego and dtman in the Introduction that
Campbell reviewed (p. 180, para. 956).

*CG. Jung: “Yoga and the West” (1936), Psychology and the East, (Princeton, 1978), p. 82, para. 869.
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that man is nothing but his consciousness. This naive assumption must be
confronted at once with the critical question: Whose consciousness?”’ [From
1937]

(3) A rare philosophic passion is needed to compel the attempt to get beyond
intellect and break through to a “knowledge of the knower.” Such a passion is
practically indistinguishable from the driving force of religion; consequently this
whole problem belongs to the religious transformation process, which is
incommensurable with intellect.* [From 1939]

(4) ...find him who seeks*' [from 1939]

(5) Self-recollection is a gathering together of the self. It is in this sense that we
have to understand the instructions which Monoimos gives to Theophrastus:

Seek him [God] from out thyself, and learn who it is that taketh possession
of everything in thee, saying: my god, my spirit [nous], my understanding,
my soul, my body.. s

(6) We are so hemmed in by things which jostle and oppress that we never get a chance

in the midst of all these ‘given’ things, to wonder by whom they are ‘given’ A

Jung does not acknowledge the influence of Ramana Maharshi, but the parallels are
striking. Jung could have known about Ramana Maharshi at the time he made these statements
about the Self. If he did not know, then the parallel with Ramana’s ideas is still remarkable, and

provides a good basis for using Jung to interpret Ramana’s experience.

Jung himself explicitly compares the path of liberation of Ramana to what is achieved in

Western mysticism:

The goal of Eastern religious practice is the same as that of Western mysticism:
the shifting of the center of gravity from the ego to the self, from man to God.
This means that the ego disappears in the self, and man in God. It is evident that
Shri Ramana has either really been more or less absorbed by the self, or has at
least struggled earnestly all his life to extinguish his ego in it.**

¥ C.G. Jung: “Psychology and religion: the History and Psychology of a Natural Symbol”: (1937), Collected Works
(Princeton, 1969), vol. 11, p. 82, para. 140.

Y C.G. Jung: Foreword to “Introduction to Zen Buddhism”, Psychology and the East, (Princeton, 1978), p. 147,
para. §92.

* Ibid. p. 155, para. 905.
* C.G. Jung, “Transformation Symbolism in the Mass™ (1940), Collected Works, Vol. 11, p. 264, para. 399.

# C.G. Jung: “On the Tibetan Book of the Great Liberation”, Collected Works, Vol. 11, p. 513, para. 841. From
Hippolytus: Elenchos, VIIL, 15.

“CG. Jung: “The Holy Men of India”, Psychology and the East (Princeton, 1978), p. 181, para. 958.



4. Jung’s evaluation of Ramana’s religious experience

Jung says a claim to have had a religious experience cannot be disputed:

You can only say that you have never had such an experience, whreupon your
opponent will reply: “Sorry, I have.” And there your discussion will come to an
end. No matter what the world thinks about religious experience, the one who has
it possesses a great treasure, a thing that has become for him a source of life,
meaning and beauty, and that has given a new splendour to the world and to
mankind. He has pistis and peace. Where is the criterion by which you could say
that such a life is not legitimate, that such an experience is not valid, and that such
pistis is mere illusion? Is there, as a matter of fact, any better truth about the
ultimate things than the one that helps you to live?*
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And yet even within this statement, Jung gives criteria by which to evaluate an

experience. Is the experience a source of life, meaning and beauty? Is the experience one that

has helped that person to live? Has it resulted in a transformation of the person who had the

experience? These are pragmatic criteria that are similar to those by William James.

Jung disagreed with what he saw as the message of Ramana. He wrote to one of

Ramana’s disciples:

I consider a man's life lived for 65 years in perfect balance as most unfortunate.
I'm glad that I haven't chosen to live such a miracle. It is so utterly inhuman that I
can't see for the life of me any fun in it. It is surely very wonderful but think of
being wonderful year in year out! Moreover I think it is generally much more
advisable not to identify with the self. I quite appreciate the fact that such a
model is of high paedagogical value to India.*®

Jung becomes quite sarcastic in this letter. He refers to Ramana’s enlightenment

experience as a child:

I wonder wherein his self-realization consists and what he actually did do. We
know this running away business from parents etc. with our saints, too! But some
of them have done something tangible—if it was only a crusade or something like a
book or the Canto di Sole. 1 had a chance, when I was in Madras, to see the
Mabharshi, but by that time I was so imbued with the overwhelming Indian
atmosphere of irrelevant wisdom and with the obvious Maya of this world that I
didn't care any more if there had been twelve Maharshis on top of each other. I
was profoundly overawed and the black pagoda of Bhuvaneshvara took all the air

* C.G. Jung: “Psychology and Religion: West and East”, Collected Works, Vol. 11, p. 104, par. 167.

% Letter from C.G. Jung to Gualthernus H. Mees, in English, Sept. 15, 1947, C.G. Jung Letters, ed. Gerhard Adler

(Princeton, 1973), p. 477. Jung had met Mees in India.
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out of me. India is marvelous, unique, and I wish I could stand once more on
Cape Cormorin and know once more that this world is an incurable illusion. This
is a very helpful and salutary insight, when you must not live daily in this damn
machinery and these undeniable realities which behave exactly as if they were
real.

It is interesting to compare this evaluation of Ramana with that of Ken Wilber. Wilber
writes that although Ramana’s Self-realization was unsurpassed, he is not an exemplary
representative of an integral view. In other words, he did not live a life integrated in all of

Wilber’s four quadrants.*’

C. Jung’s understanding of Concepts

Abhishiktananda emphasized the importance of experience over concepts. As we have
seen, Abhishiktananda speaks of our pre-conceptual knowledge in terms of ‘intuition’. Jung also
refers to intuition. He says that our intuitive knowledge in the psyche precedes our conscious
theorizing about that experience. This intuitive knowledge is more complete than
consciousness.®® Intuition is not made, it comes to us. We “have a hunch”, we “catch it”. In
contrast to this intuitive knowledge, our conscious knowledge is fragmentary and splits up the
knowledge into simple units.” Consciousness cannot produce more than a partial and partisan
truth; it is not capable of psychic wholeness.”® Jung says that the word “concept” comes from
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the Latin concipiere, “to take something by grasping it thoroughly.””" When our consciousness

gets so one-sided it gets out of touch with the primordial images and a breakdown ensues.”” Jung

4 Ken Wilber: One Taste (Boston: Shambhala, 1999), p. 201. For Wilber’s quadrants, the x-axis is Interior/Exterior
and the y-axis is Individual/Collective. All quadrants can be lived on many levels such as physical, emotional,
mental, soul and spirit. See The Marriage of Sense and Soul (New York: Random House, 1998), p. 64.

*® C.G. Jung, “Psychology and religion: Dogma and Natural Symbols”, Collected Works, Vol. 11, p. 41, para. 69.

¥ C.G. Jung: “Foreword to “Introduction to Zen Buddhism”, Psychology and the East, (Princeton, 1978), p. 152,
para. 900.

* Ibid. p. 156.

> C.G. Jung: “What India Can Teach Us”, first published in 1939 and reproduced in J.J. Clarke, C.G. Jung on the
East (London: Routledge, 1995), pp. 57-60. Jung’s idea of the “grasping” nature of concepts is very similar to
Heidegger.

>2 “Commentary on The Secret of the Golden Flower”, Psychology and the East (Princeton, 1978), p. 15, para. 15.
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contrasts this one-sided consciousness with the intuitive, the unexpected, all-embracing,

completely illuminating answer.’

For Abhishiktananda, our theological concepts can never capture what God is; our
theology must be based on experience:
Only a theology founded on the experience of the Self will be capable of breaking

the barriers which close off the religious systems which are founded on myth and
concepts.™

Jung also distinguishes between religious experiences and creeds. He says that every
creed or belief is based upon a previous religious experience:
Creeds are codified and dogmatized forms of original religious experiences. The

contents of the experience have become sanctified and are usually congealed in a
rigid, often elaborate, structure of ideas.™

The idea of the experience “congealing” in a rigid structure is similar to Abhishiktananda’s idea
of experience “sclerosing” into concepts. I have discussed how Abhishiktananda believed that
the doctrine of the Trinity had not been understood. This is why he wrote Amour et Sagesse for
his mother. C.G. Jung relates his profound disappointment as a boy when his father, who was a
pastor, was unable to explain the doctrine of the Trinity to him.”® Jung later reinterpreted the
doctrine for himself, and even called for a “quaternity” in God. Abhishiktananda says that there

is a quaternity in Eckhart’s thought.”’

Jung says that the psychologist disregards the claim of each creed to be the unique and

eternal truth, but rather is "concerned with the original religious experience quite apart from what

n58

the creeds have made of it." The creed protects the adherent from the potentially terrifying and

disruptive forces that are unleashed in the original religious experience. Abhishiktananda makes

> “Foreword to Introduction to Zen Buddhism”, Psychology and the East (Princeton, 1978), p. 552.
>* «“Archétypes religieux, expérience du soi et théologie chrétienne” Intériorité, p. 184. (My translation).

» C.G. Jung: “Psychology and Religion: The Autonomy of the Unconscious”, Collected Works, Vol. 11, p. 9, par.
10.

% C.G. Jung: Memories, Dreams, Reflections, ed. Aniela Jaffé (New York: Vintage, 1989), p. 53.
>7 “Theologoumenon Upasana: méditation sur la Trinité”, Intériorité, (1970), p. 227.

¥ C.G. Jung: “Psychology and Religion,” Collected Works, vol. 11, p. 9, para. 10.
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a similar statement. He says that doctrines were developed in order to shield people from the

force of the immediate experience.”

It is not only our creeds that seek to protect us against the forces in the original
experience. Jung says that our concepts in general can be used for the same purpose when we
use those concepts in a reductivist way. Reductivism is the explanation of complex phenomena
in terms of what is believed to be simpler, underlying processes. For example, reductivism
claims that religion is “nothing but” something else, thus, religious phenomena are reduced to
that something else. Jung was opposed to psychology’s attempts to reduce experiences to what is

known:

...if he [the psychotherapist] is a slave to his quasi-biological credo he will
always try to reduce what he has glimpsed to the banal and the known, to a
rationalistic denominator which satisfies only those who are content with
illusions.”

Jung says that one reason that scientists are tempted to reduce everything to known
concepts is their fear of the unknown. They are afraid to open the door of the unconscious, so

they say that our religious experiences of the unconscious are “nothing but” something else.®'

D. Jung and Symbols

Jung emphasizes the symbolic nature of religious language. Symbols exceed the
comprehension of the conscious mind; they speak from the archetypes in the unconscious. A
religious experience strives for expression, and, because it transcends understanding, it can only

be expressed symbolically.”

% In “Dans Le Centre Le Plus Profond”, Guhantara (unpublished).

©C.G. Jung, Foreword to “Introduction to Zen Buddhism” (1939) Psychology and the East, (Princeton, 1978), p.
155, para. 905. Jung was sensitive to the charge of psychologism in his own work. His response was: “I think the
accusation of 'psychologism' can be leveled only at an intellect that denies the genuine nature of the autonomous
complex and seeks to explain it rationalistically as the consequence of known causes, i.e. as something secondary
and unreal.” “Commentary on The Secret of the Golden Flower”, Psychology and the East (Princeton, 1978), p. 27,
para. 75.

' C.G. Jung: The Psychology of Kundalini Yoga (Princeton, 1996), p. 33. This terrifying experience of the emotions
is one stage in the awakening of Kundalini. Jung relates it to the third cakra, the center of the emotions. In the
fourth cakra, there is a withdrawal from the more emotional function.

%2 Hacker says that Shankara also used myths. “Shankara avoids epistemology and prefers, where he feels he has to
theorize, an almost mythological cosmology. He perhaps believes that myths are an easier way to mystical
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The word “symbol” from the Greek symballein, to gather things together. Jacobi
comments on this:

...for even its etymological significance, symballein, “to throw together,”

postulates a manifold disparate content. As a uniter of opposites the symbol is a

totality which can never be addressed only to one faculty in a man—his reason or

intellect, for example—but always concerns our wholeness, touches and produces a
. . 63
resonance in all four of our functions at once.

For Jung, the transcendent function of the psyche is therefore to synthesize pairs of
opposites in a symbol.** There is a sense of wholeness that is anticipated by the psyche in the
form of spontaneous or autonomous symbols of unity and totality. For Jung, the Self is a psychic
image of the wholeness of the person.”> The mandala is a symbol that signifies this wholeness of
the Self.®® These spontaneous symbols of the self, or of wholeness, cannot in practice be

distinguished fromm a God-image.®’

Jung thought that Freud’s use of the term “symbol” had nothing to do with the symbol.
He says that Freud should have said “symptom” or “metaphor” instead.”® Jung saw Freud’s
assessment of psychic phenomena as being mechanistic.”” The mechanistic-causal viewpoint
regards a psychic event or a symbol as the product of previous events. A symbol interpreted in

this causal way is merely a sign, with a fixed meaning.”

anubhava than logical demonstrations.” Paul Hacker: Philology and Confrontation, ed. Wilhelm Halbfass (State
University of New York, 1995), p. 77.

% Jolande Jacobi: Complex/Archetype/Symjbol in the Psychology of C.G. Jung (Princeton, 1959), p. 88. The four
functions are thought, feeling, sensation and intuition.

 Ibid., p. 99.

% Letter to Gebhard Frei (13.1.48), C.G. Jung Letters, vol. 1, p. 487.

66 Memories, Dreams, Reflections, ed. Aniela Jaffé (New York: Pantheon Books, 1961), p. 335.

7 C.G. Jung: Aion, (Princeton, 1978, first published 1959), p. 40, para. 73.

% Letter to Kurt Plachte (10.1.29). C.G. Jung Letters, ed. Gerhard Adler, (Princeton, 1973), Vol. 1, p. 62.

