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ABSTRACT

Individuation and Mysticism: A Psychoanalytic Study of Mystical Experiences
in The Forty Rules of Love, Siddhartha and Rumi’s Daughter

The subject of the current thesis is to present a psychoanalytic study of mystical experiences with
respect to the three novels: The Forty Rules of Love, Siddhartha and Rumi’s Daughter. The work
is primarily focussed on confirming the psychological assertion that mystical experiences entail a
process of individuation thereby making these experiences opposed to or different from the
mental states of the schizophrenics. Using Carl Gustav Jung’s theory of individuation as a major
theoretical framework, the study attempts to reveal the relationship of consciousness and the
unconscious and to examine the process of individuation operating in the lives of the mystics.
Archetypal criticism method is used to investigate the archetypes of individuation – the persona,
the shadow, the anima/animus, the wise old man and the Self. This method deals with the
archetypes that spring from the collective unconscious and are the legacy of humanity in general
irrespective of time, place, culture and region. Through this method, chief characteristics of the
archetypes are studied as reflected through various elements in the novels, notably the dialogues,
philosophical world views and actions of the mystics. The study also draws heavily on a Polish
clinical psychiatrist Kazimierz Dabrowski, whose theory of positive disintegration provides an
ancillary theoretical lens to study mystical experiences in the perspectives of personality
development. It is employed in order to supplement the descriptions and explanations pertaining
to the process of individuation. Application of both the theories reveals the affinities found in the
experiences of the mystics with two different background and mystical traditions. The study
shows that there has been a great agreement between Sufism and Buddhism, and that at the level
of the spiritual/mystical union, the dogmatic differences become least important. The
juxtaposition of mystical states and those present in schizophrenics also reveals that mystics are
not to be confused with the psychologically diseased individuals. Mystics possess a highly
developed personality and they often inspire thought-provoking worldviews whose application
may lead to the wellbeing of both individual as well as the society. In this way, the validity of the
assertion is confirmed through this study.
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CHAPTER ONE

INTRODUCTION

1.1 Mysticism

The quest for knowledge has been the hallmark of human existence and the urge for

unfolding the mysteries of Nature a subject of fascination since the ancient times. In

every age and culture there have been certain curious individuals intrigued by the

broader human questions: Who we are? Why are we here? What is the meaning of

life? And what would happen after death and alike. These individuals have had in

common the tendency to refuse to be satisfied with what other men call the experience

based on sense perceptions. Their sole motivation chiefly consisted in making

attempts to find reality and to reach a state which could satisfy their craving for truth.

Distinct approaches to view and explore the phenomenon of life itself engendered

varied understandings that branched off into several aspects of inquiry. Among

various ways to grasp reality, mysticism stands out and draws attention to its unique

modus operandi which is characteristic of a kind of knowledge or illumination

different from sensuous or reasoned knowledge. Mysticism is a kind of worldview

that “claims as its basis an intimate knowledge of the one source and substratum of all

existence, a knowledge, which is obtained through a revelatory experience during a

rare moment of clarity in contemplation” (Abhayananda, 2012, p.1). Its practitioners

(mystics) speak of a supramental experience, marked by contemplation, which

directly reveals the Truth pervading entire existence. Abhayananda (2012) maintains

that this experience goes by different names, but it is the same for all the mystics
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since the ultimate realizations are identical in content notwithstanding the different

methods.

Mystics are reported to be possessed largely by one passion that “appears to be

the prosecution of a certain spiritual and intangible quest: the finding of a way out or a

way back to some desirable state in which alone they can satisfy their craving for

absolute truth” (Underhill, 1993, p.3). They often claim their experience as

incommunicable through words and can be understood only by being felt. It is marked

by going beyond the ordinary level of consciousness or beyond the normal qualities of

the self. By attaining a higher level of consciousness, mystics are believed to have the

most certain and appropriate access to the Ultimate Reality or God or Absolute truth.

In fact, mysticism is a continuation of this human quest for the higher self quenched

through making a direct union with the Reality. It aims at comprehending the

incomprehensible and making known the unknown.

Although it is famously difficult to define mysticism, but for the purpose of

this study it is desirable to have an understanding of the chief characteristics of the

phenomenon. If referred to the American Heritage Dictionary of the English

Language (1980), mysticism can be viewed in three ways. First, it is a kind of

spiritual practice that involves intense meditation with the intent of seeking union

with the divine. Secondly, it is a way of approaching the Reality by means of intuition

rather than the sense-perception. And lastly, it connotes baseless and unreasonable

beliefs based on superstitions and delusions. Anchored in the intuitive and emotional

faculties of the human psyche, a mystical experience stands unique and strange and is

therefore, liable to be misunderstood as weird, otherworldly and delusional. The

subjectivity it entails furthers its fluid and elusive nature thereby making it hard to tell
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often from certain psychological disorder(s). In mystical texts, emphasis is usually

laid on making strenuous efforts through several spiritual practices and the crucial

role of an overseer, though not applicable to all cases, to direct and guide. Spencer

(1971) terms mysticism as “a specific method or approach to reality by making use of

intuitive, emotional and spiritual faculties. These faculties are generally dormant but

they can be called into play through training under guidance” (p.1). According to

Kingsland (1927), mysticism is primarily one’s ability to use supernormal faculty to

gain a transcending experience. Through the exercise of this faculty an individual

seeks a vital and conscious experience of oneness with what is referred to as the

Infinite or God or the Absolute. The Absolute is considered to be transcendent and

immanent at the same time – transcendent in terms of being beyond the confines of

time and space and immanent as an all-pervasive force.

Both the definitions assert the importance of the exercise of intuitive faculties

to attain a higher level of consciousness, which for mystics, is characterized by the

presence of the Divine essence. It can be argued that mystics’ attempt to connect with

the essence may well be translated as a psychological endeavour to delve deeper into

their psyche, leading themselves to a self-transformative process. For them, God is

not an external entity “out there” but an omnipotent consciousness pervading every

phenomenon of the world of forms. That is why Armstrong (1999) views mystical

experience “as a symbolic ascent through the mysterious regions of the mind” (p.253).

For this realization, they contemplate so deeply, concentrate their energies on

themselves that they manage to discover a sacred force within. “… they become the

voice of humankind articulating its awestruck perception of God” (Capps & Wright,

1978, p.2). Mystical union with the Reality is therefore the knowledge of the higher



4

consciousness marked by the Divine essence lying at the core of existence. The sense

of this essence can be attained through immediate experience and by honing the

intuitive faculties, not merely by rational thinking. As Underhill (1993) asserts that

mystic’s endeavours unite the will “with the emotions in an impassioned desire to

transcend the sense-world, in order that the self may be joined to the one eternal and

ultimate Object; whose existence is intuitively perceived” by the human soul (p.71).

Stace (1960) in distinguishing the extrovertive and introvertive mysticism lays

chief emphasis on the latter type stating it to be a more common and typical form of

mysticism. The extrovertive capitalizes on the physical senses in order to view the

external phenomena and therein seek the Reality. The introvertive mystic, on the other

hand, “… turns inward and finds the One at the bottom of the self.” The second type,

Stace believes, is more common or is “the major strand in the history of mysticism;

the extrovertive way is a minor one” (Donald, 1995, p.11). However, both forms aim

at perceiving an ultimate Unity that can be regarded as a common goal for varying

mystical experiences. While the extrovertive mystic attempts to grasp that Unity

through physical senses by perceiving “it” in the external objects, the introvertive

departs from the sense-perception and plunges into the depths of his own self.

Mysticism and mystical experiences are usually seen as deeply rooted in their

respective religious traditions but what the mystics claim is often at odds with their

religious teachings or is seen by others as such. Underhill (1993) generally views

mysticism as different from conventional religion, though she maintains that many

eminent mystics are primarily attached with their respective religious systems. She

adds that any religious system that cherishes love and spirituality is “…potentially a

nursery for mystics: Christianity, Islam, Brahmanism and Buddhism each receives its
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most sublime interpretation at their hands.” (p.96). Mystical interpretations are mostly

based on the esoteric dimensions of religious systems, some of which might challenge

certain religious beliefs such that the claimants might suffer charges of heresy and

even face death. This, however, has neither hampered mystical struggles, nor kept

who follow in their footsteps from insisting that the truths they have confronted have

absolutely been vital to the full development of human being and might serve as

solution to dogmatic religious competition. In a word, mystical quest is virtually an

endeavour for spiritual development which is more contemplative than scholastic. The

core practices of mysticism lead to purification of the self which seeks to regulate and

direct the spiritual aspects of life.

Happold (1990) categorizes mysticism into Soul Mysticism, God Mysticism

and Nature Mysticism, though he himself warns the readers against regarding them

either diametrically opposed to each other or completely isolated kinds. Rather, they

are distinct angles to view mystical experiences and they do, more often than not, co-

exist and overlap. Soul Mysticism, according to Happold, is based on the notion that

there is no God “out there”, either as an entity, Nature or the Absolute. Anything as

such is primarily related to the soul of the experiencer (mystic), which itself is

numinous and “… in the mystical experience this soul enters into a complete isolation

from everything that is other than itself and the chief object of man is the quest of his

own self and of right knowledge about it” (Happold, 1990, p.44). In God Mysticism, a

mystic attempts to go beyond the sensory world of images and enters into the domain

beyond, where he/she experiences God. This consists in the obliteration of the self

and the world around. Here, too, the soul undertakes a psychological journey of

discovering the Ultimate Reality. “Mystic becomes God in a process of union without
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necessarily losing his/her identity but instead transforms into something else. As a

result, mystical identity is achieved” (p.45). In Nature mysticism, it is Nature that acts

as an object of mystical struggle. Nature is perceived as the Reality itself; everything

is God and the difference between the creator and the creations almost vanishes away.

Here, as Happold maintains, “Everything is God and in mystical experience unity is

attained with the God, with everything” (p.42). The common denominator shared by

these categories reasserts the notion that mystical experience is essentially a

psychological effort to self-discovery and it involves a process of self-purification

which then leads to open up the avenues for spiritual development.

1.2. Mystical Experiences

James is frequently quoted in the study of mysticism and religion for his notable list

of the characteristics which are pre-requisite for the experience to be termed as

“mystical”. James states four features of mystical experience: ineffability, noetic

quality, transiency and passivity. Ineffability refers to the idea of being inexpressible,

for James believes that mystical experience defies expression. Language seems

inadequate to describe it in its totality; so, “…it cannot be imparted or transferred to

others. In this peculiarity mystical states are more like states of feeling than like states

of intellect” (James, 2002, p.295). The very crux of his/her experience of awakening

or enlightenment cannot adequately be translated in language. The noetic quality

indicates that mystical experiences inspire profound insights and wisdom. The state of

mind during mystical experience is usually characterized as being the recipient of

knowledge. “They are states of insight into depths of truth unplumbed by the

discursive intellect. They are illuminations, revelations, full of significance and
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importance, all inarticulate …” (p.295). James regards the first two characteristics as

of chief importance as compared to the other two. Transiency and Passivity are

ancillary to the first two characteristics. Transiency refers to the temporary nature of

mental state. The very core of mystical experience namely the moment of illumination

or the apex of enlightenment is short-lived. Passivity means being at the receiving end

and to remain passive, accommodating and open to new insights. Mystic’s

unoccupied and relatively free mental state allows him/her to readily receive

something coming from the Divine.

In addition to James’ list, Happold (1990) adds three more characteristics of

mystical experiences which include:

Realization of the presence of Oneness in everything.

Transcending time and space.

Conviction that the real Self is different from the personal ego.

In mystical experiences “All is One and One is All” and “All feelings of duality and

multiplicity are obliterated, including the duality between man and Deity” (Happold,

1990, p.47). There is a growing sense of oneness and unity. A mystic does not stand

out as a separate individual but a part of the big Eternal force. Secondly, the sense of

eternity or transcending time is another feature of mystical experiences. It tells them

from ordinary experiences and Happold rightly maintains that “… the mystic feels

himself to be in a dimension where time is not, where all is always now. (p.48)” This,

too, indicates time as a continuous flux beyond the earthly distinctions. In mystical

experience which is marked by making union, the self of the mystic no longer remains

detached. It becomes one with the Eternal force. The distinction of the subject and

object is obliterated and the self attains another identity. The feeling of merging is so
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intense that the ego not simply achieves unity but becomes the Reality itself. In fact,

the experience of a mystic inspires the feelings of unity and time becomes a big

eternal ‘now’. Mystic finds himself connected with the higher consciousness which

cannot be solely reached at rationally. Ellwood (1980) substantiates it by opining that

the experience of a mystic is rooted in a specific religious context which he/she

mostly interprets as an immediate and direct encounter with the Absolute “… in a

non-rational way that engenders a deep sense of unity and of living during the

experience on a level of being other than the ordinary” (Ellwood, 1980, p.29).