% Freud’s reductionism was one reason he could not continue to collaborate with him. See Letter from C.G. Jung to
Smith Ely Jelliffe (24.2.36), C.G. Jung Letters p. 211.

7 This is how he saw Freud’s use of symbol.
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But even symbols can lose their effectiveness over time. Jung says that a symbol that is
petrified but is continued to be used when the situation changes becomes an idol. It then merely
makes us unconscious and provides no explanation and enlightenment.”' Jung says,

A symbol really lives only when it is the best and highest expression for

something divined but not yet known to the observer. It then compels his
unconscious participation and has a life-giving and life-enhancing effect.””

Abhishiktananda’s ideas on symbol are very similar. Abhishiktananda interprets in a
Jungian sense the statement by Aurobindo’s that the myths and rites recorded in the Vedas are
above all symbols.”” He says that Christian beliefs must be interpreted in terms of symbol
(which does not mean that they are not true). Even the uniqueness of Christ is part of the
Christian symbol.”* As symbol, it must not be confined to sign. He says that when the attention
of the believer is focused solely on the sign, it loses its diaphanous quality and becomes a screen,
and leads to idolatry, which is the cult of the image for the sake of the image itself, the idea for
the sake of the idea itself.” In other words, the sign must point beyond itself to the experience.

To see the sign only as sign, and not as symbol pointing beyond itself, is idolatry.

The importance of Jung’s idea of symbol for Abhishiktananda is emphasized in one of
the very last letters he wrote, where he also makes explicit reference to Jung:
When the diksha [initiation of his disciple Chaduc] took place, I realized so much

that it was so much more than a simple sign. We might say, a “symbol’ in the
language of Jung, in religious terms a ‘mystery’.”

As we have seen, one of the symbols that Abhishiktananda uses to describe his advaitic

experience in the symbol of the Grail (he refers to it as an archetype).”’ It is fascinating that

! See Jung’s Letter to Kurt Plachte, (10.1.29). C.G. Jung Letters, ed. Gerhard Adler (Princeton, 1973), vol. 1, pp.
59-62. Jung says, “For me a symbol is the sensuously perceptible expression of an inner experience. A religious
experience strives for expression and can be expressed only "symbolically" because it transcends understanding.”

72 “psychological Types”, Collected Works, Vol. 6, p. 476, para. 819.

P Saccidananda, p. 55.

™ Diary, p. 314 (3.7.70).

7 “Archetypes religieux, expérience du soi et théologie chrétienne” (1970) Intériorité, p. 189.
7 Letters, p. 313 (JS, 20.9.73).

" Diary, (11.9.73), p. 386.
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when Jung was in India, he also had a very significant dream of the Grail.”® Jung called the myth
of the Grail a “primordial European dream” (“ureuropaischer Traum™). Jung, too, saw the Grail
as a symbol of finding the self.” Jung would have written more about the Grail, but left it to his

wife Emma to write about it. %
E. Archetypes

1. Jung’s explanation of archetypes

Jung says that archetypes are the origin of symbols and of certain ideas that exist almost
everywhere and at all times.®" Jung believed that similar archetypes could be found in different
cultures that have not influenced each other.*” The source of the archetypes is the “collective

. 83
consciousness.”"”.

Some archetypes enumerated by Jung are the Shadow, the Anima and Animus, and the
Self. The individual does not make these archetypes—archetypes just happen to him or her.
They even force themselves on one’s individual consciousness. Our psyche is not just something

individual to us and within our control. The psyche in fact is something that controls us

Jung believed that the Self is a central, unifying archetype—an archetype around which all
other archetypes are grouped and by which they are ordered. Symbols of the Self cannot be
distinguished empirically from a God-image. Both the image of the Self and the image of God

B C.G. Jung: Memories, Dreams, Reflections, ed. Aniela Jaffé (New York: Vintage, 1989, first published 1961),
pp. 280-283. Stories of the Grail had been important to him since the age of 15 (see p. 165).

"Ean Begg suggests that for C.G. Jung, the Grail was no less than the principium individuationis, that in us which
strives to realize itself and become conscious. ”, “The Grail”, Gnosis (Spring, 1999), vol. 51.

% Emma Jung and Marie-Louise von Franz: The Grail Legend (Boston: Sigo Press, 1986, originally published in
1960 as Die Graalslegend in psychologischer Sicht. Jung says that he did not wish to intrude on his wife’s work.
Otherwise he would have written more extensively on the Grail. Memories, Dreams, Reflections, ed. Aniela Jaffé
(New York: Vintage, 1989), p. 215.

81 C.G. Jung: “Psychology and Religion”, Collected Works, Vol. 11, par. 5, p. 7.

82 Kriiger refers to archetypes as “homoversals”. These are universal patterns of thought that arise because of our
similar human natures across various cultures. Along Edges, p. 280.

% Kriiger sees a Buddhist parallel to the collective unconscious: “Jung’s theorem of the collective unconscious was
anticipated by the Buddhist Yogacara school with its concept of the alaya-vijiiana—(‘storehouse consciousness’),
which accounts for the fact that all people of all times perceive things in largely similar ways.” Along Edges, p. 285.
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express a level of wholeness and unity that transcends consciousness.** Although archetypes of
the Self emerge in our consciousness in the process of individuation, the Self itself precedes our
consciousness. Jung says that whether we call the principle of existence 'God', 'matter’, 'energy’,
or anything else we like, we have created nothing: we have simply changed a symbol. He says

that the materialist is a metaphysician malgré lui.*’

2. Abhishiktananda’s reliance on the idea of archetypes

Abhishiktananda frequently uses Jung’s idea of archetypes. From 1957 to 1971, the
subsidiary notes of Abhishiktananda’s Diary are grouped by themes. The first theme is that of
archetypes, and particularly that of the archetype of the God-Man.*® He compares this archetype
to what he regards as the Hindu equivalent: the archetype theos-anthropos [God-man] is hari-
hara-Purusha [God as union of Vishnu and Shiva-Human Beings].87

Abhishiktananda wrote an entire article on the subject of archetypes.®® He says that
archetypes are at the origin of human consciousness. They are “fundamental drives of being.”*
He says that the surge of the energy of nature towards Self manifests itself in archetypes such as
the sacred and the numinous. These religious archetypes (e.g. Light, Holiness) subsequently find
expression in myths, then in concepts, ethical laws and ritual formulas.” In Abhishiktananda’s
opinion, the archetype is therefore pre-conceptual. It is therefore much closer to the primary

. 1 . . .
zones of consciousness than our concepts.”’ Archetypes are the first expression of our primary

¥ From Jung’s lecture “Indische Parallelen” (7.10.31), cited in Introduction to The Psychology of Kundalini Yoga:
Notes of the Seminar Given in 1932 by C.G. Jung (Princeton: Bollingen, 1996), p. xiii.

.. Jung: “On the Tibetan Book of the Great Liberation”, Collected Works, Vol. 11, p. 477, paras. 762 and 763.

% QOdette Baumer-Despeigne: “The Spiritual Way of Henri Le Saux Swami Abhishiktananda”, Bulletin of Monastic
Interreligious Dialogue, 1993, vol. 48, Oct., p. 21.

¥ Diary, p. 323 (24.11.70).
8 «Archétypes religieux, expérience du soi et théologie chrétienne”, Intériorité, p. 177, (22.7.70, Gyansu).

% A likely source of this idea of drives (pulsions) of being is Rudolf Otto’s Mysticism East and West, p. 14: “We
maintain that in mysticism there are indeed strong primal impulses working in the human soul which as such are
completely unaffected by differences of climate, of geographical position or race.”

* Ibid. pp. 177, 178.
°! Diary, p. 289 (23.11.66).
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intuitive consciousness. This expression of our intuition is necessary to attain the level of

psychological consciousness. But the expression limits the intuition and its force.”

Abhishiktananda says that archetypes are psychic realities. They are real, not so much
real outside the ‘mind’ as at the source of the ‘mind’.” Archetypes are mirrors, points of
condensation of mystery. Initially they are spontaneous expressions of mystery; they become

organized in concepts.

Abhishiktananda agrees that there is a God archetype. The Father in Himself is ineffable
and does not have a name.”* Even the name "Father" is a symbol. Christ himself is also an
archetype. This Christ archetype shows a “triple tension.” There is a tension between (1) atman
and Brahman, (2) the Purusha 1 am conscious of phenomenally and the Purusha at the other

shore of the heart, which I am in reality and (3) between the individual that I am and the totality.

3. Going beyond the archetype

Abhishiktananda says that we must go beyond symbols to the archetypes:

In these days evolution is tending towards an awakening at the level of the

archetypes themselves. But who is capable of an awakening beyond symbols?”*

As discussed, Abhishiktananda says that the archetype is the first expression of the
experience. Therefore in going beyond the symbol to the archetype, one gets closer to the
experience. But Abhishiktananda also says that one must go beyond the archetypes themselves
to reach the mystery that is expressed in the archetype. Abhishiktananda believes that that all the

. 6
archetypes of consciousness and the cosmos must be transcended.”

%2 “Archétypes religieux, expérience du soi et théologie chrétienne”, Intériorité, p. 183.
% Diary, p. 154 (29.7.56).

* Archétypes religieux, expérience du soi et théologie chrétienne", (1970), Intériorité, p. 188. In “Théologoumenon
Upasana (méditation) sur la Trinité”, Intériorité, p. 233, he says that the Father is a limit that can never be thought
directly.

® Diary, p. 373 (17.2.72).

% Diary, p. 123 (5.9.55). Wilber also says that true mysticism is beyond even the archetypes or vasandas. It is a
nirvikalpa experience, not savikalpa. Ken Wilber: The Marriage of Sense and Soul, p. 271.
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What does this mean, to go beyond the archetypes? Jung discussed this in his interview
with the Zen Buddhist Hisamatsu.”’ Hisamatsu wanted Jung to affirm that the Self beyond ego
can be known. Jung replied that perhaps only half of the Self can be known; the rest remains
unconscious. This did not satisfy Hisamatsu, who pressed Jung to agree that our suffering can be
discarded all at one stroke. Jung’s response was that we can reduce suffering, but that we need
some suffering to make life interesting. Hisamatsu asked again whether we can be awakened to
the Original Self who is not bound, and our self be released from the collective unconscious and
the bondage deriving from it. Jung then says that we can be freed from the collective
unconscious:

Through liberation, man must be brought to a point where he is free from the

compulsion to chase after a myriad of things or from being controlled by the
collective unconscious. Both are fundamentally the same: Nirvana!”®

What does Jung mean by “free” from the unconscious? One interpretation is that we are
free from being bound to a particular archetype when we bring it into consciousness. We are
then no longer being controlled by that part of the unconscious. On this view, the freedom
relates to what is conscious. The ego is free from what it has consciously assimilated from the

unconscious.”
In the same interview with Hisamatsu, Jung uses Hindu terminology to describe the Self:

My “Self” corresponds to Atman or Purusa. The personal Atman corresponds to
the Self. The individual Atman is, at the same time, a super-individual Atman
man. In other words, my ‘self” is at the same time “Self itself” [non-individual
Self]. According to my terminology, “Self” is the counterpart who works against
“ego.” What you [Hisamatsu] call “self” is for me “ego.” And what I call “Self”
is the whole, and Atman.'®

“"Reproduced in Self and Liberation: The Jung/Buddhism Dialogue, ed. Daniel J. Meckel and Robert L. Moore
(New York: Paulist Press, 1992), pp. 101-118.

% Ibid. , p. 111.
% See Peter Homans: Jung in Context: Modernity and the Making of a Psychology (University of Chicago, 1979).

100 Self and Liberation: the Jung/Buddhism Dialogue, ed. Daniel J. Meckel and Robert L. Moore (New York: Paulist
Press, 1992), p. 112. Thus, Jung would not agree with Abhishiktananda’s assessment that the Self corresponds to
the third state of consciousness, deep sleep.
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Hisamatsu left the dialogue not quite sure what to make of Jung’s answers. He was
gratified by the response that we can be freed from the unconscious. But he seemed to want an

affirmation of a True Self beyond even Jung’s Self.'"!

4. Necessity but relativity of Archetypes

Abhishiktananda says that our theology must be based on the experience of the self, and

not on the religious archetypes.'"

The religious archetypes are incapable of giving to us the
totality the mystery of humans, of the universe and of God. The experience of the self is prior to
its expressions in archetypes, and it is something more essential and original. Abhishiktananda
speaks of the necessity of “going beyond” the archetypes. In my view, he believes that this is
done in the advaitic experience, and specifically in the kevala. But in the return of the sahaja
experience, archetypes are still necessary, although relativized:
What is required of man now, in this precise moment of his cultural and religious
evolution, is to go beyond the archetypes at the basis itself of his
consciousness—the passage to the other shore of the heart” as the Upanishads
say—and to rediscover the original force of his being in his own origin, before any

kind of manifestation that tends to be delivered and expressed mentally in myths
and concepts.

This is not to say that man would be capable of living, i.e., of thinking and acting,
without the aid of the myths and archetypes. It suffices to reflect on the problem
of language, and on the almost alienating conditioning that operates in individuals
and human groups. Nevertheless, man having become of age, as one likes to say
in our time, must recognize in the archetype as in its mythico-conceptual
expression their indispensability and their relativity.'”

It is not so much doing away with all archetypes but of recognizing their indispensability
and their relativity. Abhishiktananda says that we must stop our normal practice of contesting
one archetype by another. Instead we must recognize that they complement each other even
when they confront each other. In relativizing not only the expressions of the archetypes, but
also the archetypes themselves, Abhishiktananda seems to differ from Jung’s own ideas. Jung

distinguishes between the archetypes as forms, and their changing contents.

"' Some Buddhists would see Hisamatsu’s comments as assuming a hypostatization of the Self.

192 «Archétypes religieux, expérience du soi et théologie chrétienne”(1970), Intériorité, p. 184.

193 «Archétypes religieux, expérience du soi et théologie chrétienne”, (1970) Intériorité, p. 182. My translation.
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Archetypes are relativized by becoming aware of them in the first place, that is, by
becoming more conscious. Because archetypes are pre-conscious, getting in touch with the
archetypes and with the collective unconscious can in some ways be compared to obtaining an
unconstructed awareness of reality. He says that Jung was right that only a few people are strong
enough to be confronted directly with the archetypes.'™ We fear our essential mystery; “the

archetype is too brilliant to be seen face to face.”'”

Like the sahaja state, archetypes also give a sense of oneness. Jung says that archetypes
give rise to archaic thought-forms imbued with 'ancestral' or 'historic' feeling, and, beyond these
feelings, the sense of indefiniteness, timelessness, and oneness. Abhishiktananda says that
people discover their unity [ekatvam] through archetypal symbols.'® Abhishiktananda says that
these archetypes liberate psychical energy that is extraordinarily powerful. But this energy is
within a limited “circle of radiance”. These circles are vague in an age when people live in
myths. But the energy becomes “dangerously precise” in an age of logos, which insists on
defining concepts. Archetypes eventually crystallize into rituals and ethical rules. The mission
of the prophets, the rishis, of Buddha, of the Sufis, and of Jesus was to show that these
archetypes do not reveal the mystery of man, the universe and God. In other words, their
mission was to relativize these archetypes. The Buddha expressed in drastically negative terms
his dazzling (éblouissante) intuition of the inaccessibility of the mystery of being. The Sufis
liberated Islam from literalism. This was also the mission of Jesus; law is in service of humanity

and not humanity in service of law.

One reason that Abhishiktananda gives for the necessity of going beyond the archetypes

is that they are marked by our conditioning:

As has been shown so clearly by psycho-analysis and modern structuralism, every
concept, however abstract, as well as the value-judgment that accompanies it, is
inevitably marked by strong underlying mental attitudes—our archetypes, our
modes of speech, in short, all our hereditary and environmental

104 «Archétypes religieux, expérience du soi et théologie chrétienne,” (1970) Intériorité p. 178. See also Diary, p.
185 (30.11.56).

1% Odette Baumer-Despeigne: “The Spiritual Way of Henri Le Saux Swami Abhishiktananda”, Bulletin of Monastic
Interreligious Dialogue, 1993, vol. 48, Oct., p. 21.

1 piary, p. 372 (17.2.73).
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conditioning—without which no one can in fact progress humanly or
spiritually.'”’

This statement that the archetypes are conditioned is different from Jung’s view. In
Jung’s psychology, the archetypes are form without content. They are constellated in an
individual’s life and receive content in symbolic form according to that person’s cultural
situation. Thus, the symbols or expressions of the archetype are culturally conditioned, but the

archetypes are not.

Abhishiktananda expresses this idea of cultural conditioning in a manner closer to Jung
when he discusses the Christ archetype. He says that the mystery of Jesus must not be identified
with any particular sociological expressions of the religious archetypes. Humanists are often
attracted to Jesus but are discouraged by the difficulty of disengaging his mystery from the

sociological interpretation given by the Churches.'”

The archetypal reality is also more
important than its expression in history. Christ is less real in his temporal history than in the
essential mystery of my being.'” “I only am when I have reached myself in my archetype, the

Risen One, the Anointed One, the Christ.”!°

Abhishiktananda says that sometimes symbols are no longer adequate. Over time, a
community relies on what it regards as authoritative records and pronouncements of its religious
beliefs, but it no longer knows the experience that lies at the source of these symbols. If there is
no present experience, these doctrines lose their meaning. The formulations are “second-
hand.”'"" In that case, new symbols are needed that are less remote from the invisible archetypes
and more meaningful to modern hearts.'"? For example, the God archetype no longer functions

well in our time:

107 .
Preface, Guru, p. ix.

18 «Archétypes religieux, expérience du soi et théologie chrétienne”, Intériorité, p. 180.
'% Diary, p. 287 (26.10.66).

"% Diary, p. 223 (8.11.59).

" Diary, p. 345 (24.4.72). Cf. Tripura Rahasya 18: 89,90 re “second-hand” experience.
"2 Diary, p. 373 (17.2.73).
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The archetype theos "functions" less and less well, at our end of the Neolithic era,
as a way of expressing, focussing, grounding, etc., the "religious sense" of
modern people.'

In his view, modern atheism is opposed just to the archetype theos, and not to the mystery
that is expressed by theos. Humanism also contests the expression of these religious archetypes.
Humanism's error is its failure to recognize its own continuing mythology. Even the atheist has

his or her own myths and humanist archetypes despite their scientific and rationalist masks.

Abhishiktananda says that religious archetypes like theos emerge in response to differing
societal impulses. A thorough liberation from these dogmatic and canonical formulations takes
place once the believer has the intuition of “pure faith”, or of the pure consciousness of himself
or herself:

Every theology, like every institution (canon law) depends on a system of thought

and a social system, that is, on conceptual and sociological formulations (no-emes

and socio-emes), on archetypal drives whose emergence is strictly conditioned by

the constantly shifting impetus of human groups as they are situated in time and

114
space.

Like Jung, Abhishiktananda encouraged a person to stay with his or her own religion, and
not to try to jump into another. One should try to re-interpret the symbols to get back in touch
with the experience and make the symbols live again. He says that we must try to reduce the
sclerosis of the religious archetypes, to combat their conceptual and sociological sedimentation,

to find the interior source at the place where it arises.'”

Recognizing the relativity of archetypes as well as their necessity means that some
archetypes will remain. Abhishiktananda says that some archetypes are more fundamental than

others. The most fundamental archetype is the Self, the Aham, the Purusha, atman, Brahman,

117

the 1.'"® It is more fundamental than the religious or humanistic archetypes.''” The self is an

" Diary, p. 323 (24.11.70). If the opposition is to theos and not the mystery it expresses, we may question whether

he means the God archetype or the cultural expression of that archetype.

" Diary, p. 333 (11.12.71). Here it is the emergence of the archetypes themselves that is culturally conditioned.

!> «Archétypes religieux, expérience du soi et théologie chrétienne,” (1970) Intériorité, p. 179.

16 «Appel a I'intériorité”, Intériorité, p. 170. It is unclear whether fundamental archetypes can be relativized.

7 «Archétypes religieux, expérience du soi et théologie chrétienne" (1970) Intériorité, p. 190. Wilber says that the

archetype of the Self is the only transpersonal archetype. Sex, Ecology, Spirituality (Boston: Shambhala, 1995), p.
594.
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experience of totality.''®

It is expressed by various symbols, myths and concepts. The various
spiritual paths (marga) purify these expressions of the self. The path of action (karm yoga) does
this by the idea of disinterested action that liberates the self from the limitation of the ego. In
bhakti, the affective path, we project the self in the gods [devata], transforming the self by the
sacrificial fire or the fire of love. And in the path of jiana, we purify the intellect in the upasana

[dogmas], meditation and silence and in the guru.

5. The relativity and necessity of concepts

Just as some fundamental archetypes remain, so also not every name and form, namaripa
can be avoided. The enlightened person still lives in the world, and some form must still remain,
in order to perceive things. In our bodies we experience nonduality in these names and forms
themselves. Abhishiktananda writes to Chaduc:

In the dazzling light of the vision of Being, you have perhaps been over-strict in

rejecting all the namaripas. And yet, in the Sariram that we bear, it is in the

experience of these namariipas itself that we discover the advaita and the
kaivalyam of the Absolute. If we set them in opposition, we have lost our way.'"

It is important to recognize as namaripa all that we previously considered to be the most sacred,
and all that we considered to be the very Truth contained in ‘words’. By recognizing these
words as namariipa, they are relativized. But later we have to also recognize that words are
necessary. We have to be able to recognize the value of the namariipa, not less than we did
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‘before’. But we have discovered another level of truth—the blinding sun of high noon. In

this relativizing, we see new meanings where we did not see them before:

...coming back to the N.T. Scriptures after an immersion in the Upanishads, you
discover new depths in Paul and John. But what a disconcerting difference in
language! You cannot attempt to make comparisons at the surface level. You
have to go beyond the words to the still unformulated archetypes.'*'

"8 preface, Guru, p. xii. This was also Jungs’s view. M. Abe criticizes this view of totality as a hypostatization of

the Self. M. Abe: “The self in Jung and Zen” in DJ Meckel & RL Moore, Self and liberation: The Jung/Buddhism
dialogue (New York: Paulist Press, 1992), pp. 128-140.

9 Letters, p. 294 (MC, 12.4.73).
120 1 etters, pp. 284-285 (MC, 26.1.73).
2! Letters, p. 278 (OB 21.11.72).
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It is therefore impossible to suppress namariipa. Abhishiktananda says that truth does not
consist in suppressing namaripa but in living them, while piercing through them. That is the

greatness of the Upanishads.'*

The archetypes must be integrated into life. Abhishiktananda calls this "swallowing the

experience".

[Humans] experience their archetypes and their levels of consciousness under
sacramental symbols that are cosmic, historic and social. They are sacramental in
the sense that in them a person arrives at the integration of his own being, he
literally “swallows” them because they express what he can only feel very
confusedly in himself; in some sense he discovers himself as himself through
contact with them.'*

Swallowing the archetype is to integrate it into life. We can compare Abhishiktananda's idea of
"swallowing" the experience with the story that Jung relates of meeting a disciple of
Ramakrishna in India. The man was a primary school teacher. Jung says that he had absorbed
the wisdom of his master but had at the same time surpassed him because he had "eaten" the
world. He had not sought to escape maya by living in the cosmic Self but was living out the
experience in the world. Jung saw him as an example of how wisdom, holiness and humanity

can dwell together in harmony. What impressed Jung was the man's integration.'**

Abhishiktananda says that our intuition must be ‘conceived’ or absorbed if it is to
penetrate in full force all the levels of being.'> Conceptual formulations can help in awakening

archetypes in our intuition:

Religious truths and formulations do not reach the mind of the listener as if it
were simply blank a tabula rasa. They meet in his mind something which is
already there, even if only latent. They aim at awakening the mind, at helping it
to brigg into view intuitions which so far may have remained at the archetypal
level.

122 Letters, p. 273 (MC, 26.6.72).
'3 Diary, p. 122 (5.9.55).

12 «“The Holy Men of India”, Psychology and the East, (Princeton, 1978). Jung writes that the man was a disciple of
Ramana. In a later letter, Jung acknowledges that he was in error, and that the man was a disciple of Ramakrishna.
See Jung’s letter to Gualthernus H. Mees (15.9.47). C.G. Jung Letters, Vol. 1, p. 478.

12 “The Upanishads, an Introduction”, Further Shore, p. 97.

12 Abhishiktananda: “The Depth-Dimension of Religious Dialogue”, Vidyajyoti (1981) Vol. 45 No. 5, p. 204. Thus,
even the dualism of concepts can serve a purpose.
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He says that religious truths point to what is already there. The call of Being pierces one
to the heart, and there releases the most secret archetypes which are waiting for you in the depths

27

of your psyche."” When we reach the Self, the archetypes are set free and release themselves

through symbols.'**

In all these passages, Abhishiktananda seems to be saying that "going beyond the
archetypes" really means relativizing them, seeking the more fundamental archetypes, going to
the basic experience, and becoming conscious of that which was previously unconscious. It is an
integration of these archetypes, including the shadow, or 'dark side."*” Abhishiktananda asks
whether Paul was incapable of definitive experience of Ramana. Paul was obliged to live in
contact with fundamental archetype under forms unable to transcend the transference onto an
“other” of his experience of “be-ing”. Because of this projection onto an other, Paul was thus
also unable to transcend his experience of mortality and sin. Abhishiktananda says Paul was

unable to integrate his ‘dark side’.

All these ways of describing "going beyond archetypes" are in accord with Jung's method
of individuation. They refer to our becoming more conscious of what was unconscious.
Abhishiktananda writes “The more conscious a being is, the more Christ is in it.” He says that
Jesus was the man in whom consciousness reached its ultimate depth.”” 1In fact, greater
consciousness is the goal of the whole universe:

The goal of the universe is the consciousness of being, the final unveiling of the

intuition that constitutes the human being."'

This goal of greater consciousness is quite different from seeking cessation of
consciousness. As he said of Mehta’s view of meditation, there is a passing both to the

- - 132
subconscious and the supra-conscious.

7 Secret, p. 121.

' Diary, p. 233 (12.6.60).
' Diary, 225, Nov/59

B0 Diary, p. 103 (6.7.55).
B! Diary, p. 286 (22.10.66).
2 Diary, p. 107 (28.7.55).
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F. Superconsciousness and Identification with Brahman

1. Jung and Kundalini yoga

To better understand Jung’s ideas of self and consciousness, it is helpful to look at his
seminar on Kundalini yoga.'"” Jung used Kundalini yoga as a model of the development of
higher consciousness. He gives a psychological understanding of yoga and the cakras. The
cakras are symbolic depictions of our inner experience and the individuation process. Kundalini
is the development of the non-ego life. The non-ego is the suprapersonal. We awaken Kundalini
to begin the development of the suprapersonal within the individual, and "in order to make clear

to the individual spark of consciousness the light of the gods."

The first cakra, mitladhara, symbolizes the situation of modern European consciousness.
This is a condition where humans seem to be the only power, and the gods, or the impersonal

non-ego powers, are inefficient, or sleeping; this is the world of maya.