Mystical experiences may take several analogous forms. According to

Happold (1990), they may be: Pan-en-henic or Pan-en-theistic and Pan-theistic. Pan-

en-henic or Pan-en-theistic refers to a feeling or realization that there exists no

duality. The One pervades each and everything. It indicates a realization that God is

in everything and in turn everything is in Him. “Pan-theistic”, on the other hand, is

based on the idea that the transcendent being manifests itself through its immanence

in all creations or that “to quote from the Upanishads, there is nothing in the world

which is not God” (p.43).

As far their theological position, mystical experiences may fall either under

Perennialism or Constructivism. Perennialism is based on the notion that mystical

experiences otherwise different in terms of time, religious tradition, region and culture

etc. share a common denominator in the form of a universal core. Followers of this

school of thought think that these experiences notwithstanding such differences are

the same in essence. However, they do not simply ignore the role of socio-cultural

influences in moulding the experiences and their exegesis. To them the underlying

worldviews and wisdom inspired by these experiences are virtually the same.
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Constructivism, on the other hand, attempts to show that like all other experiences, the

experiences of mystics are the product of distinct social and cultural forces which play

a great deal of role in constructing these experiences. Constructivists view and

interpret these experiences compulsorily in their social context. They also attach due

importance to the role of one’s unique and different psychological make-up in the

process of shaping the experiences. Change in culture, time, place and religion affects

the nature of the experience and the message is wrapped in a particular tradition.

1.3. Sufism and Buddhist Mysticism

Sufism (Islamic mysticism) is the esoteric aspect of Islam. Although this aspect

seems, by many, at odds with the basic Islamic tenets but the Sufis and their followers

deem it as a real essence of the religion. As Chittick writes, “Sufism can be described

as the interiorization and intensification of the Islamic faith” (2000, p. 18).The aim of

Sufis is to gain direct knowledge of the eternal, in this life, as opposed to the exoteric

or traditionalist aspect of Islam which focuses on achieving a state of blessedness

after death by way of carrying out divinely prescribed works. While all Muslims

believe that they are on the pathway to God and will become close to God in Paradise

after death, Sufis believe that it is possible to become close to God and to experience

this closeness while one is still alive. They attempt to accomplish this by means of

what they describe as “the Tariqah (the path) that will lead a person to become one

with the Creator. (Farah, 2003, p.214). The exoteric dimension is chiefly related with

following God, whereas the esoteric aspect of Islam – Sufism – is more about

understanding God and feeling His omnipotent presence.
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The holy texts particularly the Quran in the first place is the main

fountainhead for providing foundations to these two worldviews. Sufism is primarily

based on a non-literal or under-the-surface type of interpretation of the scriptures.  In

the eighth and ninth centuries there emerged two main categories of Qur’anic

exegesis. The first and most widely used is the ‘tafsir’ - the exoteric interpretation. It

is based on analyses of grammar, linguistics, historical context, and relation to earlier

Judeo-Christian scriptures. The second method is ‘ta’wil’ - the esoteric interpretation.

This interpretation is associated with the Sufis.  “For Sufis, ta’wil (esoteric

interpretation) unlocks the hidden (batin) mystical meanings of the Quran.” (Katz,

2000, p.139). The different interpretations of the Qur’an represent the wide spectrum

of Islamic belief. Esoteric insights depend on the continued spiritual growth of the

individual Sufi. The relationship between Sufi and sacred word is dynamic: as the

Sufi achieves greater levels of spiritual insight, the word reveals more of its hidden

meanings.” (p. 140)

Schimmel (1975), an eminent scholar of Sufism, holds that Sufism has

contributed a great deal in the spread of Islam.  The (Sufi) orders were adaptable to

every social level as well as to the several races represented in Islam. Of India she

holds “the Islamization of the country was achieved largely by the preaching of the

dervishes, not by the sword” (p.346). For this credit goes very largely to the founder

of the Chishti order, Muinuddin Chishti, who is buried in Ajmer. Nicholson (1963), in

almost the similar vein, argues that Sufism as the apprehension of Divine Reality aims

at making people good and better Muslims.  It is a call to them to actualize truly and

internally those teachings of Islam they have accepted only formally or intellectually
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as part of their inheritance. So, self-actualization is vital in Sufi path of feeling the

Divine presence.

One of the most important figures in the field of Sufi studies is the French

Orientalist Massignon (1997) who has made the most lasting contribution to the

development in the study of Sufism in the West. In addition to his study of the mystic-

martyr Hallaj, is his seminal work demonstrating the Quranic origins of Sufism. “The

Quran, through constant recitation, meditation, and practice, is the source of Islamic

mysticism’’ (p.73). He devotes the opening chapter of the essay demonstrating the

scriptural basis of Sufism. He feels that in the absence of incontrovertible evidence,

textual and otherwise, to substantiate cases of borrowing, “…it was more reasonable

to assume that the mystical tradition of Islam grew primarily out of its own rich and

fertile soil (p.31). He also draws attention to certain pivotal moments in Muhammad

(PBUH)’s own life, part and parcel of Muslim dogma, which becomes a basis for the

mystical quest within Islam. In this regard, he may be rightly credited with

introducing something of a paradigm shift within the field of Sufi scholarship.

Sufis are basically the seekers who undertake the journey towards the

realization of the essence of life. Their seeking leads them to have an encounter with

the Ultimate Reality that is located at the very core of their selves. This quest to hold

communion with the Reality comes about through experiential knowledge and

through the transformation of negative distortions created by the ego. An 11th century

Sufi Saint Rumi (2000) explains such negative distortions in terms of pollution in the

pure self. Owing to this pollution synonymous with ego-identification, the individual

ego is distanced from the core of existence denoted by ‘ocean’. As he argues:

… the great ocean is the same substance as your own water,
it is all from one self and one source. But for those elements
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that do not feel the attraction of familiarity, this failure does
not come from the water itself, but from the pollution in that
water. (p. 62)

The worldly attachments and associations often pollute the clear water of the

essence and hence become impediments to knowing the inner self. Relinquishing the

egotistic perceptions is synonymous with the purification of heart through meditation

and prayers. The individual self becomes so pure that it can reflect the Divine reality.

Sufis’ union with the Reality is, in fact, profoundly related with their spiritual

elevation. When a mystic delves deep into his/her self through a rigorous experiential

process of getting beyond the human limitations, there arises a possibility for him/her

to connect with the essence.

Rumi has rendered invaluable contributions to Sufism. He is appreciated in

many parts of the world for his highly fascinating and appealing poetry. His

Mathnavi, a phenomenal literary piece, is well-composed and covers almost all facets

of Sufism. Abdulla (2006) opines:

The Mathnavi-e-Ma’navi or Poem of Inner Meanings runs
for thousands of verses … In this great didactic work, Rumi
attempts to describe every aspect of mystical perception and
aspiration. The Mathnavi is so highly regarded in the Muslim
world that it has been audaciously called the Qur’an in Persian.
(p.10)

Equating it with the Quran is symbolic of the burgeoning popularity of the work and

the extent to which people admire it. The glowing message of love in Rumi’s poetry

augments its universal sweep and the work transcends the barriers of time and place.

Citlak, and Bingul (2007) aptly remark that in almost every age there remained certain

representatives of love and humanitarianism. “Rumi was and is one of the perfect

representatives of such a complete human being, and one of the greatest teachers of

universal love and peace.” (p. 2)
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Buddhism is a moral and philosophical system which expounds a unique path of

Enlightenment. He wandered from place to place for forty-five years teaching his

doctrine to the masses and the intelligentsia. Buddhism looks at our existential

situation mainly through the prism of a concrete experience marked by a common

painfulness: a burden from which a human being should simply be liberated. Suzuki

(2002) argues that it is particularly stressed in Buddhism that most human beings are

asleep, that is, deeply immersed in illusion, and that to attain enlightenment is

equivalent to being awoken and starting to live. “We all think we are living. We really

eat, sleep, walk, talk. But are we really? If we were, we would never be talking about

‘dread’, ‘insecurity’, ‘fear’, ‘frustration’, ‘courage to be’, ‘looking into the vacant’,

‘facing death’” (p.30). Buddhism basically speaks of two decisive moments that

mark the spiritual practice leading to liberation: entering the path and the moment of

enlightenment itself.

According to Buddhism, the whole human endeavour is aimed at putting an

end to suffering which is attached with the illusive self. The root cause of all

sufferings is desire which in turn makes people greedy, selfish and attached to

impermanent things. Buddha looks within and found the source of suffering to be

“desire, attachment, pride, jealousy and hatred … He [the Buddha] has analyzed the

workings of these emotions and asserted that they arise from a craving for and an

attachment to a self that has no true existence” (Mishra, 2004, p.28). Ego-

consciousness is often considered a defiling consciousness, for it creates attachment

with the false sense of self and seeking liberation from this leads towards the

attainment of ‘nirvana’. Vasudev (2016) believes that “Buddhists try to attain true self

(anatman) by detaching the ego-consciousness from the alaya” (p.73). The Western
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terms for ‘anatman’ and ‘alaya’ are no-self and subliminal mind respectively.  He

further writes that the ultimate concern is not the entire demolition of the ego itself

but only its egocentric attachment to the unconscious because the attachment creates a

false sense of self.

Since Buddhism does not believe in any supernatural entity or God, it is non-

theistic philosophy. This ‘non-theism’ of Buddhism not only upholds what Sufism

refers to as the Oneness of God; it can also deepen the Sufi’s appreciation of the utter

transcendence of God, helping to show that the Divine essence radically negates all

relativity, and that all of our conceptions of that essence are perforce mediated

through veils of our own subjective construction. God can indeed be described

according to the images, qualities and allusions given in the Revelation, but between

all of these descriptions and the true reality of God there is still no common measure.

No human conception of God—even if fashioned by ideas received through

Revelation—can be identified with the transcendent reality of the Divine essence; it

cannot overcome the incommensurability separating the relative from the Absolute.

The Muslim conception of the essence of God, transcending all names and qualities,

will be recognizable to Buddhists as an allusion to that ineffable reality which ‘no

words or speech can reach’.

Given the afore-mentioned details, both mystical traditions can be reconciled

for the present study on the grounds that they are premised on the notion of

transcendent cum immanent Reality. Secondly, they talk of overcoming the baser

elements of the intellect and thirdly, both traditions emphasize the need for reaching

out to all-pervasive force which , although, are termed differently.
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1.4. Mysticism and Psychoanalysis

To make union with the Reality, a mystic needs to untie the knots that seal his/her

soul. The phrase ‘untying the knots’ is found in Buddhism and is applicable to

mysticism in general. The process of self-realization and self-knowledge in a mystic

can be seen as parallel to the process of psychoanalysis which attempts at unfolding

those complexes that impede the mental health of the patient. As long as an individual

(mystic) clogs one’s mind with the ideas based on sense perception, it is hard to grasp

the transcendent element of life. Through spiritual practices like meditation, prayers

and yoga, a mystic aspires to go beyond normal states of consciousness to discover a

whole new world. Further, just as a psychoanalytic patient needs the guidance of a

therapist, mystic undergoing spiritual journey more often needs the help of a teacher

or guide.

In the perspective of Jungian psychoanalysis, an individual brings together

different elements of the psyche to create harmony and attain individuation, a process

bearing some kind of similarity to that of the spiritual development. Mystic's psyche

must resolve into single, balanced whole where the opposites are essential,

complementary aspects of the same concepts, just as they appear as archetypes in the

collective unconscious. Only when one has united these opposites within can one

unite with God. What I hope to defend in my study is the result of such analysis,

which may be summarized into these main points: the mystical experiences of various

characters in the selected texts can be translated into Jungian terms as a process of

individuation. My argument is that mystics are among certain rare individuals who

attain individuation in their spiritual quest for the Reality; and their psychological

development, in the wake of disintegration of certain psychological structures, makes
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them different from the patients of schizophrenia. In dealing with the two mystical

traditions, the commonalities and differences between the two will also be highlighted

to extend the scope of this work.