Individuation begins with the fourth cakra, anahata. We become aware of psychical
realities, and of the fact that our substance is not only our personal self, but the substance of
others, too. But our awareness of these realities is in terms of other people and other objects.
We project our selves into those others; our "shadow" side is projected in them, and we do not

acknowledge it is our own.

In the fifth cakra, visuddha, we admit that psychical facts have nothing to do with objects

around us. They have a reality of their own.

Jung says that based on the symbolism in Kundalini, we can construct something about

the sixth cakra. In this center, the ego disappears completely:

The God that has been dormant in miiladhara is here fully awake, the only reality;
and therefore this center has been called the condition in which one unites with
Siva. One could say it was the center of the unio mystica with the power of God,
meaning that absolute reality where one is nothing but psychic reality, yet

¥ CG. Jung: The Psychology of Kundalini Yoga: Notes of the Seminar Given in 1932 by C.G. Jung, ed. Sonu
Shamdasani (Princeton, 1996). Jung himself practiced some yoga exercises for a time.
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confronted with the psychic reality that one is not. And that is God. God is the
eternal psychical object. God is simply a word for the non-ego."**

This sixth cakra is a state of complete consciousness, not only self-consciousness but an
exceedingly extended consciousness which includes everything—energy itself—a consciousness

which knows not only "That is Thou" but more than that—every tree, every stone, every breath of

air, every rat's tail—all that is yourself; there is nothing that is not yourself.'”

But Jung says that the seventh cakra (the sahasrara) is

...merely a philosophical concept...there is no experience because it is one, it is
without a second. It is dormant, it is not, and therefore it is nirvana. This is an
entirely philosophical concept, a mere logical conclusion from the premises
before.

Jung therefore denies that a transcendental self would be conscious. We could not even know

. . .. 136
that we are experiencing it.

2. Superconsciousness and nirvikalpa samadhi

Jung discusses the Hindu idea of liberation. He says that he cannot not imagine a

consciousness without a subject. In 1938 Jung wrote in a letter:

It is certainly desirable to liberate oneself from the operation of opposites but one
can only do it to a certain extent, because no sooner do you get out of the conflict
than you get out of life altogether. So that liberation can be only a very partial
one. It can be the construction of a consciousness just beyond the opposites.
Your head may be liberated, your feet remain entangled. Complete liberation
means death. What I call ‘consciousness’ would coincide with what you call
‘mind.’ [...]

If you eradicate the ego completely, there is nobody left that would consciously
experience. Too much ego always leads to a state of conflict, therefore it ought to
be abolished. But it is the same thing as with the pairs of opposites: if you abolish
the ego altogether, then you create unconsciousness. One assumes however that
there is a consciousness without ego, a sort of consciousness of the atman. I'm

B Ibid. p. 57.
15 This sounds like the description of sahaja consciousness.

1% Cf. W. Pauli: “In place of the objectless pan-consciousness of the Orient, Western psychology has set up the
concept of the unconscious.” “Die philosophische Bedeutung der Idee der Komplemntaritit”, Experientia, VL,
Basel 1950, p. 72ff, cited by C.A. Meier: Consciousness, (Sigo Press, 1989), pp. 9-10.
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afraid this supreme consciousness is at least not one we could possess. Inasmuch
. . s e 137
as it exists, we do not exist.

This is really the same issue that we have discussed for Abhishiktananda. It is the issue
between nirvikalpa samadhi and the liberation in the body of the jivanmukti. How can we say
that there is a consciousness without a subject when the jivanmukti is alive and participating in
the world? Abhishiktananda says that one may die in the nirvikalpa (or kevala) experience.
Thus, Jung’s statement is true. Complete liberation means death. Even those Hindu traditions
that believe in the possibility of jivanmukti speak of liberation in death as higher. But the issue
really is, does the one who returns to life, the jivanmukti, still have some ego awareness, or some

awareness as a subject?

In 1938, Jung wrote about this problem to W.Y. Evans-Wentz, the scholar of Tibetan
studies. Jung agreed that there are states of intensified consciousness that deserve the name
“super-consciousness.” But he said he was unable to imagine a condition where there would not
be something unconscious left over. He refers to Paul’s experience recorded in Acts 26:13.
Even in his ekstasis, Paul assures us that an “I” has seen the experience:

Now if his [Paul's] ego had been completely dissolved and abolished, he never

could have said "I have seen," he might have said "God has seen”, or rather he

would not have been able to tell us even about the fact that something had been

seen at all. So no matter how far an ekstasis goes or how far consciousness can be

extended, there is still the continuity of the apperceiving ego which is essential to
all forms of consciousness.'

Jung therefore says that it is absolutely impossible to know what one would experience
when the “I” which could experience does not exist any more. Therefore he considered it is
impossible to experience Sunyata. He says that there can be no consciousness without a
conscious ego. There must be something left over that attains to the realization. Life always

must be tackled anew.'*

B7 Letter to V. Subrahamanya Iyer Aug 29, 1938 in English, C.G. Jung Letters, ed. Gerhard Adler (Princeton,

1973), Vol. 1, p.247.

138 Letter to W.Y. Evans-Wentz Feb. 9, 1939, in English, C.G. Jung Letters, ed. Gerhard Adler (Princeton, 1973),
Vol. 1, p. 261.

%9 C.G. Jung: Collected Works vol. 8, p. 72, para 142.



519

In Scacidananda, Abhishiktananda also says that the process of realization continues, and
that we begin again.

The Lord’s chosen one then advances from depth to depth, to inner centre after

inner centre, in the mystery of Being, in the mystery of his being himself, for in

this unfathomable abyss there is no last level. Gregory of Nyssa refers to this

drawing of the soul ever onwards as ‘epektasis’, and says that it will continue
without end through an eternity of ages...'*

In my view, the problem of whether there can be consciousness without a subject is really
the same problem that we have seen between Pure Consciousness and the consciousness of the
Jjivanmukta who returns to the world. Whether or not we can attain a state beyond the archetypes
or the vasanas, we must return to this world (unless we die in the experience). If we return, then
we are back in the world of distinctions and particulars. The mystical experience achieved by
Kundalini is transient. We cannot always live in meditation. There is still some ego left. The
ego may be changed by our encounter with the unconscious. We may, for example, feel more
related to the world. It is an individuated ego, one that is connected with the Self. We have
integrated our ego with the unconscious. And just as there is a continuing ego, so some
unconscious still exists. Even Ramana says that the sahaja consciousness has some vasanas.

Does Abhishiktananda agree that some ego remains in the sahaja consciousness? In
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some places, Abhishiktananda speaks of a “trans-egoism. In Guhaja, Abhishiktananda says

that egoism is proper in this world, provided that it does not separate itself off:

Egoism is at the center of the work of man; it is the intimate motor of all his
activity. Egoism is not an ignoble thing except to the extent it limits itself, closes
itself and separates itself; in realizing himself man realizes the world, and it is in
placing his mark on the universe, achieving his place in the creative work that part
which God did not wish to accomplish without him..."**

0 Saccidananda, p. 175. As we have seen, Panikkar praises this idea of epektasis.

! Diary, p. 241(1961). He says that there is a trans-egoism, trans-ahamkara, which has passed into the divine

aham.

" Guhaja, p. 110.
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In Guhdja he also says that for the Christian it is not an illusion to believe oneself distinct
from the world and from God, but it is an illusion to think myself distinct in the way we usually

imagine it.'*’
G. Teleology

1. Jung’s idea of teleology

I have discussed Abhishiktananda view of a teleology in the evolution from the
Unmanifested and involution returning to it. It is clear that Jung also has this kind of teleology.
As discussed, he says that the Self is both the source and goal of our psychic development. Like
Abhishiktananda, Jung refers to the Pleroma from which we came and to which we return.'** He
sees the aim of human development as bringing about an approach to and connection between
the specific nature of the non-ego and the conscious ego. Jung says that the Self is the cause of
what is evolved. It “prefigures” that which evolves out of it:

The self, like the unconscious, is an a priori existent out of which the ego evolves.

It is, so to speak, an unconscious prefiguration of the ego. It is not I who create
myself, rather I happen to myself.'"

But if the Self is the “cause” of what is evolved, such causation must be seen as being
both a material and a final cause.'*® Psychic phenomena must be looked at from "a twofold point
of view, namely that of causality and that of finality.'*’ Although there may be a causally
connected series of events, their meaning is only intelligible in terms of end-products, or final
effects (a teleology). When looked at from this final point of view, the symbol is seen as an

expression of a purpose to be fulfilled. The symbol represents a definite but not yet recognizable

" Guhaja, p. 117.

" See also : The Psychology of Kundalini Yoga: Notes of the Seminar Given in 1932 by C.G. Jung, ed. Sonu
Shamdasani, (Princeton, 1996), pp. 28, 29.

% caG. Jung, “Transformation Symbolism in the Mass” (1940), Collected Works, Vol. 11, p. 259, para. 391.

146 . . . .. ..
As discussed, Jung saw Freud’s assessment of psychic phenomena as being mechanistic. Such a mechanistic-

causal viewpoint regards a psychic event or a symbol as the product of previous events. Freud therefore denies a
final cause. A symbol interpreted in this causal way is merely a sign, with a fixed meaning. This reductionism was
one reason Jung could not continue to collaborate with him. See Letter from C.G. Jung to Smith Ely Jelliffe, Feb 24,
1936, C.G. Jung Letters, Vol. 1, p.211.

*7C.G. Jung: “Collected Aspects of Dream Psychology”, Collected Works, Vol. 8, p. 241, par. 456.
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goal.'® The goal of our psychic development is the Self, and the process of achieving this goal
the process of "individuation." Jung proposed three ways in which this goal is made known to

us: enantiodromia, synchronicity, and the directing psyche.

a) Enanantiodromia: opposition and compensation

Jung says that the unconscious compensates for the one-sidedness of our thought. Our
unconscious has, fundamentally, a tendency towards wholeness. There is a balance of energy or
libido that is maintained between the conscious and the unconscious. The conscious viewpoint
results in a one-sided exaggeration, and will result in an opposing reaction from the unconscious.
Whatever is manifested by the unconscious psyche in this way is usually in opposition to the
contents of our consciousness. As the opposite position is taken into account and integrated by
our consciousness, a third position arises. This is called the "transcendent function of
consciousness." This compensatory process is aimed at our obtaining the conscious realization
of the self. This process of compensation includes the idea of the shadow, and as I have shown,

Abhishiktananda makes use of this idea.

b) Synchronicity

Jung says that external events that happen to us are also compensatory, but we must be
open to interpreting them in this way. Synchronicity is the "meaningful paralleling" of inner and
outer events. It is an acausal orderedness that transcends space and time. The principle of
synchronicity, or meaningful coincidence, shows that meaning exists not only in the human
psyche, but also in the external world.'"* For example, someone may dream of a friend who has
not been seen or heard from for a long time. The next day the friend comes for a visit. These
"chance" events in our external world are also a way of directing us to achieve wholeness. Jung
saw this understanding of synchronicity as the “key which unlocks the door to the Eastern

apperception of totality that we find so mysterious.”"’

*8 C.G. Jung: “Mysterium conuinctionis”, Collected Works, vol. 14, p. 468, para. 667.
9 C.G. Jung: “Synchronicity: an Acausal Connecting principle”, Collected Works, vol. 8, p. 482, par. 915.

%9 C.G. Jung, “Foreword to Lily Abegg: Ostasien denkt anders”, Psychology and the East, (Princeton, 1978), p.
188, para. 1485.
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Abhishiktananda saw external events in his life as having a meaning beyond coincidence;
he applied Jung’s idea of synchronicity even if he did not use the term. For example, when a
thief broke into his house, he saw this as an example of compensatory activity:

I was too comfortably “settled” in the little house of Vadalur Ammal. That is why

the “Self” took the form of a thief to unsettle me and invite me to this more
complete stripping.""'

He says that his trip to Bombay was only a means of causing him to meet D.K. Mehta.'>*
He also sees significance in a passage he finds when randomly opening the Bhagavad Gita. “1
have just opened the Gita, and without looking for it found Arjuna’s anguish on the point of

fighting against his own people.”'

Towards the end of his life, he was struck by his sister
praying for help for him at the very time that he had a heart attack.”® This may also be seen as a

synchronistic event in his life.

¢) The directing psyche

Jung sometimes speaks of the directing psyche as an impersonal force. He says that there
is "An innate urge of life is to produce an individual as complete as possibleSo the entelechia,
the urge of realization, naturally pushes man to be himself.">> One's entelechia is the germ of
life of what one is. It is important to realize our self, because otherwise the purpose of the world
has been missed. "Then you must simply be thrown back into the melting pot and be born

. 156
again."

Sometimes Jung uses personal language to refer to this directing psyche. He says that the
Hindu idea of the purusha is a symbol of this directing force. He speaks of the purusha as "a

being in which you are contained, which is greater and more important than you but which has

' See Diary, p. 77 (27.11.53).

2 Diary, p. 113 (2.8.55).

'3 Diary, p. 204 (13.4.57).

134 Letters, p. 318 (MT, 22.10.73).

% C.G. Jung, The Psychology of Kundalini Yoga: Notes of the Seminar Given in 1932 by C.G. Jung, ed. Sonu
Shamdasani (Princeton, 1996), p. 4.

1% 1 believe that this is as close as Jung gets to referring to reincarnation. See also Memories, Dreams, Reflections,

pp. 317-318.
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. . . 157
an entirely psychical existence.""

He says that the urge to be complete is the anima, the
Kundalini, a spark, incentive, something that pushes us on to enlightenment. It is something
superior to our own will."™® Our ego does not choose our goal; it is chosen for us.

The self, like the unconscious, is an a priori existent out of which the ego evolves.

It is, so to speak, an unconscious prefiguration of the ego. It is not I who create
myself, rather I happen to myself."

To speak of the unconscious as choosing our goals for us is of course to use personal
language. Jung says that the Hindu purusha [or primal Person] is a symbol that expresses these
impersonal forces that are other than ourselves:

If you function in your self you are not yourself--that is what you feel. You have

to do it as if you were a stranger; you will buy as if you did not buy, you will sell

as if you did not sell. Or, as St. Paul expresses it, "But it is not I that lives, it is

Christ that liveth in me," meaning that his life had become an objective life, not
his own life but the life of a greater one, the purusha.'®

Abhishiktananda also speaks of the Self as coordinating events that unfold in history:
Once all those whom he wants for the work are ‘ready’, then all of a sudden the

scattered bits of the design will come together as by magic. The Self is
strongest!'®'

H. Transcendence

What is meant by “transcendence” for Jung? Insofar as Jung posits a self who is beyond

the ego, and a consciousness that is beyond individual consciousness, he is positing a form of the

162

transcendent.”~ The self is more comprehensive than the ego; it includes the experience of the

ego, and therefore transcends it. It is at least epistemologically transcendent in that this self

57 C.G. Jung, The Psychology of Kundalini Yoga: Notes of the Seminar Given in 1932 by C.G. Jung, ed. Sonu
Shamdasani (Princeton, 1996), p. 46.

8 Ibid. p. 21.
1% C.G. Jung, “Transformation Symbolism in the Mass™ (1940), Collected Works, Vol. 11, para. 391, p. 259.

19 c.G. Jung, The Psychology of Kundalini Yoga: Notes of the Seminar Given in 1932 by C.G. Jung, ed. Sonu
Shamdasani (Princeton, 1996), p. 40.

11 Letters, p. 156 (MG, 3.11.63).

162 “The psyche is a world in which our ego is contained.” “Commentary on The Secret of the Golden Flower”,

Psychology and the East, (Princeton, 1978), p. 53.
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beyond the ego is also something that is beyond our concepts. For Jung, it corresponds to Kant’s

ding an sich which also cannot be conceptualized.'®

Does Jung also believe that the Self is in some sense ontologically transcendent?
Chapman points out that there are three different theories of religious experience in Jung's work:
the empirical, the phenomenological, and the metaphysical.'® In many places, Jung refers to his

work as empirical. It is clear that he wanted his work to be regarded as "scientific":

Although I have often been called a philosopher, I am an empiricist and adhere as
such to the phenomenological standpoint. I trust that it does not conflict with the
principles of scientific empiricism if one occasionally makes certain reflections
which go beyond a mere accumulation and classification of experience. As a
matter of fact I believe that experience is not even possible without reflection,
because "experience" is a process of assimilation without which there could be no
understanding.'®®

In his later writings, Jung becomes more open to admitting the religious and mystical
character of his work. Brunton relates that Jung told him that he himself had mystical
experiences, but that he had to keep them to himself in order to preserve his scientific

reputation.'® And in a letter Jung writes:

I don't want to addle anybody's brains with my subjective conjectures. Beyond
that I have had experiences which are, so to speak, "ineffable," "secret" because
they can never be told properly and because nobody can understand them (I don't
know whether I have even approximately understood them myself), "dangerous"
because 99% of humanity would declare I was mad if they heard such things from
me, "catastrophic" because the prejudices aroused by their telling might block
other people's way to a living and wondrous mystery, "taboo" because they are an
aduto [holy precinct] protected by deisidaimonia [fear of the gods] as faithfully
described by Goethe...""’

' Jung says “Every statement about the transcendental is to be avoided because it is only a laughable presumption

on the part of a human mind unconscious of its limitations.” [“Commentary on he Secret of the Golden Flower”,
Psychology and the East (Princeton, 1978), p. 56] Just as Kant's categories provided an a priori cognition in our
conscious experience, the archetypes are the patterns of behaviour for the unconscious. But here, as Chapman
points out, Jung does not follow Kant. The archetypes, which are in the unconscious, produce effects. That is
something Kant could not say of anything in the noumenal world.

1647, Harley Chapman: Jung’s Three Theories of Religious Experience (Lewiston: Edwin Mellen Press, 1988).

16> «pgychology and Religion: “The Autonomy of the Unconscious”, Collected Works, Vol. 11, p. 5.

1 The Notebooks of Paul Brunton (Burdett, NY: Larson, 1984), vol. 8: Reflections on my Life and Writings, p. 214.
167 1 etter from C.G. Jung to Bernard Baur-Celio Jan 30, 1934, C.G. Jung Letters, Vol. 1, pp. 140, 141.
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1. Tentative Conclusions

I have shown what I believe to be similarities between some of the ideas of Jung and
Abhishiktananda. These include the importance of experience over concepts and creeds, the
importance of symbol, and especially the importance of archetypes and the unconscious. The
distinction between nirvikalpa (kevala) and sahaja samadhi is helpful in resolving the problem
that Jung raises about whether one can ever be conscious of attaining to superconsciousness.
Both Abhishiktananda and Jung agree that one either dies at that time, or returns to the world of
concepts, archetypes and symbols. Some thinking and even some ego remain at this time. But
there has been an integration with what was non-conceptual, and an increase in consciousness.
This seems similar to Abhishiktananda’s comment that the advaitic experience results in a new

. . . . . . . . 168
consciousness, a new level of consciousness in which all ideas are seen as if for the first time.

Jung’s idea of the unconscious is also helpful in resolving the problem of the usefulness
of meditation. Ramana did not believe that a state of trance was necessary to reach the sahaja
state. But meditation in the sense of reaching the unconscious and becoming confronted with the
archetypes, even going beyond them, is valuable. What needs to be elaborated more is the effect
that this has upon one’s return to the world. I believe that Jung’s idea of integration is helpful

here to show what integration is required in the sahaja state.

' Diary, p. 326 (20.5.71).



526

Bibliography

1. Abhishiktananda (Le Saux, Henri)'®

A. Books by Abhishiktananda

1.

10.

An Indian Benedictine Ashram (In collaboration with Abbé J. Monchanin),
(Shantivanam, Tannirpalli, 1951, reprinted, Times Press, 1964).

Translated and revised as Ermites du Saccidananda: un essai d’intégration chrétienne de
la tradition monastique de I’Inde, (Tournai/Paris: Casterman, 1957).

Guhantara: au sein du fond (written 1952-53; only extracts published so far).
Part of Chapter 3 published in Initiation (1.A.14).
Parts of Chapters 4 to 7 published in Intériorité (1.A.19).

Swami Parama Arubi Anandam: Fr. J. Monchanin 1895-1957 (Saccidananda Ashram,
Tannirpalli, 1959).

Sagesse hindoue mystique chrétienne: du Védanta a la Trinité (Paris, Centurion, 1965).
Revised as Saccidananda: a Christian Approach to Advaitic Experience (Delhi: ISPCK,
1974, 2nd revised edition 1984).

La rencontre de I’hindouisme et du christianisme, (Paris: Le Seuil, 1966).

The Mountain of the Lord: Pilgrimage to Gangotri (Bangalore: CISRS, 1966).
Reprinted in Guru and Disciple (ISPCK, London, 1974).
Revised by the author as Une messe aux sources du Gange (Paris: Le Seuil, 1967).

Prayer (Delhi: ISPCK, 1967, revised edition 1972, reprinted London: ISPCK, 1972,
reprinted Philadelphia: Westminster Press, 1973).

Revised by the author as Eveil a Dieu, essai sur la priére (Paris: Le Seuil, 1984); this
revision includes an additional essay “Le chrétien en verité” translated separately as In
Spirit and Truth (Delhi: ISPCK, 1989).

Revised and newly translated as Prayer (new edition) (ISPCK, 1999).

Hindu-Christian Meeting Point—within the Cave of the Heart (Bombay and
Bangalore: CISRS, 1969, reprinted with author’s revisions: Delhi: ISPCK, 1976).

The Church in India: an essay in Christian self-criticism (Madras: CLS, 1969, reprinted
1971).

Towards the Renewal of the Indian Church (Bangalore: Dharmaram College, 1970).

'% This list of works by Abhishiktananda is based on the extensive Bibliography provided by J.D.M. Stuart in
Letters. Some articles by Abhishiktananda were published under pseudonyms; others were published posthumously.



11.

12.

13.

14.

15.
16.

17.

18.

19.

527

Gnanananda: un maitre spirituel du pays tamoul (Chambéry: Présence, 1970).
Reprinted as “A Sage from the East: Sri Gnanananda” in Guru (I.A.18).

The Further Shore (Delhi: ISPCK, 1975; reprinted with additions in 1984).
Revised and expanded in [Initiation a la spiritualité des Upanishads: Vers I’autre rive
(Sisteron: Présence, 1979).

Souvenirs d’Arundchala: récit d’un ermite chrétien en terre hindoue (Paris: Epi SA,
1978).
Translated as The Secret of Arunachala, (Delhi: ISPCK, 1979, revised 1987).

Les yeux de lumiere: écrits spirituels, présentés par André Gozier et Joseph Lemarié
(Paris: Centurion, 1979; revised and enlarged Paris: OEIL, 1989).
Translated as The Eyes of Light (Denville, N.J.: Dimension Books, 1983).

Intériorité et révélation: essais théologiques (Sisteron: Présence, 1982).

La montée au fond du coeur: le journal intime du moine chrétien—sannyasi hindou 1984-
1973, introduction et notes de R. Panikkar (Paris: OEIL, 1986).

Translated as Ascent to the Depth of the Heart, tr. David Fleming and James Stuart
(Delhi: ISPCK, 1998).

Swami Abhishiktananda: His life told through his letters; edited by James Stuart (Delhi:
ISPCK, 1989, 2nd edition 1995, first edition 1989).

Guru and Disciple (containing A Sage from the East—Sri Gnanananda and The Mountain
of the Lord (ISPCK, London, 1974). A new translation of A Sage from the East—Sri
Gnanananda was published as Guru and Disciple (ISPCK, 1990).

Lettres d’un sannyasi chrétien a Joseph Lemarié (Paris: Cerf, 1999).

B. Journal Articles by Abhishiktananda

1956

1958

1964

1967

1968

“Le monachisme chrétien aux Indes”, La vie spirituelle, Suppl. 38, 283-316.
“L’hindouisme est-il toujours vivant?” La vie intellectuelle, Nov. 1956, 1-40.
“Le pere Monchanin”, La vie spirituelle, no. 98, 71-95.

“Christian Sannyasis”, Clergy Monthly Supplement, Vol. IV, no. 3, 106-113.

“Rencontre avec I’hindouisme: I. Des Chrétiens méditent les Oupanichads”, Informations

catholiques Internationales, no. 221-222, 11-17.
“La diaconie de I’ermite,” Lettre de Ligugé, no. 121, 20-25.

“The Way of Dialogue’Inter-religious Dialogue, ed. by H. Jai Singh (Bangalore:
CISRS, 1967, 78-103).

“A Letter from India” (with C.M. Rogers), One in Christ, Vol. 3, 1967, 195-199.
“Baptism, Faith and Conversion”, Indian Journal of Theology, vol. 16, No. 3, 189-203.
“Contemplative Life in India” by ‘S.V. Swami’, Examiner, Bombay, Jan 13 & 20, 1968.



1969
1970

1971

1972
1973

1975
1981

528

“A Study of Indian SymbolismWord and Worship, Bangalore, 1.8 (Mar. 1968), 298-
300, 305-307; II. 2 (Aug. 1968), 77-79.

“The Church in India—a Selhmination”, Religion and Society, Bangalore, Vol. XV,
No. 3, 5-19

“An Approach to Hindu Spirituality”, Clergy Review, London, Vol. LIV, No. 3, 163-174.
“Femmes ermites hindoues”, Vie Thérésienne, Lisieux, Vol. 10, no. 37, 14-18.

“Yoga et priere chrétienne”, Revue Monchanin, Montreal, Vol. 111, No. 4.

“Un ermite de 1’Inde, Harilal”, Revue Monchanin, Vol. 111, No. 5, 2-14.

“OM!”—‘Shivendranath’, recueilli par Abhishiktananda, Parole et Mission, Paris, no. 50,
266-273.

“Professional Men or Spiritual?” Catholic News Service of India, July 28, 1970.
“There are no part-time Priests”, Catholic News Service of India, August, 1970.

“Dialogue Postponed” by C.M. Rogers and ‘Sivendra Prakash’, Asia Focus, Bangkok,
Vol. 5, No. 3, 210-222.

“Communication in the Spirit”, Religion and Society, Vol. XVII, No. 3, 33-39.
“Femmes ermites en Inde”, Amis du Bec-Hellouin, no. 32-33 (1970-71), 32-38.
“Yoga and Christian Prayer”, Clergy Monthly, Vol. 35, No. 11, 472-477.
“Pelerinages himalayens”, Annales de Ste Th. d. L., 1972, no. 4, 20-22.

“Hindu Scriptures and Worship”, Word and Worship, Vol. VI, nos 6 and 7, 187-195,
243- 253.

Abhishiktananda on Aikiya Alayam, (Madras: Aikya Alayam, 1975).
“The Depth-Dimension of Religious Dialogue”, Vidyajyoti, Vol. 45, No. 5, 202-221.

C. Unpublished Texts by Abhishiktananda

Some parts of Guhantara

Guhdja (or Guhantara II)
“Guru (ou Pscyhothérapeute)” (9.7.71 MS, 1-3 D/1971).
“Foi, sens d’au-dela” (27.06.71).

D. Secondary Sources: Abhishiktananda

Biumer, Bettina (ed.) Occassional Bulletins of the Abhishiktananda Society
Baumer, Bettina: “Henri Le Saux: Abhishiktananda”, in G. Rhubach and J. Sudbrack

(eds.) Grosse Mystiker (Munich: C.H. Beck, 1984).