Jung (1993) states that the purpose of human life is psychological growth

attained through the process of individuation. He argues that whole human endeavour

is to discover the Self within oneself. The Self is characterized by self-understanding

and realization of all what an individual is in totality. It is about integrating all the

aspects of one’s psyche and is brought about through intensive inner struggle. He

defines individuation as “…becoming a single, homogenous being, and, in-so-far as

individuality embraces our innermost, last, and incomparable uniqueness, it also

implies becoming one’s own Self. We could therefore translate individuation as

`coming to Self hood’, or Self-realization” (Jung, 1993, p.181).

The term ‘mysticism’ can be seen as referring to conscious and systematic

attempts to gain mystical experiences through studies and practice (e.g. meditation,

asceticism, prayer, chanting etc.). In its own right, however, mysticism is religiously

and philosophically neutral, and the interpretation and expression of these experiences

will depend upon the background of the person involved and the context in which the

mystical endeavour is undertaken. The slightly unusual nature of mystical experience

can readily lead an observer to conclude that it is a sign of mental disturbance. In fact,

mystical experience and madness have been associated since the earliest recorded

history. Mystical experiences are, therefore, often equated with those of the

psychologically diseased individuals especially the schizophrenics; and mystics’

visions are considered merely the instances of hallucinations and aberrations of sick

mind. According to the Diagnostic and Statistical Manual of Mental Disorders (DSM-
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IV) schizophrenia is an abnormal state of mind during which a patient experiences

two or more problems indicative of the said disease. The most recurring symptoms of

schizophrenia include hallucinations, delusions, incoherent or distorted speech and

impassiveness. Seemingly the symptoms may correspond to a mystic’s state of mind

during his or her spiritual experience as Buckley (1981) argues that both a

schizophrenic and a mystic have visual or auditory hallucinations, a sense of powerful

perception, and the feelings of union with transcendent entities.

Schizophrenia is a debilitating mental illness that strikes approximately 1 in

100 people in the population during their lifetimes (Sadock and Sadock, 2007). It can

seriously affect cognition, emotion and behaviour in the sufferer. Schizophrenia can

cause significant damage to the sufferer’s identity and also to his or her capacity to

project and maintain a viable self. Symptoms such as hallucinations and delusions can

cause people to lose contact with reality. People with schizophrenia may undergo

distressing experience and changes to the way they think and have trouble expressing

themselves and managing basic daily tasks. They may become withdrawn and

isolated. According to Sadock and Sadock (2007), it is not known for certain what

causes schizophrenia, but like most other mental health problems, researchers believe

that a combination of biological and environmental factors contribute to its

development. The symptoms of schizophrenia result from an imbalance of chemicals

in the brain. Besides biological factors, the stressful or traumatic events may increase

the risk that someone with genetic vulnerability will develop the illness. Leamy et al.

(2011) are of the opinion that people who have experienced social hardship or trauma,

particularly during childhood (e.g., sexual abuse or lengthy separation from parents),

have a higher risk of developing schizophrenia. Cannabis use, too, increases the risk
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of developing schizophrenia in youth and of triggering an earlier onset of the illness in

people who are genetically vulnerable. And social isolation and overcrowding may

also result in contracting this malady. The most prominent symptoms like

hallucinations, delusions, social withdrawal and bizarre behaviour lead to disturbed

social relations. Patients of schizophrenia have hard time relating to others and life-

situations thereby creating poverty of relationships and interpersonal connections.

Their personality is disintegrated in a way that there is a great deal of maladjustment

in the society.

One of the objects of my study is to contend that confusing mystic’s

experiences with such psychological ailments specifically schizophrenia is often

misleading since it not only lacks evidence in certain cases but is also tantamount to

belittling the mystical struggles. The present study allows me to address this

assumption by using Jung’s theory of individuation and Dabrowski’s Theory of

Positive Disintegration as theoretical frameworks. The latter can be ancillary to the

notion of “individuation” since the psychological condition of the mystic is, in many

parts, similar to a kind of disintegration of personality necessary for the reintegration

of personality at a more developed stage of functioning. It would be conducive to the

purpose and scope of this study to limit the use of the word mysticism to be an

equivalent for Sufism and Buddhism, for the texts under-study deal with these two

traditions. Throughout this work, I use the terms God, the Reality, the Absolute, the

Sacred, the Ultimate Reality, Being and Supreme force synonymously. For the present

study, I take three novels namely, Shafak’s The Forty Rules of Love (2010), Hesse’s

Siddhartha (1951) and Mufroy’s Rumi’s Daughter (2005) for studying mystical
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experiences in psychoanalytic perspectives. These works share the major theme of

mystical journeys undertaken by certain characters.

1.4. Statement of the Problem

Mystical experience of the Divine is an inner (psychological) process that entails the

integration of the elements of conscious and unconscious parts of mind. This process

is paradoxical in a sense that integration comes through the disintegration of existing

psychological structures. Mystical union with the Reality is characterised by a state of

mind that is diametrically opposed to or different from that of the schizophrenics and

mentally ill individuals. Analysis of mystical experiences in relation with

psychoanalytic notion of individuation and that of personality development is an

important research gap which would be investigated through this study. Confusion of

mystical experiences and certain psychological disorders is a pertinent research

problem which this study is likely to address. Through the psychoanalytic study of the

selected fiction, my concern is to answer the following research questions.

1.6. Research Questions

i. How is the process of individuation illustrated in the mystical experiences

of certain characters in the selected novels?

ii. In what way(s) is Dabrowski’s theory of positive disintegration compatible

with the notion of individuation?

iii. What parallels can be drawn between various traditions of mysticism in

the context of the works under-study?
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1.7. Rationale and Significance of the Study

In the wake of intensive browsing and search, no work related to Psychoanalytic study

of mystical experiences in the perspectives of Jungian theory of individuation

reinforced by Dabrowski’s theory of positive disintegration has been reported. The

researcher is also of the view that the novels selected for this study have not been

studied in Jungian perspectives or in the light of Dabrowski’s theory. Thus the

proposed research will give a new angle to the study of mystical experiences of

certain characters in the fiction and will be an addition to existing knowledge. It will

also attempt to nullify the previously held assumption that mystical experiences are

similar to those of the schizophrenics. As the novels differ with regard to their

cultural, temporal and religious settings influencing mystics’ lives and experiences,

the research is likely to present an elaborate and comprehensive account of the

experiences of some characters in mystical fiction living in different times and

cultures. Experiences of a Buddhist and Sufis represented by fictional characters in

the novels would be juxtaposed for analysis. Comparison and contrasts in the light of

the two theories will be made, which also add to the uniqueness and novelty of the

study. It will also be helpful for the future researchers, teachers, scholars and readers

of Mysticism, Buddhism and Jungian studies. The researcher, therefore, finds it

justified to examine, describe, and study the experiences of mystics (characters) from

different cultural and religious backgrounds and to analyse interesting links among

the texts under study. This makes the current study a timely and relevant undertaking.

1.8. Methodology

The current study is based on descriptive and exploratory research methodology. In

order to find out answers to the research questions, qualitative research paradigm is
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used which is both interpretive as well as descriptive in its spirit. This kind of

methodology allows the research to delve deep into the exploratory study of various

phenomena under-study and to describe the dynamic interplay between them.

Carrying out of the data analysis will involve a close reading of the novels through the

lens provided by Jungian theory of individuation and Dabrowski’s model of

personality development. Analysis will be substantiated through textual evidences

which would be culled from the selected novels. Close reading of the texts will be

used as a research technique that entails a preliminary analysis of literary work(s)

from a specific perspective. The major theoretical underpinnings will be provided by

Jung’s theory of individuation, and the justification for its selection is provided in the

ensuing lines. Antecedents of archetypal theory are the literary critics Frye (1973), the

mythologist Campbell (2004) and the psychoanalyst Jung (1969a). The approach of

Frye to the archetypes is very different from Jung’s (owing to the fact that Frye was a

literary critic, not a psychologist). Frye sets a conceptual framework for literature – to

discover what are the organizing and containing forms of literature and to create a

critical approach which not only works with sources external to literature (i.e.

biographies, historical facts), but also with internal structure of literature. Frye (1973)

considers the archetypes as representations of conventional myths and metaphors and

views literature as the most important extension of mythology. According to him,

archetypes are shaped by historical and social factors and are not a priori forms in the

human mind. Nonetheless, they retain continuity of form in literature. “Primarily, they

were communicable symbols, which accounted for the fact that the same archetypes

could be found across language and cultural barriers” (p. 121).
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Campbell (2004) is largely influenced by Jung. He sees the archetypes as

universal themes and motifs of the human mind appearing in mythology, literature

and dreams: “Dream is the personalized myth, myth is the depersonalized dream; both

myth and dream are symbolic in the same general way of the dynamics of the psyche”

(p.18). Campbell focuses mainly on the archetypal story of the hero’s journey, for

which he started to use the term ‘monomyth’. According to him, the standard

mythological adventure follows the basic pattern of rites of passage (and vice versa),

which is: departure, initiation and return. In each stage Campbell identifies typical

sequence of events and typical motifs (certainly not all of them occur in all the myths

and stories).

Jung (1969a) refers to archetypes as primordial images or patterns common

indiscriminately to whole human race. They are the “… universal images that have

existed since the remotest times” (p.5). For Jung “archetypes are inherent in our

collective unconscious: they are a kind of ready- formed mythology or mental

furniture which exists in the human brain as a consequence of past human

experiences” (Gray, 1997, p. 33). The hypothesis of the collective unconscious is

introduced by Jung. It is different from the personal unconscious of an individual

since it is the common acquisition of human beings. It is, in fact, the legacy of

humans and is universal in terms of its contents and modes of behaviour. For Jung,

the archetypes broadly reflect the overall latent potentials of human psyche – “… a

vast store of ancestral knowledge about the profound relations between God, man and

cosmos” (Jacobi, 1968, p.49). The archetype is changed when it becomes conscious

and is perceived, for the personal consciousness of an individual moulds it. Jung’s

study of the dreams and myths enables him to glean out certain recurring figures,
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patterns and situations, which he termed as ‘motifs’. Humans dealt with in literature,

and figures in dreams can be seen as embodiments of one or more archetypes. The

most important of these archetypes include the shadow, the wise old man, the child,

the mother, the anima and animus, the Self, the persona etc.

As the current research deals with the study of mystical experiences through

psychoanalytic perspectives, Jungian theory of individuation is, therefore most

befitting to explore the archetypes of the unconscious minds of the characters

(mystics). Psychoanalytic study of mystics represented through fictional characters

can be carried out by studying their unconscious mind through the examination of the

inner psychological archetypes like the persona, the shadow, the anima/animus, the

ego and the Self. The archetypal theories of Frye and Campbell are inadequate for the

present study, for the former view archetypes as representations of conventional

myths and metaphors and focus chiefly on how they are moulded by social and

historical factors. They are not considered as a priori forms in the human mind. On

the other hand, Campbell’s notion of the archetypes is mainly attached with a hero’s

journey – the identification of typical sequence of events and typical motifs, which is

appropriate mostly in narratology.

Jung’s theory of individuation provides major theoretical framework for this

study. Jung defines the process of individuation whereby an individual becomes

indivisible. It is to discover the innermost part of the personality to become one’s own

person. “We could therefore translate individuation as ‘coming to Self hood’, or Self-

realization” (Jung, 1993, 181). The journey towards individuation is an inner struggle

where an individual focuses more on inward transformation. It is to seek wholeness

by realizing and accepting different and often contrasting aspects of one’s psyche.
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This acceptance is followed by integration which is marked by the Self archetype.

According to Jung this archetype is a union of the conscious and unconscious facets

of psyche. In other words, the Self is realized as a consequence of individuation.

Jung also speaks of individuation as a twofold psychological movement that

transpires during the first and second half of life. The two stages are not necessarily

chronological and thus, can occur simultaneously. The first half of life is basically

related with how the ego is developed and how the external influences exert their

impacts on its construction. Ego is established by various societal factors which not

only create a distinct entity amalgam of different colours but in many ways obscure

the real identity. The second half of life heralds the initiation of individuation where

an individual has to deal with the transposition of the ego in order to bring meaning to

one’s life. It is essentially about seeking greater meaning of life. In comparison with

the growth and establishment of the ego which is more external, the mode of

individuation is more internally focused. One or more identities related with the ego

begin to be peeled away so that the process of encountering and accepting the

archetypes may be taken forward towards the creation of a deeper conscious

relationship with the Self. Here, the individual is enabled to integrate the contrastive

aspects of his/her personality.

In the second part of the thesis the theory of positive disintegration is

employed as a methodological approach in order to juxtapose it with Jungian insights.

By applying this theory to the texts, it is possible to study spiritual experiences with

respect to the inner conflict undergone by the mystics. It also helps to see mystical

experiences in the framework of personality development. This theory has five levels
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of personality development and is not based on biological maturation of individuals

and therefore, does not follow chronological sequence.