Baumer-Despeigne,O.:

Baumer-Despeigne,O.:

Baumer-Despeigne, O.:

Baumer-Despeigne, O.:

Baumgartner, Jacob:

Bruteau, Beatrice:

Comans, Michael:

Cornille, Catherine:

Davy, M.M.

De Smedt, Marc (ed.)

Dupuis, Jacques:

Dupuis, Jacques

Friesen, J.G.

Gillespie, George:

Gispert-Sauch, G.
Gispert-Sauch, G.

529

“The Spiritual Journey of Henri Le Saux/Abhishiktananda”,
Cistercian Studies, 1983, No. 4, 310-329.

“Cheminement spirituel d'Henri Le Saux. Textes inédits”, La vie
spirituelle, no. 691 (Sept.-Oct.), 531-543.

“The Spiritual Way of Henri Le Saux/Swami Abhishiktananda”,
Bulletin of Monastic Interreligious Dialogue, No. 48, (Oct., 1993),
20-25.

“Abhishiktananda: an interview with Odette Bdumer-Despeigne”,
conducted by Sr. Pascaline Coff, Bulletin of Monastic
Interreligious Dialogue, no. 51 (October 1994), 17-24.

“Der Aufstieg ins Innere: Henri Le Saux-Swami
Abhishiktananada”, Neue Zeitschrift fiir Missionsgewissenschaft,
(Immensee, 45, -1989/1, 37-43.

“In the Cave of the Heart: a Silence and Realization”, New
Blackfriars, July-August 1984, 301-319.

“Swami Abhishiktananda (H. Le Saux) and Advaita: the account of
a spiritual journey”, Indo-British Review. A Journal of History,
Vol. XIX, No. 1, 99-116.

The Guru in Indian Catholicism (Louvain Theological and Pastoral
Monographs—6 (Louvain: Peeters Press and W.B. Eerdmans,
1991), especially Part II: “To Christ through the Guru. The
Experience and Reflection of Abhishiktananada (pp. 75-118).

Henri Le Saux-Swami Abhishiktananda: le Passeur entre deux
rives (Paris: Le Cerf, 1981)

Christ et Vedanta: L’expérience d’Henri Le Saux en Inde (In the
series “Question de”, No. 85, Albin Michel, 1991).

“Eveil a soi—éveil a Dieu dans 1’expérience spirituelle d’Henri Le
Saux”, Nouvelle revue théologique 111.6 (Nov.-Dec. 1989), 866-
878.

“Swami Abhishiktananda or the Spiritual Experience of a Hindu-
Christian Monk™, in Jesus Christ at the Encounter of World
Religions (New York: Orbis, 1991, 67-90.

“Abhishiktananda: Hindu Advaitic Experience and Christian
Beliefs”, Hindu-Christian Studies Bulletin, 1998, Vol. 11, 31-38.

“The Language of Mysticism,” Indian Journal of Theology, Vol.
32, Nos. 3 & 4, 45-62.

“Exploring the Further Shore”, Vidyajyoti, Vol. 40, 502-506.

“The Spirituality of Swami Abhishiktananda”, Ignis Studies, No.
10, (1985:2), 41-47.



Godman, David:

Goel, Sita Ram:

Gozier, Andre:

Grant, Sara:

Grant, Sara:

Kalliath, Antony:

LaFont, Ghislain:

Nayak, Anand:

Panikkar, R.:

Royster, James E.

Royster, James E.

Sharma, Arvind

Spence, Roger Earl:

Stephens, Robert A.

Stephens, Robert A.:

Stuart, James:

Stuart, James.:

Stuart, James:

530

“I AM~the first Name of God” (Part II), The Mountain Path, Vol.
29, Nos 3 & 4, 126-142.

Catholic Ashrams: Sannyasins or Swindlers? (New Delhi: Voice
of India, 1988, revised 1994).

Le pére Henri Le Saux a la rencontre de I’hindouisme (Paris:
Centurion, 1988).

“Swamiji—the Man”, Clergy Monthly Vol. 38.11 (Dec. 1974).

“Time Bomb or Tomb-Stone”: Reflections on the Private Journal
of Swami Abhishiktananda”, Vidyajyoti, Vol. 52, 83-97.

The Word in the Cave: The Experiential Journey of Swami
Abhishiktananda to the Point of Hindu-Christian Meeting
(Intercultural Publications, no date 19957?).

“L’expérience et le discours: les orientations de Henri Le Saux
dans Intériorité et Révelation™ in Dieu, le temps et ’étre (Paris: Le
Cerf, 1986), 295-307.

“Swami Abhishiktananda (1910-1973): Comme nous, Indiens,
I’avons vu—un témoignage” Neue Zeitschrift fiir Missions-
gewissenschaft, 45-1989/1, 45-56.

“A Letter to Abhishiktananda”, Studies in Formative Spirituality
(Pittsburgh, Duquesne University) 3 (1982), n. 3, 429-51.

“Abhishiktananda: Hindu-Christian Monk™, Studies in Formative
Spirituality (Pittsburgh, IX, 3, 309-328).

“A Dialogue in Depth: a Monastic Perspective”, Quarterly Review,
Vol. 9, No. 2, Summer 1989, 75-92.

“Sankara’s Bhakti and Swami Abhishiktananda’s ‘Adult faith’”
(Journal of Dharma, 1990, v. 15), 240-244.

“Interiority in the Works of Abhishiktananda and Ken Wilber”
(Ph.D. thesis, Graduate Theological Union, 1987).

“Religious Experience as a Meeting-Point in Dialogue: an
Evaluation of the venture of Swami Abhishiktananada” (M.A.
thesis, Sydney University, 1984).

“Abhishiktananda: the Benedictine Swami”, Tjuranga: an
Australasian Benedictine Review, No. 31, 42-53; No. 32, 72-79.

“Swami Abhishiktananda”, Clergy Monthly, vol. 38.2 (Feb. 1974),
80-82.

“Sri Ramana Maharshi and Abhishiktananda”, Vidyajyoti, Vol. 44,
168-176.

“Abhishiktananda on Inner Awakening”, Vidyajyoti (1982), vol.
46, p. 481.



Sulivan, Jean:

Teasdale, Wayne:

Teasdale, Wayne:

Vandana, Mataji (ed.):

Vandana, Mataji (ed.)

Vandana, Mataji, ed.:
Vandana, R.S.C.J.

Vattakuzhy, Emmanuel:

Visvanathan, Susan:

Wilfred, Felix:

Wiseman, James A.

E. Video: Abhishiktananda
1984

II. Abbé Jules Monchanin

531

Le plus petit abime (Paris: Gallimard, 1965, pp. 171-260).

“Abhishiktananda’s Contemplative Theology”, Monastic Studies,
Autumn; 1982, 179-199.

“Abhishiktananda’s Mystical Intuition of the Trinity”, Cistercian
Studies, 1983, No. 1, 60-75.

Swami Abhishiktananda: The Man and his Teachings (Delhi:
ISPCK, 1986)

Abhishiktananda: The Man and his message: by some friends and
disciples (Delhi, ISPCK, 1993)

Shabda Shakti Sangam, (Rishikesh, 1995).
“A Messenger of Light”, Clergy Monthly, December 1974, p. 497.

Indian Christian Sannyasa and Swami Abhishiktananda
(Bangalore, 1981).

An Ethnography of Mysticism: The Narratives of Abhishiktananda,
A French Monk in India (Indian Institute of Advanced Study,
1998).

“Widening of the Horizons: D. Swami Abhishiktananda”, in
Beyond Settled Foundations. The Journey of Indian Theology.
(University of Madras, 1993, 53-60).

“Enveloped by Mystery. The Spiritual Journey of Henri Le
Saux/Abhishiktananda”, Eglise et théologie, 23, (1992), 241-260.

“Swamiji, un voyage intérieur”, film by Patrice Chagnard.

English version: “Abhishiktananda: An Interior Voyage” (Inner
Directions, 1984).

1. Lettres au Pére Le Saux, ed. Francoise Jacquin (Paris: Cerf, 1995).

2. Jules Monchanin: Mystique de [’Inde, mystére chretien, ed. Suzanne Siauve (Paris:

Fayard, 1974).

Jules Monchanin: Regards croisés d’Occident et d’Orient (Lyon: Profac-Credic, 1997).
4. Rodhe, Sten: Jules Monchanin: Pioneer in Christian-Hindu Dialogue (ISPCK, Delhi,

1993).



532

III. Ramana Maharshi

A. Primary Sources: Ramana Maharshi

10.

11.
12.

Be As You Are: The Teachings of Sri Ramana Maharshi, ed. by David Godman
(Routledge & Kegan Paul, London, 1985).

Who am I? tr. by Ramana Dasa S. Seshu lyer, (Tiruvannamalai: Sri Ramanasramam,
1937).

Collected Works of Ramana Maharshi, ed. by Arthur Osborne, (New York: Samuel
Weiser, 1997, first published 1972).

Maharshi’s Gospel (Tiruvannamalai: Sri Ramanasramam, 1969).
Talks with Sri Ramana Maharshi (Tiruvannamalai: Sri Ramanasramam, 1984).

More Talks with Sri Ramana Maharshi, ed. N.N. Rajan, (Bangalore: Ramana Maharshi
Centre, 1996).

Maharshi’s Gospel (Tiruvannamalai: Sri Ramanasramam, 1939).
Ramana Gita, tr. A.R.Natarajan, (Bangalore: Ramana Maharshi Centre, 1994).

Day by Day with Bhagavan: from a Diary of A. Devaraja Mudaliar (Tiruvannamalai:
Sri Ramanasramam, 1968).

The Teachings of Ramana Maharshi in His Own Words ed. Arthur Osborne (London:
Rider & Co., 1962).

Erase the Ego (Mumbai: Bharatiya Vidya Bhavan, 1996).

Golden Jubilee Souvenir (Tiruvannamalai, 1946).

B. Secondary Sources: Ramana Maharshi

Brunton, Paul: A Search in Secret India (London: Rider & Co., 1934, Delhi: B.1.
Publications, 1970).

Brunton, Paul: Conscious Immortality (Tiruvanammalai: Sri Ramanasraman,
1996).

Brunton, Paul: The Maharshi and his Message: A Selection from A Search in
Secret India (Tiruvannamalai: Sri Ramanasraman, no date).

Brunton, Paul: A Message from Arunachala (London: Rider & Co., 1936).

Brunton, Paul: The Hidden Teaching Beyond Yoga (Rider, 1969, first published
1941).

Brunton, Paul: The Notebooks of Paul Brunton (Burdett, NY: Larson, 1984).



Cohen, S.S.:

Herbert, Jean:
Herbert, Jean:
Herbert, Jean:

Herbert, Jean:

Lacombe, Olivier:

Mahadevan, T M.P.:

Mahadevan, T.M.P.:

Muni, Ganapati:

Nagamma, Suri:

Osborne, Arthur:

“Who:
Zimmer, Heinrich:

Zimmer, Heinrich:

C. Video: Ramana Maharshi

1995

IV. Gnanananda

Indra, C.T. (ed.):

533

Reflections on Talks with Sri Ramana Maharshi (Tiruvannamalai:
Sri Ramanasramam, 1996).

Quelques grands penseurs de I’Inde (Paris: Les Trois Lotus, 1937).
Spiritualité hindoue. (Paris: Albin Michel, 1947).
L’Enseignement de Ramana Maharshi (Albin Michel, 1972).

Etudes sur Ramana Maharshi (Dervy-Livres, 1972, first published
1940).

“Un Exemple de Mystique Naturelle: L’Inde”, Etudes
Carmélitaines, (October, 1938).

Ramana Maharshi: The Sage of Arundcala (London: George Allen
& Unwin, 1977).

Ramana Maharshi and his Philosophy of Existence
(Tiruvannamalai: Sri Ramanasraman, 1959).

Ramana Gita: Dialogues with Sri Ramana Maharshi, tr. A.R.
Natarajan (Bangalore: Ramana Maharshi Centre for Learning,
1994).

Letters from Sri Ramanasram (Tiruvannamalai: Sri
Ramanasraman, 1970).

Ramana Maharshi and the Path of Self-Knowledge, foreword by S.
Radhakrishnan (Sri Ramanasraman, 1970).

Maha Yoga (Tiruvanammalai, Sri Ramanasram, 1961).
“Shri Ramanas Erwachen” Corona 10:1 (1940) 5-28.

Der Weg Zum Selbst: Lehre und Leben des indischen Heiligen Shri
Ramana Maharshi aus Tiruvannamalei (Zurich: Rascher, 1954).

“Abide as the self: The Essential Teachings of Ramana Maharshi”
(Inner Directions, 1995).

Sadguru Gnanananda: His Life Personality and Teachings
(Bombay: Bharatiya Vidya Bhavan, 1979).



V. General Bibliography

Abe, Masao:

Abe, Masuo:

Aleaz, K.P.

Aziz, Robert:

Barnard, G. William:

Barnhill, David Landis:

Baiimer, Bettina (ed.):

Bharati, Agehananda:

Blake, William:

Bohm, David:

Bowes, Pratima:

Buber, Martin:

Campbell, Joseph:

Cantwell Smith, Wilfred:

Chapman, J. Harley:

Chidananada, Swami

Chidananda, Swami:

Clooney S.J., Francis X:

534

“Buddhism is not Monistic, but Non-dualistic” Scottish Journal of
Religious Studies 1, no. 2 (Fall, 1980), pp. 97-100.

“The self in Jung and Zen” in D.J. Meckel & R.L. Moore, Self and
Liberation: The Jung/Buddhism dialogue (New York: Paulist
Press, 1992), pp. 128-140.

Christian Thought Through Advaita Vedanta (Delhi: ISPCK,
1996).

C.G. Jung’s Psychology of Religion and Synchronicity (State
University of New York Press, 1990).

Exploring Unseen Worlds: William James and the Philosophy of
Mpysticism (State University of New York Press, 1997).

Deep Ecology and World Religions (State University of New York
Press, 2001).

Mysticism in Shaivism and Christianity (Delhi: D.K. Printworld,
1997).

The Light at the Center: Context and Pretext of Modern Mysticism
(Santa Barbara: Ross-Erikson, 1976).

“The Marriage of Heaven and Hell”, The Works of William Blake
(Wordsworth, 1994), p. 184.

Wholeness and the Implicate Order (London: Routledge, 1980).

“Mysticism in the Upanisads and in Sankara’s Vedanta”, in The
Yogi and the Mystic, ed. Karel Werner (London: Curzon Press,
1989), pp. 54-68.

I and Thou (New York, Scribner, 1970).

Review of Der Weg Zum Selbst in Review of Religion 11, no. 3
(March, 1947), 290-293.

“Idolatry”, in The Myth of Christian Uniqueness (ed. by John Hick,
and Paul F. Knitter) (Orbis, New York, 1987).

Jung’s Three Theories of Religious Experience (Lewiston: Edwin
Mellen Press, 1988).

The Philosophy, Psychology and Practice of Yoga (The Divine
Life Society , 1991).

Twenty Important Spiritual Instructions (Divine Life Society,
1993).

Seeing Through Texts (State University of New York Press, 1996).



Clooney S.J., Francis X:

Clarke, J.J. (ed.)
Collins, Steven:

Cox, Harvey:
Coward, Harold:
Coward, Harold (ed.):

Coward, Harold (ed.):

Davis, Caroline Franks:

de Jésus-Marie, P. Nicolas:

del Vasto, Lanza:

Deutsch, Elliot:

du Sacré-Coeur, P.:

Dooyeweerd, Herman:

Eppsteiner, Fred, ed.:

Feuerstein, George:

Forman, K.C., ed.:

535

Theology after Vedanta: An Experiment in Comparative Theology
(State University of New York Press, 1993).

Jung on the East (London: Routledge, 1995).

Selfless Persons (Cambridge, 1982).

Turning East (Simon and Schuster, 1977).

Jung and Eastern Thought (State University of New York, 1985).

Modern Indian Responses to Religious Pluralism (State University
of New York Press, 1987).

Studies in Indian Thought: The Collected Papers of Professor
T.P.V. Murti (Delhi: Motilal Banarsidass, 1983).

The Evidential Force of Religious Experience (Oxford: Clarendon,
1989).

“Eclaircissments sur les termes et les propositions de théologie
mystique de Saint Jean de la Croix”, Etudes Carmélitaines:
Mystiques et Missionnaires, 1911, vol. 1 pp. 23ff.

Return to the Source, tr. Jean Sidgwick (Simon and Schuster, 1971,
first published in France in 1943 under the title of Le Pélerinage
aux Sources),

Advaita: A Philosophical Reconstruction (Honolulu: University of
Hawaii, 1973).

“Le saint prophete Elie est le fondateur de 1’ordre du Carmel”
Etudes Carmélitaines, 1924 Jul-Dec/24, vol. 9 (211-230).

A New Critique of Theoretical Thought (Presbyterian and
Reformed, 1969).

The Path of Compassion: Writings on Socially Engaged Buddhism
(Berkeley: Parallax Press, 1985).

Holy Madness: the shock tactics and radical teachings of crazy-
wise adepts, holy fools and rascal gurus (Viking Penguin, 1990).

The Problem of Pure Consciousness: Mysticism and Philosophy
(Oxford, 1990).

Fort, Andrew and Mumme, Patricia Y.: Living Liberation in Hindu Thought (State University of

Fort, Andrew O.:

Gadamer, Hans-Georg:

Gadamer, Hans-Georg:

New York, 1996).

Jivanmukti in Transformation (State University of New York,
1998).

Truth and Method, 2nd revised edition, tr. Joel Weinsheimer and
Donald G. Marshall, (New York: Continuum, 1998).

Philosophical Apprenticeships (MIT, 1985).



Ghiselin, Brewster:

Grant, Sara:

Griffin, D.R.:

Griffiths, Bede:

Griffiths, Bede:

Griffiths, Bede:

Griffiths, Bede:

Griffiths, Bede:
Griffiths, Bede:

Griffiths, Paul:

Grigg, Ray:
Hacker, Paul:

Halbfass, Wilhelm:

Halbfass, Wilhelm:

Halbfass, Wilhelm:

Harvey, Andrew:

Heidegger, Martin:

Heidegger, Martin:
Heidegger, Martin:

Heisig, James W.:

536

The Creative Process (New York: Mentor, 1961).

Toward an Alternative Theology (Bangalore: Asian Trading
Corporation, 1991), p. 22.

“Religious experience, naturalism, and the social scientific study of
religion”, Journal of the American Academy of Religion, Volume
68, Issue 1: March 2000, pp. 99-126.

Vedanta and Christian Faith (California: The Dawn Horse Press,
1973).

River of Compassion: Christian Commentary on the Gita
(Warwick, NY: Amity House, 1987).

The Golden string (Springfield, I1l.: Templegate, 1954, reprinted
1980).

The Marriage of East and West (Glasgow: William Collins & Sons
Ltd., 1982).

Return to the Center (Springfield, 1ll.: Templegate, 1976).

Christ in India: Essays Towards a Hindu-Christian Dialogue
(Springfield, Ill.: Templegate, 1966).

“Pure Consciousness and Indian Buddhism”, The Problem of Pure
Consciousness: Mysticism and Philosophy, ed. Robert K.C.
Forman (Oxford, 1990).

The Tao of Zen (Rutland, Vermont: Tuttle, 1994).

Philology and Confrontation: Paul Hacker on Traditional and
Modern Vedanta, ed. Wilhelm Halbfass (State University of New
York Press, 1995).

India and Europe: An Essay in Understanding (State University of
New York, 1988).

Tradition and Reflection: Explorations in Indian Thought ((State
University of New York Press, 1991).

On Being and What There is: Classical VaisSesika and the History
of Indian Ontology (State University of New York, 1992).

Son of Man: The Mystical Path to Christ (Tarcher, 1999)

Being and Time, tr. John Macquarrie and Edward Robinson, (San
Francisco: Harper and Row, 1962), p. 194.

What is Called Thinking? (New York: Harper & Row, 1971).
On the Way to Language (New York: Harper & Row, 1971).

Imago Dei: A Study of C.G. Jung’s Psychology of Religion
(London: Associated University Presses, 1979).



Hick, John:

Homans, Peter:

Huxley, Aldous:

Jacobi, Jolande:

Jaffé, Aniela:

Jaffé, Aniela:

James, William:

James, William:
James, William:
James, William:
James, William:
James, William:

James, William:

James, William:
Jantzen, Grace:
Jung, C.G.:

Jung, C.G.:
Jung, C.G.:

Jung, C.G.:

Jung, C.G.:

Jung, C.G.:

Jung, C.G.:

537

“The Latest Vatican Statement on Christianity and Other
Religions”, http://astro.temple.edu/~arcc/hick.html.

Jung in Context: Modernity and the Making of a Psychology
(University of Chicago, 1979).

The Perennial Philosophy (London: Chatto & Windus, 1945;
reprinted HarperCollins, 1994).

Complex/Archetype/Symbol in the Psychology of C.G. Jung, tr.
Ralph Mannheim (Princeton, 1959).

From the Life and Work of C.G. Jung, tr. R.F.C. Hull, (Harper &
Row, 1971).

Was C.G. Jung a Mystic? (Zurich: Daimon Verlag, 1989).

The Varieties of Religious Experience (Harvard, 1985; first
published 1902).

Essays in Psychical Research (Harvard, 1986).
Essays in Philosophy (Harvard, 1978).

Essays on Radical Empiricism (Harvard, 1976).
The Meaning of Truth (Harvard, 1975).

The Principles of Psychology (Harvard, 1981).

Talks to Teachers on Psychology and to Students on Some of Life’s
Ideals (Harvard, 1983).

The Will to Believe (New York: Longmans, Green & Co., 1931).
Power, Gender and Christian Mysticism (Cambridge, 1995).

The Psychology of Kundalini Yoga: Notes of the Seminar Given in
1932 by C.G. Jung (Princeton: Bollingen, 1996).

Aion (Princeton, 1978, first published 1959).

On the Nature of the Psyche, tr. R.F.C. Hull, (Princeton: Bollingen,
1960).

Psychology and the East, tr. R.F.C. Hull, (Princeton: Bollingen,
1978).

Memories, Dreams, Reflections, ed. Aniela Jaffé (New York:
Vintage, 1989, first published 1961).

Psychology and Religion, (New Haven: Yale University Press,
1938).

The Interpretation of the Nature of the Psyche (with W. Pauli)
(Princeton, 1955).



Jung, C.G.:

Jung, C.G.:
Jung, C.G.

Jung, C.G.

Jung, Emma:

Katz, Nathan, (ed.):

Katz, Stephen D.:

538

Wolfgang Pauli und C.G. Jung: ein Briefwechsel: 1932-1958
(Berlin, NY, Springer-Verlag, 1992).

Collected Works (Princeton, 1953-).

C.G. Jung Letters, selected and ed. Gerhard Adler (Princeton,
1973).

Psychological Types (Princeton, 1971).

The Grail Legend (Boston: Sigo, 1986, originally published in
1960 as Die Graalslegend in psychologischer Sicht).

Buddhism and Western Psychology (Boulder: Prajna Press, 1983).

“Language, Epistemology, and Mysticism”, Mysticism and
Philosophical Analysis (London: Sheldon, 1978).

Katz, Light and Rothenberg, (eds.) Beneath the Surface. Critical Essays in the Philosophy of

Deep Ecology (MIT, 2000).

Kidd, Sunnia D. and Kidd, James W.: Experiential Method: Qualitative Research in the

Krishna, Gopi:
Krishna, Gopi:

Krishna, Gopi:
Kriiger, J.S.:
Kuhn, Thomas:

Lacombe, Olivier:

Lacombe, Olivier:

Lacombe, Olivier:

Lacombe, Olivier:

Lott, Eric:
Loy, David:

Loy, David:
Loy, David:

Humanities using Metaphysics and Phenomenology (New Y ork:
Peter Lang, 1990).

Kundalini: The Evolutionary Energy in Man (London, 1970).

Higher Consciousness: The Evolutionary Thrust of Kundalini
(New York: Julian Press, Inc., 1974).

The Secret of Yoga (New York: Harper & Row, 1972).
Along Edges (University of South Africa, 1995).
The Structure of Scientific Revolutions (Chicago, 1970).

“Orient et Occident”, Etudes Carmélitaines: Mystiques et
Missionnaires, April/1931, vol. 16, p. 133-159.

L’Absolu selon le Vedanta (Paris, 1937).

“Sur le Yoga indien”, Etudes Carmélitaines: Mystiques et
Missionnaires October, 1937, pp. 163-176.

La Doctrine moral et métaphysique de Ramanuja, (Paris: Adrien
Maisonneuve, 1938).

Vedantic Approaches to God (Barnes & Noble, 1980).

“The Difference between samsara and nirvana”, Philosophy East
and West (Oct. 1983), vol. 33 no. 4.

Nonduality (New Jersey: Humanities Press, 1988).

“The Deconstruction of Buddhism”, Derrida and Negative
Theology, ed. Harold Coward (State University of New York,
1992).



Loy, David:

Loy, David:

Loy, David:

Loy, David:

Maritain, Jacques:

Masson, J. Moussaieff:

539

“Indra’s Postmodern Net”, Philosophy East and West (July. 1993),
vol. 43 no. 3

“Is Zen Buddhism?” The Eastern Buddhist®™ XE "Buddhism" %2
(Autumn, 1995), Vol. 28, No. 2.

Lack and Transcendence: The Problem of Death and Life in
Psychotherapy, Existentialism and Buddhism (New Jersey:
Humanities Press, 1996).

“Dead Words, Living Words, and Healing Words”, Healing
Deconstruction: Postmodern Thought in Buddhism and
Christianity (Scholars Press, 1996), pp. 33-51.

“L’Experience Mystique Naturelle et le Vide”, Etudes
Carmélitaines, (October, 1938).

The oceanic feeling: the origins of religious sentiment in ancient
India, (Dordrecht: D. Reidel, 1980).

McDermott, Robert A. (ed.): Radhakrishnan: Selected Writings on Philosophy, Religion, and

Culture, New York: Dutton, 1970).

Meckel, Daniel J. and Moore, Robert L. (eds.): Self and Liberation: The Jung—Buddhism

Dialogue (Maryknoll NY: Paulist Press, 1992).

Meckel, Daniel J. and Moore, Robert L. (eds.): Jung and Christianity in Dialogue (Maryknoll

Marion, Jim:

Meier, C.A.:
Meier, C.A.:
Mehta, J.L.

Mehta, J.L.:
Mehta, J.L.:

Mehta, J.L.:

Muktananda, Swami:

Miiller-Ortega, Paul E.:

Mueller-Voelmer, Kurt, ed.:

Nakamura, Hajime:

NY: Paulist Press, 1990).

Putting on the Mind of Christ (Charlotteville: Hampton Roads,
2000).

A Testament to the Wilderness (Daimon Verlag, Zurich, 1985).
Consciousness, (Sigo Press, 1989).

India and the West: The Problem of Understanding (Harvard,
1985).

Philosophy and Religion: Essays in Interpretation (Delhi, 1990).

J.L. Mehta on Heidegger, Hermeneutics and Indian Tradition
(New York: Brill, 1992).

Martin Heidegger: The Way and the Vision (Honolulu: University
Press of Hawaii, 1976, first published 1967).

The Play of Consciousness (Campbell, Calif.: Shree Gurudev
Ashram, 1974).