Level I: Primary Integration

Level II: Uni-level Disintegration

Level III: Spontaneous Multilevel Disintegration

Level IV: Organized Multilevel Disintegration

Level V: Secondary Integration

The chief features of these levels can be succinctly described as follows. The

first level is largely possessed by egocentrism, whereas the second is characteristic of

ambivalent attitude and self-doubt. Self-scrutiny begins at level III and the process of

actualization of the self occurs at Level IV. Disintegration of the personality

structures at the preceding levels ultimately leads towards the attainment of

personality ideal at the final level. “Each level is described as distinct developmental

structure, that is, the organization of the personality is uniquely different at each level

of development” (Piechowski, 1975, p.43). A vast majority of human population leads

its life at the first two levels. They are either driven by most basic appetites necessary

for survival or are largely influenced and therefore possessed by their respective

societal norms. It is at the third level where the existing structures begin to collapse

and the rigorous process of self-transformation begins. Individual makes a great deal

of efforts to translate his/her personality ideal into reality.

1.9. Chapter Division

This thesis is organized into the following six chapters including the conclusions:

Chapter one provides an introduction to the key phenomena of this study, namely,
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mysticism and mystical experiences. The relevance of the study within the context of

Jungian psychoanalysis has been considered. Background leads towards the

formulation of research questions and the statement of the problem. An overview of

the methodology as to how to address the questions is also provided. Finally, the

rationale, significance and organization of the thesis are presented.

In the second chapter a thorough review of the related literature, as it pertains

to the central concepts in this study is provided, and key terms are defined. This

chapter provides a detailed account of the major developments in the field of

‘psychoanalysis’ from Freud to the present times. Major psychoanalytic schools of

thought are mentioned each represented by the respective key figure(s). Important

notions of psychoanalysis associated with each school are also highlighted. Next to

follow is the review of different theoretical perspectives to study the same

phenomenon and then the same theoretical assumptions to study different phenomena

are highlighted. Previous research findings are brought to the limelight in order to

identify gaps and provide justification for conducting the current study and for

choosing particular theoretical frameworks. In addition, this chapter gives a detailed

review of literature (research articles, books, reviews, essays, criticism etc.) on the

selected novels.

The third chapter briefly describes the kind of research and method employed

for data analysis. It also outlines the orientation provided by the theoretical

frameworks of this study, namely Jungian theory of individuation and Dabrowski’s

theory of positive disintegration. They hold very specific ontological and

epistemological implications that are discussed in detail in this chapter. Through a

detailed discussion, the gist of the theory of individuation is presented in five steps
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which could be applied systematically to the texts. The second framework consists of

a model of personality development comprising of five levels, starting from the inner

conflict leading towards the disintegration and ultimately the re-integration of

personality. All the levels with their chief characteristics are explained at great length

so that the application can be precise, scientific and systematic.

Chapter four comprises of application of the theory of individuation to

mystical experiences of certain characters in the selected novels. As the

psychoanalytic study primarily focuses on the unconscious mind, here the

unconscious is explored through certain psychological archetypes. For this purpose,

Archetypal criticism method is used to discuss archetypes appearing in the lives of the

mystics. Their dialogues, acts, behaviour and rituals are interpreted as textual

evidences to see how they achieve individuation.

Chapter five consists of two main parts. In the first part, the theory of positive

disintegration is employed to study mystical experiences within the context of the

selected works. This theory helps identify the parallels between mystical experience

and personality development. In the second part, similarities and differences between

schizophrenia and mysticism are highlighted in detail, so that the research contention

may be tested.

Chapter six concludes the whole thesis by offering a summary of the findings

with regard to the research questions. It highlights the scope of the current study for

future researchers, acknowledges the contribution to the existing corpus of knowledge

and also outlines its limitations.
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CHAPTER TWO

LITERATURE REVIEW

This chapter offers a review of the literature related to the central concepts in the

study. As the current thesis is based on the psychoanalytic study of mystical

experiences, the views of scholars, authors and critics with different backgrounds are

analyzed and found helpful in synthesizing with this study. The thorough review of

the existing literature helps contextualize the study in the on-going research stream of

psychological study/analysis of mysticism. I begin this chapter by providing

definitions of the key concepts like “mysticism”, “mystical experiences” and

“mystic”, followed by making a concerted effort to give an overview of the historical

evolution of “psychoanalysis” from Freud to the present times. Major theories and

concepts given by the most representative figures of various psychoanalytic schools

have been briefly described. Then I attempt to bring in the works (dissertations,

scholarly articles, academic papers, books etc.) related to the present study. Here I

deal with the psychological study of both mysticism as well as mystical/religious

experiences (mystical and religious are often used interchangeably in the context of

psychological studies) by looking at some theoretical developments in this area. These

are the works directly or indirectly related to my present study as they help me locate

the place for my present endeavour. Next to follow is the exhaustive review of the

existing literature on the selected novels – The Forty Rules of Love (2010), Siddhartha

(1951) and Rumi’s Daughter (2005). A vast range of varied analyses already done on

these literary productions are highlighted. This too, has enabled me to establish my

research domain in order to investigate and bridge the existing gaps.



29

2.1. Mysticism

Donald (1995) notes that mysticism is usually explained through several images in

terms of uplift or a path of ascent, that is, the movement from the lower to the higher

levels. This path may also be thought of as an inner or psychological journey. “In the

West, mysticism is most often described as a path or way consisting of the three steps

or stages of preparation, illumination, and union [or communion], each being a

preparation for the next” (p.15). In almost all mystical traditions, purgation or

purification of the self is the first step. As a major prerequisite for mystical

experiences, it is characterized by the eradication of evils in the mind, forsaking the

worldly things and by giving up self-will, self-assertion and the sense of having a

separate selfhood. The second state or step of the path is Illumination of the self,

which follows purgation. For when the mind becomes emptied of falsehoods and

misconceptions, it can then be filled with or illuminated by truth.  Illumination is also

related with the act of freeing from negativities. “… the mind and the self must be

freed from passions, ill will, and negative attitudes such as jealousy and pride, if one

is to become kind, compassionate, and humble preparation for communion” ( p.17).

The third step is the culmination of mystical struggle, when a mystic connects deeply

with the essential ‘Self’ lying mysteriously at the core of his existence. This is

characterized by union with the Ultimate Reality.

Many scholars agree not to confuse mysticism with supernatural activities and

other hysterical episodes. It is rather a challenging undertaking of holding communion

with the Absolute. It is a journey initiated by a very few individuals of a society either

independent of any religion or being attached with a particular religious tradition.

Since the process involves self-correction, realization of individual potentials and
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invoking the spiritual sense in order to seek unification, it is inadequate to relate it to

downright irrationalism as Walter Stace, in discussing what mysticism is not, declares

that “there is nothing misty, foggy, vague or sloppy about mysticism” (Donald, 1995,

p.22).

Mysticism whether “Indian, Taoist, Sufi, or Christian, presumes a fundamental

identity of the soul of man with the Oversoul, of the spirit with God, of the lover with

the Beloved” (Politella, 1964, p.15). Man’s life is an estrangement or a kind of exile

from which the remembrance of his true home is not altogether lost. A mystic is

highly sensitive to and aware of his “… Divine heredity, of his roaming in the

labyrinth of matter, and of how all his efforts must be directed to return home. The

return is only self-realization. To know who one is, is to discover one’s identity

[within] God” (p.15). Otto (1957) believes that the most important characteristic of

mysticism is the unique concept of God that it gives. It views God not as a personal

entity. Further, it is not merely a union with the Divine but essentially a way of life

lived in the knowledge of this “wholly other” God” (p.98). The definitions of

mysticism tend to stress one or more of the following features: (a) a particular

ontology, in accord with the mystic’s insight, usually either monistic or theistic; (b) an

immediacy or intensity of experience not present in other forms of religion; (c) a

separation from the physical, or from ordinary social life, or from ordinary forms of

consciousness (p.192). In fact, it is an innate human disposition or tendency which

seeks to attain a direct experience of Reality or God. Since the nature of this

experience is highly subjective and intuitive, it transcends reason. Mystic longs for

this union where God becomes an experience rather than an entity or object.
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2.2. Mystical Experiences

Geels (2014) defines mystical experiences as the experiences “that are immediately or

subsequently interpreted by the experiencers as a direct, unmediated encounter with a

higher or ultimate divine reality (p.218). This experience exerts a huge impact on the

experiencer and the latter feels living on a level other than the ordinary. Geels holds

that no matter how irrational it may often look, this experience produces in the

individual a profound sense of unity. “The characteristic state of mind, accompanying

the mystical experience, is a feeling of unity, sacredness and a deeply felt positive

mood” (p.218).

Mystics are the people who have intense desire and will to know the unknown

and more often than not, their struggles are based on their respective religious

traditions. In such cases, however, they interpret the things differently. Sometimes,

certain organized faiths disapprove of mystics’ deviation, while there may be others

that consider their pursuits as embodiments of the tradition’s cherished ideals.  Even

within the same tradition, there is a great possibility for opposing views. For instance,

‘Wahabi’ school of thought in Islam considers mysticism as contrary to the basic

teachings of the Quran and ‘Shariah’ given by Prophet Muhammad (PBUH). The

followers of this sect deem mystical journeys as unnecessary aberrations of mind and

mystics as lunatics. However, people from other sects cite scriptural evidences in

support of the esoteric dimensions of Islam which are chiefly cherished by the Sufis.

To them, there is an enormous amount of evidence found in the words of God and the

acts of the Prophet (PBUH) to lend mysticism as a genuine and valid pursuit.

In their struggle for holding communion with the Divine, mystics seek a state

of mind when the difference between the ego and the Absolute gets diminished.
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Mystical experiences involve the process of personal transformation. In spite of the

fact that a specific religious context and external factors influence a mystic, there still

exists a core that binds diverse experiences together. This core may be interpreted as

universality. Gimello (1978) provides the following features of mystical experiences

which form this core or universal mysticism. They are more or less common to all

experiences.

Feeling of wholeness or seeking union with the Reality.

Conviction that the experience has produced desired outcome and is based on

reality.

Feeling that the experience is incommunicable in words.

Capitalizing on faculties other than intelligence and intellect. Intuition is

usually the means to achieve the ends.

Sense of ecstasy, harmony and a complete serenity of mind.

Underhill (1960) refers to an essay on mysticism written by Racejac where the latter

contends that a mystical experience is culminated into a state of mind where a mystic

feels God in each and everything. In the initial stages of his quest, a mystic feels the

Divine to stand in opposition to his Self. However, with the passage of time and

further development of the mystical experience, this opposition subsides to the point

of obliteration. “When it has reached its terms the consciousness finds itself possessed

by a sense of a Being at one and the same time greater than the Self and identical with

it: great enough to be God, intimate enough to be me” (p.45).

2.3. Mystics

“Mysticism is the art of union with Reality. The mystic is a person who has attained

that union in greater or less degree; or who aims at and believes in such attainment”
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(Underhill, 1960, p.3). The union mystics claim to have with the Ultimate Reality is

beyond words and comprehension. In order to comprehend it thoroughly, one needs to

undergo the experience oneself. Limitation of verbal language also contributes to the

ineffability of such experiences. Mystics are the solitary visionaries, mostly of their

respective religious traditions. Their insights and the very acts of undertaking mystical

journey often inspire the vast philosophical and religious systems of the world. “The

very beginning, the intrinsic core, the essence, the universal nucleus of every known

high religion has been the private, lonely, personal illumination, revelation, or ecstasy

of some acutely sensitive prophet or seer” (Maslow, 1964, p. 19). This suggests that

mystics themselves become the fountain-head of all the revealed knowledge. And

mystical journey is essentially the journey of personal illumination sought through the

realization of the self.

A mystic, whether a student or an adept, is an individual who “strives to reach

conscious personal communication with a Higher Intelligence in the universe, and to

receive assurance, advice and assistance from It, not only in spiritual matters, but in

the practical affairs of life as well” (Politella, 1964, p.11). This communication with

the Reality is marked by invoking the Divine inside through the refinement of

intuitive faculties. As Underhill (1960), in her evaluation of the mystics, claims that:

…in mystics none of the self is always dormant. They
have roused the Dweller in the Innermost from its slumbers,
and round it have unified their lives … Only the mystic can
be called a whole man, since in others half the powers of the
self always sleep. This wholeness of experience is much insisted
on by the mystics. ( p.63).

Certain variables like a particular organized faith or any specific form of

mysticism or mystical experience contribute towards defining a ‘mystic’. Sometimes,

researchers find it adequate, depending upon the topic they are dealing, to employ a
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definition pertaining to the perennial, constructivist or other notions of mysticism.

Most of the definitions, nevertheless, entail a reference to mystical experience.

Underhill remarks that the mystics are bent on realizing the Sacred by understanding

the very essence of life or energy. They consciously take themselves through the

process of becoming the part of that big force which is pervading every phenomenon,

and in their own way they say “the spirit of God is within you” (p.34).

Based on the foregoing discussion, it can be argued that mystical experience is

an attempt to seek union with God, Divine, Absolute, Reality or the Sacred that

resides within the self, and it is therefore a psychological undertaking. It involves the

exercise of intuitive faculties which enables a mystic to ignite the divine spark within

him/her, most often leading towards inarticulateness, breaking conventions and

setting high moral or philosophical ideals. Notwithstanding the cultural, religious and

linguistic differences, the essence of mystical experiences remains constant. Besides,

the word mystic is used in this study in rather broader sense to refer to the individuals

who intuitively attempt to gain awareness of and connection with the Being or Divine

and to abide in the state of feeling-realization. This union is sought as a result of self-

transformation.

2.4. Psychoanalysis: An Overview

Broadly speaking, psychoanalysis can be understood in three ways. It is based on the

study of early childhood experiences which exert life-long impact(s) on individual’s

behaviour and personality. Secondly, it places a great deal of emphasis on the role of

the unconscious mind in studying or analyzing human behaviour. And lastly, it is a

method of treating certain psychological disorders by investigating the unconscious
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material. Psychoanalysis has remained a dynamic field of study since its birth. Many

theories, ideas, models, concepts etc. concerning human psychology have been

developed over a period of time. Agreements and disagreements among the

psychologists and the new developments or replacements of psychological

notions/theories have contributed towards great many variations that exist in

psychoanalysis today. Keeping in view the purpose of this study, I focus on the

following major representative figures of various schools of psychoanalysis from

Freud to contemporary times and for the sake of clarity, only the most significant

parts of their theories are described.

Freudian Psychoanalysis

Analytical Psychology

French Psychoanalysis

Individual Psychology

Ego Psychology

British Object Relations School

Neo-Freudians

Self Psychology

Freud (1856-1939) was an Austrian physician who is considered as the father of

Psychoanalysis. He developed psychoanalysis as an approach to treat people with

psychological disorders. It was Freud who put forth his libido theory stating that

sexual drives are chiefly responsible for triggering human actions and thoughts. Many

of the psychoanalytic schools came into existence from the criticism of Freudian

notions of personality development and psychic structure. Setting the scene for the

later developments and emergence of various schools is, therefore, very much to the
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credit of Freud. Each school took a different position to refute, improve or add to

Freudian libido although the differences are often very subtle. Freud tried to establish

a connection between neurology and psychology. In his practice, he had come across

numerous patients with varied disorders. Based on his extensive experience as a

clinical practitioner, he asserted that certain mental disturbances or psychic

breakdowns have reasons that cannot be treated by medical care, stating: “There must

be other causes, which medical research had as yet been unable to determine”

(Hoffman,1957, p.4).

So, Freud started employing psychological or more precisely psychoanalytic

approaches to identify the symptoms and treat them. In this method, he would try to

ensure his patients an environment where they were asked to speak freely whatever

came to their minds. This could ensure them a kind of mental relief as they were

allowed to speak loudly about their problems. Taking patient’s history would often

help Freud locating the roots of the maladies in the unconscious mind. The concept of

“Transference” carries much significance in Freudian psychoanalytic theory.

Transference refers to the replay of the conflicts of patient’s early childhood. In this, a

patient is made to transfer his/her suppressed feelings for parents or siblings onto the

analyst. The latter is made to play a role, “… so that the patient may be freed from

compulsion to repeat the script of childhood” (Ellmand, 1994, p.8).

The crux of Freudian psychoanalytic theory is based on the idea that the

neurological disorders of psychic patients stem basically from the early childhood

traumas, suppressed feelings and psychological conflicts. Through psychoanalysis,

attempt is made to bring the repressed feelings to the level of consciousness, thereby

helping patients to overcome their problems. According to Hoffman (1957), Freud
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believes in the importance of unfolding the latent causes of neurotic disorders through

psychoanalytic technique. He argues that “… one could not discover the cause by

taking the pulse count or examining the blood” (p.4).

It can be argued that in psychoanalysis in general and in Freudian

psychoanalytic theory in particular, the unconscious holds a key position. It is a kind

of storehouse of the events, memories, conflicts and traumas of childhood which

affect one’s behaviour and thinking in the later stages of life. The repressed feelings

can cause great problems to the process of personality development and often result in

violent and self-destructive behaviour. So it is imperative that the unconscious is dug

out in order to make it conscious. He himself maintains that “…the division of mental

life into what is conscious and what is unconscious is the fundamental premise on

which psycho-analysis is based” (Freud, 1910, p.9).

Hence, the purpose of psychoanalysis is to make people realize and confront

their fears and hitherto repressed feelings and to enable them to cope with them. As to

the structure of the psyche, Freud divides it into three parts, namely the id, ego and

the superego. His theory focuses on how to establish a stable and healthy relation

between the conscious and the unconscious mind. The id is based on natural

instinctive principle. It comprises of all the animal instincts or basic drives. “The id is

the repository of all basic drives, the ego’s enemy, the obscure inaccessible part of our

personality. It is entirely unconscious, hence remote from our understanding and is

difficult to manage” (Hoffman, 1957, p.25). It is driven by pleasure principle and is

bent solely on seeking pleasure. According to Freud the processes which are

associated with the id can be termed as primary processes and they are based on

emotion and thus lack rationality and logic. They are “filled with fantasies and
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preoccupations of sex, aggression, selfishness and envy” (Barlow & Mark, 1995, p.

25). The ego is the second part of the personality structure and it is both conscious

and unconscious. It is based on reality principle. External influences and environment

play great role in ego-development. Ego, therefore, does not work blindly like id. It is

an important part of human psyche, because it decides what is desirable and adequate

for an individual. Finally, we have the superego, which keeps a check over the

decisions and processes of the ego. It is primarily related with the moral values of a

particular culture. Jackson (2000) describes it as a component corresponding to

conscience. It comprises of the social and family ideals or standards internalized by an

individual. “The superego is partly unconscious: it issues blind commands, just as the

id issues blind desires, and produces feelings of guilt when its commands are

disobeyed” (p.49). It is superego that determines whether an action is in accordance

with the ethical code or not. According to Freud (1949), the superego stands in close

relation with both the id as well as the ego, for individual actions are not always

synchronized with the ethical codes represented by the superego.

Jung (1875-1961) was basically a follower of Sigmund Freud. In his study of

the unconscious realm of psyche, Freud indicated that dreams could be a source of

revealing the unconscious contents as they were  filled with “latent content, which is

[the dream’s] hidden and symbolic meaning” (Schultz & Schultz, 1992, p.437). He

argued that dreams could very well be viewed as a kind of wish-fulfillment.

Individual’s embedded fears, wishes and unfulfilled desires are often revealed through

his/her dreams. In Freud’s view, “… nearly all kinds of human wants and desires have

their roots in sexuality” (p.437). He posits that personality development of human

beings is carried out through different psychosexual stages. He even goes to the extent
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of calling slips of the tongue as being sexual in nature which implies that the

unconscious is largely focused on sex. Jung deviated from this point and developed

his theory in which he “deemphasized the role of sex and proposed a different

conception of the libido” (p.465). Differences between their approaches came to be

more vivid. While Freud’s notion of libido was a purely sexual energy, Jung

considered it to be a “generalized life energy… not just concerned with sexual

pleasures” (Benjamin, 2007, p.129). He further argued that various psychological

problems do not necessarily stem from sexual suppression. He, therefore, extended

the concept of the unconscious which was his favourite subject prior to his meeting

with Freud. Like Freud, the unconscious has key importance in Jungian

psychoanalysis especially in developing Jung’s theory of different levels of

consciousness.

According to Jung (1964), these levels form a single unit which is called as

psyche. It comprises of three parts which include the conscious, the personal

unconscious and the collective unconscious. All these parts play their respective roles

in determining human behaviour. The conscious consists of “perceptions and

memories… it is the avenue of contact with reality that enables us to adapt to our

environment” ( p.467). In Jungian theory, the ego is the centre of consciousness and is

about how an individual views himself. Jung believes that the unconscious part of

mind is vaster and there is a need for exploring its contents in order to study an

individual’s behaviour and personality. Like Freud, he argues that human behaviour is

influenced more by the unconscious than the conscious.

The distinction between the personal and the collective unconscious is

significant in Jungian theory. The personal unconscious is, to a great extent,
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synonymous with Freudian idea of the unconscious. It includes “all the memories,

impulses, wishes, faint perceptions, and other experiences in a person’s life that have

been suppressed or forgotten” (Schultz & Schultz 1992, p.464). It is a kind of store-

house for such thoughts and experiences which can easily be retrieved and brought to

the conscious with individual’s conscious efforts. They carry great significance as

being the shaper of individual complexes and facets of psyche that form part of a

whole personality. “Without our realizing it, they influence the way in which we react

to both events and people” (Jung, 1964, p.34). The concept of the collective

unconscious is different from the personal unconscious, though it exerts tremendous

influences on human behaviour. Whereas the personal unconscious is related with an

individual, the collective unconscious is concerned with the whole race of human

beings. It comprises those patterns of behaviour which are common to humanity in

general. It is “a kind of racial ancestral memory in which the cumulative experiences

of generations past [are] embedded deep in the psyche” (Benjamin, 2007, p.129). Jung

regards it as the most powerful dimension of human psyche, though humans usually

remain unaware of it.

In the description of these three areas of human psyche, Schultz & Schultz

(1992) refer to Jung’s analogy of a number of small islands whereby relation among

them can be explained. The islands stand for human mind; the part visible above the

surface represents conscious mind; the area of land covered by each island just

beneath the water is the personal unconscious and it is often exposed to tides and

waves. “The ocean floor on which all the islands rest, is the collective unconscious”

(p.648). This points towards the importance of the collective unconscious, for without

the oceanic bed, islands would not be able to stand. In other words, the existence of
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the conscious and the personal unconscious is dependent upon the collective

unconscious. Latter carries significance also because it provides humanity with

archetypes which Jung (1964) describes as “an instinctive trend, as marked as the

impulse of birds to build nests, or ants to form organized colonies” (p.69).

Archetypes are human tendencies coming down from the past generations,

influencing human actions and feelings. They are the recurring patterns of human

behaviour transcending beyond the confines of age, race, culture and region. “They

are without known origin; and they reproduce themselves in any time or in any part of

the world” (p.69). Jung also argues that they are predispositions of human beings to

behave, act and react alike in similar situations across time and space. He tells them

from instincts which are biological urges but when the instincts manifest themselves

through symbolic images particularly in dreams or fantasies, they are referred to as

archetypes.

Lacan (1901-1981) was a French psychoanalyst. He was born in France in

1901, the year after Freud published “The Interpretation of Dreams”. Lacan was the

eldest among his four siblings. He was brought up in a deeply religious family and he

was not at home with such conservative environment right from the beginning. As he

was liked much by his mother, he developed tendencies towards egoism that would

blossom into his trademark style as France’s leading psychoanalyst. He got education

at the prestigious college Stanislas. In France, he also studied medicine and then went

on to do clinical training in psychiatry. In 1932, he had his doctoral thesis published,

“Paranoid Psychosis and its Relation to the Personality” – a copy of which he sent to

Freud. Lacan claimed that the functionalities of the unconscious are quite difficult to

grasp. These are expressed in the form of individual’s behaviour, interactions,
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language, dreams and other artistic productions. The difficulty of understanding lies

in their having multiple meanings and interpretations. The theory of psychological

development of child is among his most representative works. Whereas Freud

described three stages in infants – the oral, the anal and the phallic, Lacan explains

different levels for similar line of development from “infant” to “adult”. Need,

demand and desire are his newly coined concepts which are parallel to three stages of

personality development: the Imaginary, the Symbolic, and the Real.