The Triadic Heart of Siva (State University of New York Press,
1989).

The Hermeneutics Reader, (Continuum, 1988)p. 243.
Indian Buddhism (Delhi: Motilal, 1987), Vol. 1, p. 255.



Otto, Rudolf:
Otto, Rudolf:

Panikkar, Raimon:

Panikkar, Raimon:

Panikkar, Raimon:
Panikkar, Raimon:
Panikkar, Raimon:

Panikkar, Raimon:

Panikkar, Raimon:

Polanyi, Michael:
Poonja, H.W.L.:
Potter, Karl:

Prabhu, Joseph:

Radhakrishnan, S. (ed.):

Ramamoorthy, H. (tr.):

Rambachan, Anantanand:

Rambachan, Anantanand:
Richards, John H. (tr.)

540

The Idea of the Holy (Oxford, 1923).

Mysticism East and West, translated by Bertha L. Bracey and
Richenda C. Payne, (New York: Macmillan, 1970; first published
1932).

The Unknown Christ of Hinduism,(Maryknoll, NY: Orbis, 1981,
first published 1964).

The Trinity and the Religious Experience of Man (Maryknoll,
Orbis, 1973).

The Vedic Experience (Delhi: Motilal, 1977).
The Intrareligious Dialogue (Paulist Press, 1978).
Myth, Faith and Hermeneutics (Paulist Press, 1979).

The Silence of God: The Answer of the Buddha (Maryknoll: Orbis,
1989).

The Cosmotheandric Experience: Emerging Religious Conscious-
ness (Maryknoll: Orbis, 1993).

Personal Knowledge (London: Routledge, 1958)
The Truth Is (Samuel Weiser, 2000).

Advaita Vedanta up to Samkara and His Pupils, Vol. Il of
Encyclopedia of Indian Philosophy (Princeton Univ. Press, 1981).

The Intercultural Challenge of Raimon Panikkar (Maryknoll, NY:
Orbis, 1996).

The Principal Upanisads (London: George Allen & Unwin, 1953;
Harper, 1994).

Ribhu Gita, (Society for Abidance in Truth, 1994).

Accomplishing the Accomplished: The Vedas as a Source of Valid
Knowledge in Sankara (Honolulu: University of Hawaii, 1991).

The Limits of Scripture (U of Hawaii, 1994).

Vivekaciidamani: The Crest Jewel of Wisdom, Online version at
file:///Macintosh%20HD/Thesis/Sacred%20Texts/VIVEKACHUD
AMANI%?202.

Rothberg, Donald and Kelly, Sean: Ken Wilber in Dialogue (Quest Books, 1998).

Ruysbroeck, John of:

The Adornment of the Spiritual Marriage, The Sparkling Stone,
The Book of Supreme Truth, tr. C.A. Wynschenk Dom, ed. Evelyn
Underhill (Kessinger, 1992; published online at
http://www.ccel.org/t/ruysbroeck/adornment/adornment.htm).

Saraswathi, Swami Sri Ramanananda, tr.: Tripura Rahasya: The Mystery Beyond the Trinity

(Tiruvannamalai: Sri Ramanasramam, 1989).



Schmitz, Oskar A.H.:

Silburn, Lilian:

Sivananda, Swami:

Sivananda, Swami:

Smart, Ninian:

Smoley, Richard:

Staal, Frits:

Stace, W.T.:
Stoeber, Michael:
Stoeber, Michael:

Suzuki, D.T.:

Suzuki, D.T.:

Thankgaraj, M. Thomas:

Thévenaz, Pierre:
Thich Nhat Hanh:
Tiwar, Kapil N.:

Thompson, Frank:

541

Psychoanalyse und Yoga (Darmstadt, 1923).

Kundalini: energy of the depths: A Comprehensive Study Based on
the Scriptures of Nondualistic Kashmir Shaivism (State University
of New York, 1988).

Kundalini Yoga (Divine Light Society, 1971).

Tantra Yoga, Nada Yoga and Kriya Yoga (India Divine Life
Society, 1986).

The Yogi and the Devotee: the Interplay between the Upanishads
and Catholic Theology (London: George Allen & Unwin, 1968).

“The Illuminated Heart”, “The Grail”, Gnosis (Spring, 1999), vol.
51.

Exploring Mysticism (University of California Press, 1975).
Mysticism and Philosophy (London: Macmillan, 1960).
Theo-Monistic mysticism (St. Martins Press, 1994).

“Amoral-Trickster or Mystic-Saint? Spiritual Teachers and the
Transmoral Narrative” (Catholic University of America, 1999),
since published in Crossing Boundaries: Ethics in the History of
Mysticism, ed. William G. Barnard and Jeffrey Kripal (Seven
Bridges Press, 2001).

Essays in Zen Buddhism (New York: Samuel Weiser, 1976, first
published 1953).

Mysticism: Christian and Buddhist (Harper, 1971)

The Crucified Guru (Abingdon, 1984).

What is Phenomenology? (Chicago: Quadrangle, 1962).
Zen Keys (New York: Doubleday, 1995).

“Self-Knowledge and the Advaitic Liberation”, Journal of
Dharma, 1977, v. 2, 22-34.

A New Look at Aurobindo (Delhi: ISPCK, 1990).

Thottakara, Augustine (ed.): Self and Consciousness: Indian Interpretations (Bangalore:

Trapnell, Judson:

Trapnell, Judson:

Vasavada, A.U.:

Dharmaram, 1989).

“Anekantavada or the Doctrine of Many-Sidedness”, Journal of
Ecumenical Studies, Vol. 35 No. 2 Spring.1998, online at
http://pears2.lib.ohio-state.edu/FULLTEXT/JR-ADM/judson.htm.

“Two Models of Christian Dialogue with Hinduism”, Vidyajyoti
(April, 1996), Vol. 60, No. 4, 101-110; 183-191; 243-254.

“Analytical Psychology of C.G. Jung and Indian Wisdom”,
Journal of Analytical Psychology, 1968, v. 13, 131-145.



542

Venkatesananda, Swami (tr.): The Concise Yoga Vasistha, (State University of New York,

Vivekananda, Swami:

von Briick, Michael:

1984).
Practical Vedanta (Calcutta: Advaita Ashram, 1978).
The Unity of Reality (New York: Paulist Press, 1991), p. 17.

Walsh, Roger and Vaughan, Frances, (eds.) Paths Beyond Ego: The Transpersonal Vision,

Washburn, Michael:

Watts, Alan:

Weil, Simone:

Weinsheimer, Joel C.:

Werner, Karl (ed.):

Wilber, Ken:
Wilber, Ken:
Wilber, Ken:

Wilber, Ken:
Wilber, Ken:
Wilber, Ken:

Wilber, Ken:

Wordsworth, William

Wright, Dale S.:
Waulff, David M.:

Wright, Robert:

Yagi, Seiichi:

(Tarcher, 1993).

The Ego and the Dynamic Ground (2™ ed., State University of
New York, 1995).

Behold the Spirit: A Study in the Necessity of Mystical Religion
(Random House, 1971, originally published 1947).

“Reflections on the Right Use of School Studies”, Simone Weil
Reader, ed. George A. Panichas (New York: Moyer Bell, 1977).

Gadamer’s Hermeneutics: A Reading of Truth and Method (Yale,
1985).

The Yogi and the Mystic: Studies in Indian and Comparative
Mysticism (London, 1989).

The Spectrum of Consciousness (Quest, 1977).
One Taste (Boston: Shambhala, 1999).

“The Pre/Trans Fallacy”, in Paths Beyond Ego: The Transpersonal
Vision, ed. Roger Walsh and Frances Vaughan (Tarcher, 1993), pp.
124ff.

Sex, Ecology, Spirituality (Boston: Shambhala, 1995).
A Brief History of Everything (Boston: Shambhala, 1996).

The Eye of Spirit: An Integral Vision for a World Gone Slightly
Mad, Boston: Shambhala, 1998).

The Marriage of Sense and Soul, (New York: Random House,
1998).

: “Ode. Intimations of Immortality from Recollections of Early

Childhood” and “My Heart Leaps Up When I Behold”.
Philosophical Meditations on Zen Buddhism (Cambridge, 1998).

Psychology of Religion: Classic and Contemporary Views, (New
York: John Wiley and Sons, 1991).

Non-zero: The Logic of Human Destiny”, (Pantheon, 1999),
excerpted as “The Accidental Creationist: Why Stephen Jay Gould
is bad for evolution” New Yorker, Dec. 13, 1999, pp. 56-65.

“ ‘" in the Words of Jesus”, The Myth of Christian Uniqueness.
ed. John Hick and Paul F. Knitter (Orbis, New York, 1987).



Zaehner, R.C.:

Zimmer, Heinrich:

Zimmer, Heinrich:

Zimmer, Heinrich:

Zimmer, Heinrich:

Zimmer, Heinrich:
Zimmer, Heinrich:
Zimmer, Heinrich:

Zimmer, Heinrich:

Zimmer, Heinrich:

543

Mysticism Sacred and Profane (Oxford: Clarendon, 1957,
reprinted 1973).

“Indische Anschauungen iiber Psychotherapie” (Zentralblatt fiir
Psychotherapie 8, 6 (Leipsig: Hirzel, 1935).

Maya: der Indische Mythos (Berlin: Deutsche Verlagsanstalt,
1936).

“Der Indische Mythos” Corona (Zurich), IlI: 1 (Oct, 1932) 48-81.

Ewiges Indien: Leitmotive indischen Daseins, (Potsdam: Muller &
Kipenheuer; Zurich: Orell Fussli, 1930).

“Dr. Jung’s Impress on my Profession” (Spring, 1941).
“Notes on the Kundalini Yoga”, Spring, 1968.
Weisheit Indiens (Darmstadt: Wittich, 1938).
Philosophies of India (Princeton: Bollingen, 1951).

Myths and Symbols in Indian Art and Civilization (New York:
Harper, 1946).



A

Abe, Masao, 381-386, 513
abheda-bhakti, 93
Abhinavagupta, 104, 105, 343

Abhishiktananda Society, 5, 55,
114, 128

abstract, 9, 29, 155, 179, 259,
264, 275, 337, 338, 351,
382, 405, 416

abstraction, 25, 253, 260, 423

abyss, 62, 86, 146, 153, 155,
222, 241, 278, 372, 379,
385, 403, 475, 519

acosmic, acosmism 11, 55, 71,
104, 119, 143, 152-155,
178, 179, 187, 189, 217,
218, 235, 246, 247, 274,
290-311, 337, 349, 378,
429, 430, 470-478, 486

adhyasa, 167, 209, 254, 406
Adi Da, 290
advaitatita, 228

beydndita, 126, 141,
228, 229, 231, 399

beyond duality,
143, 174, 176, 192, 241,
249, 272, 288, 435, 455,
486, 517

advaitavada, 194
Agamas, 66

aham, 77, 95, 143, 148, 228,
265, 313, 320, 322, 334,
373, 374, 377, 399, 400,
412, 417, 420, 428, 430,
435, 456, 519

ahamkara, 126, 212, 235, 293,
312, 313, 404, 429, 519

ahimsa, 320
Aiyar, S1 Kuppsusami, 89
Aiyar, Sundaresa, 90

INDEX

Ajatananda, 120

akasha, akasa, 113, 150, 223,
295, 357, 384

akhanda, 8, 243, 337, 345
alaya-vijiiana, 198.
Allison, Richard, 56
a-loka, 172-174

alterity, 344, 365, 405
Alvars, 99, 100

Amour et Sagesse, 3, 31, 276,
501

Anantachari, 80

anatman, 112, 115, 193, 194,
239

androgynous, 107

aneka, an-eka, 7, 8, 141, 229,
259, 340, 345, 349, 361,
366, 367, 377, 424, 446-
449, 475, 485, 488

anekantavada, 475
anirvacaniya, 69, 206, 342, 348

annihilation, 75, 103, 157, 166,
188, 217, 243, 255, 293,
308, 423, 438

anubhava, 26, 27, 68, 69, 76, 77,
118, 150, 164, 192, 251,
258, 270, 278, 365, 411-
413, 478, 503

131

apavada, 274

apophatic, 2, 3, 143, 273-276,
293, 334, 460

apophaticism, 143, 185, 262,
273, 274, 276-278, 293,
334, 345, 358, 455, 460,

461, 475, 482

Aquinas, Thomas, 45, 57, 274,
422

archetypal, 85, 251, 253, 491,
510-514

544

archetype, 41, 42, 47, 95, 122,
251, 255-262, 268, 386,
426, 462, 465, 488, 489,
490, 494, 501, 503-524

beyond archetypes, 42, 47,

122, 507-510, 524
aripa, 236, 354, 363, 368
Aristotle, 262, 263, 338, 370
Asanga, 201, 202, 358
ascetics, 4, 86, 152
aseity, 356, 379, 401
atheism, 407, 408, 493, 512

atma-vicarana, 66. See Self-
enquiry.

attention, 33, 52, 53, 85, 87,
103, 124, 151, 183, 197,
257, 295, 305, 311, 316,
352,504

Aurobindo, Sri, 55, 57, 78, 91,
97, 100, 218, 254, 283, 306,
323, 364, 387-393, 413,
448, 462, 463, 504

authentic experience, 46
autonomy, 18, 97, 218, 475

avidya, 204, 215, 351, 382, 409,
469

avyakta, 342, 361, 366, 424

Awakening, 25, 28, 48, 93, 97,
106, 111, 115, 146, 151,
154, 156, 157, 160, 170,
172-182, 192, 221, 222,
225-231, 236, 241, 246,
253, 255, 265, 268, 275,
279, 281, 303, 309, 319,
339, 351, 364, 378, 379,
387, 401, 414, 415, 424,
426, 427, 430, 439, 449,
451, 456, 458, 470, 502,
506, 513