The child at the beginning of its life cannot differentiate itself from the

environment. It is unaware even of its own body. At some point between six to eight

months starts the Mirror stage, which is marked by child’s awareness of itself as being

shapeless mass of flesh. In Lacanian psychoanalytic theory, the infant feels itself

inseparable from the mother. It has no sense of its individual identity and cannot

isolate itself from the “other” in the form of mother. It develops a sense of itself as a

whole as if it had identified with the whole image of itself that can be seen reflected in

a mirror. “Mirror stage is preverbal and it initiates the next stage that is called the

Imaginary Order by which he (Lacan) means the world of images” (Tyson, 2006,

p.27). The child perceives the things through images rather than through language. It

feels to have a control over the surroundings which is based on illusion. Lacan (1977)

describes the infants’ moment of recognition of itself in a mirror, with special

reference to how this generates a narcissistic sense of self-unity. According to Lacan,

when a child sees its image in the mirror, it makes an imaginary identification with

that reflected image. The impression it gets is of a coherent, unified self. In this phase,

the child seeks psychological relief from the experience of fragmentation. But this

mirroring of self is not at all what it seems. It implies what Lacan calls “distortion or
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deformation”, because the reflection carries the notion that the child has not sought

independence yet and that it is still dependent upon others for its physical security and

well-being. Further, the mirror stage is deeply imaginary for Lacan since the unified

sense of the self, reflecting through mirror stands in opposition to the multiplicity of

drives and desires experienced by the child. In other words, the reflecting image leads

the self to misrecognition. This misrecognition “situates the agency of the ego, before

its social determination, in a fictional direction…the mirror stage is a narcissistic

process in which human beings construct a misrecognized image of self-unity”

(Lacan, 1977, p.105).

The next to follow is the Symbolic stage which is marked by child’s

acquisition of language. According to Lacan, this stage involves the experience of

separation from others especially from mother. “…the biggest separation is the

separation from the ultimate union we had with mother during our immersion in the

Imaginary Order. This separation constitutes our experience of loss that will haunt us

all our lives” ( p.28). Child’s use of language is tacitly referred to as a kind of loss and

as a result, words are used for things to make up for that loss. Symbolic Order plays a

vital role in the formation of our “selves”. According to Tyson (2006), it is an unsafe

assumption to think of ourselves as independent individuals. The beliefs, prejudices,

wishes and desires which become the part of our psyche are in fact, the corollaries of

our penetration in the Symbolic order. It is in most part constructed by our parents.

That is why Lacan asserts that “desire is always the desire of the Other” (p.31). In

fact, society’s ideologies, values and other educational and religious practices shape

our identities. Tyson states that “Other” is anything which plays its part in the

establishment of one’s selfhood. Besides, Lacan is of the opinion that the linguistic
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terms metaphor and metonymy entail an absence or gap. While metaphor is akin to

condensation; metonymy is related with displacement. Condensation takes place when

individual substitutes a person or object for certain objects or people that are

otherwise dissimilar. In displacement, “we substitute a person/object with which the

first one is, in some way, associated” ( p.30).

Lacan’s notion of the Real refers to what lies beyond language or the society

created by ideologies and beliefs etc. It is, in a sense, beyond interpretation.

Discerning the Real is about seeing through the ideology, about understanding the

process of its evolution. Tyson (2006) maintains that “…ideology is like a curtain

upon which our whole world is embroidered and we know that behind that curtain is

the Real. But we cannot see behind the curtain” (p.32). The Real is something we

have the feeling of and Lacan refers to this sort of feeling as the “trauma of the Real”.

It horrifies us by making us believe that the beliefs, ideologies, values and alike are

socially constructed. This trauma rests on the premise that beyond the socio-cultural

realities and ideological constructs lies a reality “…beyond our capacity to know and

explain and therefore certainly beyond our capacity to control” (p.32).

Adler (1870-1937) was born in Vienna, and obtained his medical degree in

1895. In 1902, he was one of the four original members of Freud's Vienna

Psychoanalytic Society. In 1911, however, he launched severe criticism against Freud

and thus was the first one who broke away from Freudian School. Adler rejected the

libido theory of Freud which states that sex drive is the most powerful driving force.

He also rejects the notion of psychic structure presented by Freud and the latter’s

concept of determinism. Adler believes that human behaviour is very much future-

oriented and is not wholly determined by some past event(s). Instead of sex drive, he
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considers the feelings of inferiority to be the driving mental force. According to Adler

this sense of inferiority is common to nearly all individuals and that during their lives,

they try to compensate for these feelings which results in self-control and control over

the surroundings. Man tries to compensate for the inferiority feelings, and strives for

superiority and perfection.

Thompson (1952) asserts that this longing to become complete man and to

strive for making different things parts of your ‘self’ or to gain superiority, in positive

sense, are what “…in Alder’s theory determine the human action and

development…search for power in Alder’s theory replaces the idea of sexual instinct

in Freudian psychoanalysis” (p.157). Adler tends to interpret sexual act as “nothing

but a struggle of two people to have power over each other” (p.157). As to the

feelings of inferiority, Adler classifies the causes of these feelings into three

categories:  genetic, organic and situational. Genetic factor refers to the most general

phenomenon of infants being helpless, dependent and totally at the mercy of the

adults. This helplessness and dependency, consciously and unconsciously felt by

children, are largely responsible for bringing on the feelings of inferiority. Organic

factors are not universal like the genetic one. They refer to physical disabilities in

children which might cause inferiority. Situational factors are also not common to all

families across all cultures. There might be certain families where maltreatment

against children is common or where children are deliberately ignored by their

parents. These are the instances of situational factors causing inferiority in

individuals.

Whereas, Freud maintained that the Oedipus complex is a universal

phenomenon as it is the result of psychosexual development, Adler regards it a
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situational factor. Adler also deviates from Freudian attitude towards female

psychology. Freud mainly associated the feelings of inferiority in women to

anatomical and biological difference from men; Adler rejected this stating that such

feelings are socially and culturally established. Referring to Adler, Thompson (1952)

maintains that each individual sets his or her own goal, and struggles toward it. The

conflicts which might arise in individual’s journey are basically between him/her and

the external environment rather than intra-psychic as Freud believed. There is no

intra-psychic conflict such as the one between the id, ego and superego. Thompson

also argues that Adler’s interpretation of anxiety and neurosis is also different from

that of Freud. Since there is no intra-psychic conflict, anxiety is simply a

representation of inferiority feelings, and neurotic activity is the result of setting a

wrong goal. He is often credited with being the first to holding the ego responsible for

producing neurosis. It also brings to light to an individual of the path he/she is going

to fulfil his/her goals and how those wrong goals enhance neurotic problems.

“Another important contribution of Alder’s has been his awareness of cultural

factors” (pp.160-61).

Simply stated, for Adler, the effective way of identifying the cause of neurotic

behaviour is not that of peeping into the past for some traumatic event but to look for

the often implicit goal of the patient and to address it. And that if a right goal takes

over, neurosis will disappear. Adler, like Freud, did recognize the importance of early

childhood, arguing that the individual's life style in relation to inferiority feelings is

usually determined by four or five years of age. However, what is crucial in Adler's

theory is that human behaviour is oriented toward future goals instead of being

determined by the past. Although basic inferiority feelings might be established in
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early childhood, individual has a choice to attach his or her own meaning to these

feelings and to set up his or her own goal to compensate for these feelings. Although

the past event affects individual's future behaviour to certain extent, there is no cause-

effect relationship. The behaviour is essentially driven by the goals set by the

individual him/herself.

Anna Freud (1895-1982) was the daughter of Sigmund Freud. She was born

in Vienna, Austria in 1895. Throughout her life, she remained quite close to her

father. Anna Freud began psychoanalysis with her father and later proved her worth in

this field by a dint of consistent hard work. She owes greatly to her father both for her

interest in psychoanalysis as well the contributions she made to this field. However,

she deviated a great deal from many of her father’s theoretical assumptions. Her

favourite area was child psychology. Her approach to child psychology comprises of

four factors which determine development. The first factor is experience. Based on

her study of the war-stricken children, she regarded experiences particularly traumatic

events as crucial in the development of personality. Such events cause delay in

cognitive, emotional and physical areas of development. The second factor is the

development of internal workings of the personality. “She believed maturation

involved all aspects of the individual’s personality maturing at approximately the

same rate of speed” (Edgcumbe, 2000, p.142). The third factor refers to the

environmental influences. She considered social milieu of chief importance in

personality development. The social context and family background play their role in

the optimal development of a child. The fourth factor important for development is

healthy functioning of the ego. She is of the view that development is determined not

only by what happens to a child but also how he/she processes the experiences.
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She had an on-hand experience of studying children at the Hampstead

Nursery. There she capitalised on the opportunity and “… put great deal of efforts

into clarifying and justifying her methods theoretically” (Young, 2008, p. 180). She

observed more minutely the dynamic and interconnected relationship among different

areas of development. She could analyse the significance of the interaction of various

aspects notably the psychical, social, emotional and mental. Anna Freud’s studies in

child psychology also allow her to reconcile the notion of object permanence found in

Piaget’s theory with the idea of basic trust in Erikson. She argues that “the

development of basic trust in the object is important for the balance between

narcissism and object love” (Edgcumbe, 2000, p. 172).

In psychoanalytic theory, object refers to a child’s closer association with its

mother or any other object of life, be it human or object. She believes object

permanence and basic trust to be concomitantly related to each other. Both are

complementary to each other. For instance, when a child develops object permanence

in terms of its association with the mother it naturally leads towards the development

of trust in her. Any other figure, other than mother may serve as “object”. She further

maintains that the establishment of this relation between the two notions is highly

important to the emotional, cognitive and social development of a child.

Hartmann (1894–1970) was born in Vienna. Heinz got informal education till

the age of fourteen. His highly intellectual family and its frequent interactions with

literary-minded and political scientists enabled him to cultivate his inner talents.

Heinz spent a year in the Army before his doing graduation from Vienna medical

school in 1920. During his studies he did not confine himself to the prescribed courses

of medical but he refined his interests in subjects like psychology, sociology and
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philosophy. He had gained a diverse experience of various careers before he finally

opted for psychoanalysis. He is termed as the father of ego psychology. His

psychoanalytic theory made a break with Freudian psychoanalysis.

Whereas Freud and his followers depicted a desperately pessimistic picture of

human nature, stressing that it was mighty difficult to transform primitive, animalistic

drives of humans into socially acceptable behaviour, ego psychology, particularly

Hartmann took a different line of thought. Ego psychology got its proper shape in the

wake of the World War II. Ego psychology is underpinned by the immense

possibilities of the ego development. Unlike Freudian school of thought, it cherishes

glaring optimism about human nature. Berzoff and her colleagues (1996) state that

ego psychology helps individuals to consider development as a life-long process and

the striving for recognizing that one’s inner potentials continues to exist throughout

life. It empowers them to think about the latent talents in people which, once

identified and capitalized on, steer them in pursuit of their life-goals. They also enable

them to develop a conscious and refined view of their existence particularly in making

a decision either to “…adapt to their social and physical environments or modify

those environments to make them more compatible with personal needs  and wishes”

(Berzoff & Hertz, 1996 , p. 68).

Ego psychology is helpful in addressing psychological problems related with

social functioning of an individual. It aims at reconciliation between a person’s

wishes or desires and the prevailing social cum cultural norms. Hartmann (1950)

believes that because “the ego is man’s special organ of adaptation, infants are born

and immediately get equipped to fit into their physical and psychological
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environment” (pp.78–79). This ability for adaptation lies in the very existence of inner

potentials which come into act in the environment.

Unlike Freud, Hartmann (1950) argues that both the id and the ego develop in

an individual simultaneously and function independently. “They evolve from an

undifferentiated matrix with reciprocal influences on each other; emerging as products

of differentiation” (p. 79). This implies that the ego’s role is not limited only to

facilitating conflicts among itself and id and superego, but it also facilitates adaptation

to the environment. Hartmann (1950) further argues that the ego development comes

about “as a result of three sets of factors: inherited ego characteristics (and their

interaction), influences of the instinctual drives, and influences of outer reality”

(p.79). He divides ego functions into primary autonomous functions and secondary

autonomous functions; the former include cognitive functions like intelligence,

thinking, perception, comprehension, language, learning and the inherited

characteristics of the ego; whereas the latter include functions “that were once

involved in developmental conflicts, such as oral, anal, or  phallic/oedipal and were

freed as a result of the resolution of those conflicts through the process of

neutralization” (Hartmann, 1950, p. 81).

Freudian notion of the sublimation is also modified by Hartmann. In

sublimation, the individual ego attempts to channelize the aggressive and often sexual

energy into socially acceptable and constructive pursuits. Hartmann's concept of

‘Neutralization’ entails a process of making free the drives from their sexual and

violent qualities. Such drives become free of conflict and are readily available for use

by the ego. In other words, the ego can make use of these functions in order to seek
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adaptation. In secondary functions, the energy is neutralized, so to say, and the

conflicts are removed helping ego towards adaptation.

Although Hartmann gave due time to the study of the ego’s defenses

particularly in terms of process of adaptation, he didn’t make serious attempts to

modify Freudian notions of defence-mechanism. Rather, he “believed that both

defensive and adaptive functions were organized as part of the ego’s synthetic

function (Summers, 1994, p. 7). Defenses, according to him, keep ego safe from

various conflicts either related to id, ego and superego or those transpiring during

interpersonal relations or even those which are related with social norms. He further

reflects that the conflicting situation during the process of development, owing to the

defense function, may become conflict-free. “What developed as an outcome of

defense against an instinctual drive (and against reality, or against the superego) may

grow into a more or less structured function.” (Hartmann, 1950, pp.81–82). In a

nutshell, the ego, stripped of all the conflicts, can efficiently perform the functions

related to cognitive, emotional and psychomotor domains. Psychoanalysis, thus, is the

study of an individual’s defenses as to how to strengthen them in order to strengthen

the ego.

Klein (1882-1960) reconstructed Freudian idea of death instinct as an innate

impulse towards aggression, hatred and destruction. She deems it more powerful than

the sex-drive. Right from the outset, a conflict between the life and death instincts

begins in the unconscious mind of the child. This conflict is manifested in the form of

opposition between the feelings of hatred and love, constructive and destructive

tendencies and joys and sorrows etc. The child experiences these instincts in relation

to others, especially the mother/breast (the object). Child’s impulse drives it to seek
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dual function out of it. First, the relation with the object helps it to release tensions

and secondly, it can gratify its needs out of the breast.

Klein breaks away with Freud in that the latter believes an infant to be entirely

self-absorbed, seeking pleasure from his/her own body. Moreover, in Freudian

psychoanalytic theory, this object is usually an external entity. In this regard, Green

(2000) argues that the very notion of the object hitherto external in conception has

turned into an internal thing. “It was no longer simply an object that could be seen

from the angle of phantasy, but an object forming the basis of the subject's internal

world…” (p. 13). With Klein (1932), the object comes to have twofold interpretation

– an external entity and an inner psychic representation. In a child, there exists a

parallel relationship between its psyche and the concrete as well as abstract images,

which may be good or otherwise. “These two kinds of object-relations intermingle

and colour each other to an ever increasing extent” (Klein, 1932, p.213). Guntrip

(1965) endorses the same and emphasizes its importance: “It is this conception of

human beings living in two worlds at the same time, inner and outer, with mutual

interference, that makes Klein's work of such momentous importance…” (p. 258).

As far her theory of infantile development, Klein states that during the first

three months, an infant receives a combined input of opposing feelings. Through

his/her acts of feeding and evacuating the infant keeps managing these feelings. Good

experiences are internalized through receiving love and nourishment from the breast;

whereas, bad feelings are evacuated through urine, faeces and vomiting. The fear of

bad feelings getting dominant prompts the infant to keep them away from good

feelings (splitting); and this is often accomplished by the phantasy of evacuating the

bad feelings into the mother (projection). Projection may engender the problem of
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considering the bad feelings coming from the mother (projective identification).

However, consequent upon the infant’s urge for being fed, the breast provides

nourishment and it may well lead to the feeling of satisfaction and pleasure. The

infant feels good after receiving something good (introjection).

Klein further remarks that infant’s act of feeding might be understood in

another way. His/her hunger may also give rise to aggressive phantasy of sucking

everything from the breast out of greed and aggression. This makes him/her feel

guilty and apprehensive of being punished. The infant might then phantasies that the

breast is withholding food to punish him/her, leading to more guilt, anger and

aggression. Or the same bad feelings are likely to be projected onto the mother/breast.

The infant might fear that the breast/mother will attack and spoil the inside of his/her

body. Klein (1932) terms this persecutory anxiety, the key anxiety of the paranoid

schizoid position. Another possibility is that the bad feelings might create a fear in the

infant – the fear that these feelings will contaminate and destroy everything.

Therefore, he/she might project good part of the self onto mother/breast. It means the

mother/breast is adored and idealized, while the self is hated and denigrated.

At the age of three months, the infant reaches the second stage which Klein

asserts is the beginning of symbol formation. Given that the infant has internalized

enough good experiences of good mother/breast, he/she can then tolerate periods of

separation and delayed gratification. In other words, the absence of the external object

can be tolerated provided that the good inner object is sufficiently secure. This stage

also allows him/her to have a realization of the self and the other as different and

separate. Integration of good and bad begins, which often leads to the feelings of

guilt. At this stage, the infant comes to a realization that the object (mother) is object
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both of love and hate at one go. Klein (1932) terms it as a shift from relationship with

the parts to relating to the object in its totality. The infant, in phantasy, fears that

his/her rageful attacks might have damaged the good mother/breast. The fear and guilt

that characterize the infant’s feelings in this stage are termed by Klein (1932) as

“depressive anxiety”, the key emotional state of this position. Klein places emphasis

on the importance of very early experiences and the influence of our first internal

objects on our subsequent relationships. In the times of stress, they revert to paranoid-

schizoid position, that is, seeing people or conflicts as wholly good or bad; project

characteristics we dislike in ourselves onto someone else; imagine ourselves to be

persecuted by others.

Klein’s account of paranoid anxiety deepens Fruedian notions of aggression

and destructiveness. Klein’s idea of death drive refers to destructiveness, violence,

jealousy and hatred. These negative feelings are the manifestations of death drive. In

paranoid-schizoid position, an infant is under the spell of death drive and it

desperately tries to deflect the anxiety. This is carried out through projection of the

violent fantasies unto the external world, specifically towards the mother or parts of

her body. The process of deflecting anxiety provides relief to the infant. The level of

aggression inside him or her lowers down since the negative feelings are projected

outside. However, Klein believes that child, while disentangling itself from the

negativity accumulates fear of retaliation from the object of projections. The child

becomes more apprehensive, fearful and therefore, more anxious. As a result, he or

she starts feeling bad about mother’s body. “The child fears aspects of the maternal

body, entertaining fantasies that the breast will devour it, cut into bits, destroy it and

scoop out its insides” (Elliot, 2015, p.78).
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Horney (1885-1952) challenges some major assumptions of Freudian

psychoanalysis and establishes her own theories about personality especially of

women. The area of feminine psychology owes greatly to her contributions. She is

highly critical of the traditional psychoanalytic theory of Freud asserting that many

Freudian notions may be interpreted as instances of blatant gender discrimination.

Freud and his followers being mostly men developed their ideas more about male than

female. She articulates her critique of Freudian notion of penis envy in women. She

thinks it unjust and unreasonable to associate lack of penis with inferiority in women.

Launching a counter argument, she states that not women but men undergo the

feelings of inferiority. She writes, “The man’s incapacity for motherhood is probably

felt simply as an inferiority and can develop its full driving power without inhibition”

(Horney, 1937, p.62). She further argues that if women have penis envy, it is very

likely that men have womb envy. Women are, in fact, able to bring life into the world.

According to Horney, men make up for their inability to “…produce life through the

womb by their excessive efforts to be productive in the world of work” (Paris, 1994).

She also criticizes Freud for placing more than due emphasis on biological

drives in personality development. Instead of overlooking the importance of these

things, she highlights the role of culture in this process. Her critical attitude towards

several Freudian ideas stems from the belief that Freudian psychoanalytic theory in

most part devalues the feminine; as a matter of fact, Horney herself suffered from the

devaluation during her childhood period. Her psychoanalytic theory holds much

significance in giving psychoanalysis a feminine angle. She rightly believes that the

female is unique and distinct in many ways; therefore, her inner biological patterns of

growth and development must be understood in her own ways. She must not be
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studied in comparison with man. Juxtaposition in this case runs the risk of not only

simplistic but also biased analysis. In her view, traditional psychoanalysis

underestimates women mainly because it is the outcome of a male-chauvinistic

society.

It should, however, be noted that Horney does not stand in outright opposition

to Freud. Despite certain differences, both have at least something in common. She

endorses Freud’s notion "that psychic processes are strictly determined, that actions

and feelings may be determined by unconscious motivations, and that the motivations

driving us are emotional forces" (Horney, 1939, p. 18). Besides, she values Freud's

major defence mechanisms. She also feels that “Freud had provided indispensable

tools for therapy in the concepts of transference, resistance, and free association” ( p.

117).

As to her theory of neurosis, Horney (1937) asserts that there are two drives

which are very important in the formation of neurosis. First is the longing for love and

second the urge for power and control. She opines that neurosis is caused also by

one’s alienation from the real self. The real self is an amalgam of diverse intrinsic

potentials in an individual; these potentials are the part of genetic make-up but they

get developed and polished by favourable environment. Moreover, it is not totally

determined or fixed but is actualized through interactions with the external world.

Actualization of the self can be carried out through different ways under different

circumstances. However, there are certain pre-requisites for this which one requires to

have during childhood. These include a congenial environment where children can

express themselves freely and accommodating and helping attitude of those around it.

Horney argues that if a child’s initial period is devoid of the two, it begins to develop
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anxiety in it which in turn hampers it from “from relating himself to others with the

spontaneity of his real feelings and forces him to develop defensive strategies”

(Horney, 1950, p. 18).

Kohut (1913-81), in the United States, founded Self-Psychology. Goldberg

(1980) argues that although self-psychology emerged as a branch of psychoanalytic

tradition, it deviates itself from object relations theory and drive theory. As various

schools of psychoanalysis were established as a consequence of more or less diversion

from the foundations provided by Freud and came to focus one area or the other, the

main focus of Kohut’s self-psychology was the narcissistic core of the individual.

According to Glassman (1988) narcissism related to childhood period is deemed as a

normal stage of development by Kohut. Positive and responsive attitude on the part of

the analyst leads to create possibilities for growth. Without empathetic experience,

child’s self is liable to become fragmented and fragmentation, in turn, leads to the

experiences of emptiness and impoverished subjectivity.

In his opinion, psychoanalysis overemphasized object relations and libido,

neglected the importance of self-love and self-esteem, and further denounced

narcissism as primitive or pathological. He advocated the possibility of healthy

narcissism arguing that narcissism is not a pathological condition but a more natural

disposition which gets strengthened through attachment and interactions with the near

ones. The child’s feelings of grandiosity, vigour and perfection, which are precisely

marked by the term narcissism, are concretised with the help of his/her self-objects.

Moreover, he separates the narcissistic development phase as independent and

preceding the psychosexual phase. He believes that as a part of narcissistic

development, a child develops a grandiose self-image and constructs an idealized
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parental image. This is a necessary process in establishing a firm and cohesive self,

and also the maintenance of narcissistic equilibrium.

For Kohut, a child is born with a need for emotional relatedness. This need is

usually met through emotional contact with its own parents, who provide emotional

security for the gradual development of the self. He views child as naturally

embroiled in adult experience of the world; this form of experience is lent to the child

in its creative involvement with others. Kohut calls this primary interchange of self

and others ‘self-objects’. Self-objects, though in actuality drawn from the outside

world, pass into the child’s own psychic structure, providing the essential building

blocks for emotional experience and self-constitution.

The Ornsteins (1996) believe that a child is naturally endowed with ability of

adaptation with the environment and people around. In self-psychology, emphasis is

laid not only this strength in the child, but also on the role played by people who

interact with him thereby helping him to develop a healthy sense of self. Since these

people contribute significantly to the development of the self, they act as self objects

which a child or adult experiences as part of his/her self. Parents or caregivers are

self-objects that are the part of child’s self and perform functions the child is unable to

do. The primary function of the self-object is to be empathically attuned to the

growing infant thus allowing feelings of grandiosity and merger to “ward off the

threat of disorganization in the face of helplessness” (Glassman, 1988, p. 601).

In self-psychology there are two kinds of self objects – mirroring and

idealized. Mirroring self objects refer to those people or relations which corroborate

the child/adult’s sense of greatness, perfection and vigour; the idealized parent images

are those which serve as an ideal for child/adult. The latter idealizes them as
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omnipotent and infallible. The self is thus developed by means of a dynamic

interaction with self objects. A child’s relationship with his parents and the people

he/she comes into contact with leads to the development of a sense of self. In fact,

self-objects play a vital role in the nature and kind of development of self. Kohut

maintains that both kinds of self-objects can provide for psychological satisfaction

and the creation of meaning. The Ornsteins (1996) explain that as a result of the ideal

cohesion between a child and his self-objects, strong and healthy self is established

which in turn has two axes of operation. One dimension operates on basic efforts for

power and success and the other harbours individual goals. Both the poles are

mediated by an area that focuses on basic skills and potentials.

According to Goldberg (1980), in Kohut the self-object is not only the person

but at the same time the function that he/she performs. In other words, child and adult

are essentially the same and that the need of self-object persists throughout lifetime.

Kohut also invented the term “transmuting internalization”, by which he means “the

process whereby the psychological structure is acquired from the primary caregiver

who is the foundation for true psychic separation and a cohesive self” (Teichnolz,

1996, pp.139-161). Ornsteins (1996) describe the term as an individual’s innate

potentials and capacities available during the course of personality development. In

the shaping and construction of this psychological structure, self-objects play an

important part. The feelings of narcissism both during the early childhood period as

well during the later part of life contribute to the experiences which are of two kinds.

The first one is related with “mirroring self-objects (“I am perfect, and you appreciate

and reflect my perfection”) and self-images fused with archaic idealized self-objects

(“You are perfect, and I am part of you”).
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2.5. Summary

What has been described about “the evolution of psychoanalysis” can be summarised

as follows. Sigmund Freud is known as the pioneer of psychoanalysis. He developed

the first modern personality theory known as psychoanalytic theory. The application

of this theory especially in treating psychological maladies is known as

psychoanalysis. Major ideas in his theory are often contentious but comprehensive.

His theory about personality and various other related notions have exerted a huge

impact not only on various societies around the world but also on disciplines such as

literature, art, philosophy, cultural studies, film studies and so on. Freud’s basic

contention is that mental processes operate on two levels. The first is the conscious

and the second the unconscious. While former is related with what an individual is

aware of at the time of thinking, feeling or acting, the latter is the level where one has

no conscious access to the on-going processes. This level is very much unknown to

the individual. Freud stresses that most of human actions, thoughts, feelings and

behaviour are motivated by the unconscious mind. His psychoanalytic theory

proposes that personality characteristics are mostly a reflection of the contents of the

unconscious part of the mind, and the most dominant instinct is that of sex or libido.

Jung and Adler are often credited with making a break with Freudian theory

for the first time. Both undermined Freud’s too much emphasis on sexuality. Jung

developed his theory of archetypes and the concept of collective unconscious that

includes behaviour patterns common to mankind. These patterns or primordial images

are termed as “archetypes”. He named his theory Analytical Psychology and

combined psychoanalysis with philosophy and mysticism. Adler named his theory

Individual Psychology. He maintained that feelings of inferiority are universal in
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human beings and that the struggle to overcome these feelings is the source of human

behaviour. As far Lacan, he broadened the concept of the unconscious as defined by

Freud. Lacan endorses the crucial role played by the unconscious in human behaviour

and goes further to assert that it is structured like language. It comes into play as soon

as a child enters the domain of language. Lacan attempts to comprehend through

language the intermediary relationship between the conscious and the unconscious.

Ego Psychology holds an important place in the evolutionary chain of

psychoanalysis. Anna Freud, the most representative figure of this school, highlights

the functions of the ego with respect to defense mechanisms. To her, the

environmental factors are equally important in psychoanalysis along with the

instinctual urges. She views psychoanalysis as encompassing environmental and

cultural factors as well as biological drives. Unlike her father, she gives equal

weightage to social factors and thus expands the psychosexual and psychosocial

developmental phases in personality growth. In the United States, Hartmann took a

somewhat different stance despite the fact that he belonged to the same school.

Hartmann argues that the ego- functions in infants get developed when a congenial

and conflict-free environment is ensured.

British Object Relations School shifted the focus from the instinctual drives to

the relation with objects. "Objects" in this school primarily means other people or

their internalized images. In the Freudian scheme, objects are of secondary

significance because they are just the means to discharge the libidinal energy and to

satisfy the sexual instinct. Klein, the founder of the British School, developed her

object relations theory while retaining Freud's dual instinct scheme (life and death

instincts). Her basic premise is that desires and objects are inseparable, i.e. desires do



62

not exist by themselves in an isolated form, but they are necessarily the desires for

something. In her theory, a child recognizes "good objects" by projecting libido

through satisfying experience and "bad objects" by projecting destructive impulse as a

result of frustrating experience. The Neo-Freudians consists of American scholars

who largely rejected biological aspects of the Freudian scheme. For instance, Horney

criticized Freud as being too much biologically oriented. She claimed that human

needs for satisfaction (food, rest, sex, and so on) cannot be reduced to a single

element such as sexual instinct. She rejected Freud's life and death instincts, and also

the psychic structure of the id, ego, and superego. Rather, she placed more emphasis

on interpersonal or cultural impact on individuals. Neo-Freudians state that anxiety is

basically the result of lack of social acceptance and affection, thus stressing the

importance of environmental factors. Sullivan also argues that an individual is not a

separate entity from the social context, and personality is meaningful only in the

realm of relations to others. Fromm attempted a consolidation of Marxism and

psychoanalysis. He used an economic framework to explain the sociological evolution

to modern capitalistic society, which in turn provided each individual with freedom

and aloneness. This condition of aloneness is the basic cause of anxiety in Fromm's

theory. Finally, Kohut proposed a so-called mixed-model strategy. He separated

psychosexual and narcissistic development as independent, and applied each of them

to a different developmental phase of child. The earlier developmental stage, i.e.

before the oedipal period, is that of narcissistic development. The goal of this period

is to establish a firm and cohesive self. Once this goal is achieved, the subsequent

oedipal phase progresses as psychosexual development based on Freud's theory.
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Keeping in view the purpose of this study namely the study of mystics’ union

with the Reality in terms of psychological process of connecting with the totality of

psyche where conscious and unconscious contents of mind are integrated, Jungian

psychoanalytic theory is more relevant than the others. The choice of his theory of

individuation as theoretical framework is justified in a sense that, unlike Freud, he

holds that the collective unconscious is religious and mystical at its core and the

culmination of mystical quest is a conscious ascent through the deeper regions of

mind. Post-Freudian analysts focus on the study of self in relation with society and

socio-economic and political factors. Interpersonal relationships take first place as

compared to intra-psychic elements.

2.6. Mystical Experiences in Psychological Perspectives

The subject of people having the experience of God or Deity has been as old as the

concept of God itself. Throughout ages, different writers have produced a number of

works on the nature of these experiences from multiple dimensions. The process of

new insights adding to the existing corpus of mysticism has continued to the present

times. In this process, many ideas, theories or findings have added, improved, refuted

and replaced the existing ones. The hallmark of these studies have been the

understanding of God as an entity or the supreme force, its role on the experiencer and

its involvement in human life as a whole. The emergence of Psychology as a

discipline has not only invested a great deal of interest in mysticism but has also

contributed to the more objective study of the subject. There is an enormous body of

works of literature in psychology and psychology of religion. Psychology offers

perspectives to religion and mysticism. In addition to being a discipline, it
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encompasses many approaches that can be applied to the study of certain aspects of

mysticism and religion. The application of psychological approaches can lead towards

enhancement of accuracy and objectivity. When it comes to the study or analysis of

mystical/religious experiences, it has yielded more refined and reliable findings,

thereby contributing to the existing research. Further, the nature of such experiences

being connected with certain mental states, the psychological methods have proved

quite adequate to get at proper understanding of the phenomena. Most of the studies

where these methods have been employed contain some really stimulating and

interesting findings.

Modern psychology deems spirituality – self-inquiry where the focus is to

identify and to make use of the inner hidden talents in a positive and constructive

manner – a part and parcel of whole human endeavour. It holds that the spiritual

dimension should be developed and integrated in order for the human being to realize

the highest reaches of their potential. What follows is an attempt to allude to the

studies of religious/mystical experiences conducted in broader psychological

perspectives and thereby to integrate the current thesis with that tradition.

The psychoanalysis of Sigmund Freud is perhaps the most representative work

followed by people like Carl Gustav Jung, Alfred Adler and Erik Erikson etc. Their

works have presented various psychological models for studying/analyzing the

religious/mystical experiences. The psychoanalysts have primarily placed focus on the

unconscious motives or urges of the individuals who claimed to have an experience of

God. The psychoanalytic understanding of mystical experience starts out with Freud

who describes mystical experience as a regression to the narcissistic symbiosis of

mother and child. Geels (2014) believes that others have developed this further into a
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more Jungian understanding of mystical experience by relating regression to the

collective unconscious. Many others have theorized the possible adaptive function of

mystical experience, leading to change and an answer to existential problems. In

psychoanalytic terms, most of the motives that trigger our actions, thoughts and

experiences are hidden deep in the unconscious mind. So ‘unconscious’ holds a vital

place in psychoanalytic studies.

Pruyser (1960) writes that psychoanalytic studies of religion are conceptually

and methodically of special character. The beliefs and practices of an individual are

analyzed from the point of view of psychoanalytic key concepts, particularly

Freudian, like wish-fulfillment, libido, sexual urges, Oedipus complex, the super-ego

and alike. The word “symptom” occurs most frequently in psychoanalysis and it

connotes a vast range of possibilities including that of religion. In Freudian

psychoanalysis, religion can be approached as symptom. Freud viewed religion as

stemming from the child’s relationship with father. That is why in many cultures,

Freud maintained, God is viewed as Heavenly father. Freud (1961) also states that

religious ideas which are given out as teachings “are not precipitates of experience or

end results of thinking: they are illusions, fulfilments of the oldest, strongest and most

urgent wishes of mankind” (p.30). The assumption underlying Freudian viewpoint is

that the concept of God is linked with worldly needs, fears and desires of human

beings. In almost similar vein Hood (1992) mentions that Freud owes much to

Feuerbach for the latter’s theological supposition that theology is disguised

anthropology. This simple inversion necessitates that one’s experience of God be

rooted totally in one’s life experience, distorted as “of God”. In fact, Freud considers

God as a projected father-figure based on child’s early experience of its father.
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Alfred Adler laid stress on the role of goals and motivation in his Individual

Psychology. According to Nielsen (1997) we have certain shortcomings in ourselves

which we ever try to overcome by associating ourselves with notions of perfection

and betterment. It becomes pertinent to the study of religious/mystical experiences,

for the commitment to a particular creed or mystical tradition to hold communion

with the Divine can be translated as an attempt for superiority and perfection.

Religion is thus a means whereby individuals attempt to fill the void, to overcome

their sense of powerlessness which is directly proportional to sense of inferiority.

Since God is considered as Powerful, Superior and Omnipotent, one might

compensate his/her inferiorities and imperfections by making union with Him. This

experience of God allows one to become one with God. Nielsen is of the view that

Adler is primarily interested in the idea of God as a motivator and not in the question

of His existence. Human actions are the result of the motivations provided by God or

the concept of God held by those individuals. In other words, the way people see the

world around them is reflective of the concept of God they hold and Adler believes

that these concepts have changed over time. He further suggests that we can view the

world in one way or the other, that is, we can either assume that we the humans are at

the centre of the world and are waiting for God’s attention or we ourselves are the

centre and are able to use our potentials for the common good of the society. In the

former case, we are more at the receiving end, that is, passively waiting for the Divine

favour to let the things happen as per our wishes. In the latter case, activity and

struggle is more involved. Adler’s tacit assumption is that our conception of God is

quite significant because it encompasses our life-aims and channelizes our social

interactions in a particular direction.
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Jung (1969a), like Freud, attaches great importance to the unconscious, albeit

his disagreements with Freud on several grounds. Jung does not think of religion as

neurosis, but finds it helpful for personality development. Unlike Freud, he interprets

libido in much wider sense. Jung is of the opinion that our knowledge of the world

and ourselves is basically a part of conscious contents that “flow from remote,

obscure sources”. These remote and obscure sources refer to “the collective

unconscious”, a term unique to Jungian analytical psychology.

Jung (1969b) also makes distinction between creed and religion, taking the

former as “a codified and dogmatized” form of religious experience and the latter as

the individual’s condition or state of mind established by his/her submission to higher

power(s). The focal point in his understanding of religious (mystical) experience are

contents of the collective unconscious which are known as “archetypes”, a term that

will be dealt with in great detail in the later part of the thesis. Jung (1969b) maintains

that “the existence of an archetypal God-image is the most we can assert about God

psychologically” (p.59). Indeed, it is really an important archetype. It occurs most

frequently and acts as an influential agency and is thus included into the category of

religious experience. For Jung (1969b), both God and the unconscious are profoundly

connected notions for transcendent contents. However, he argues that there is an

archetype of wholeness in the unconscious that holds a central position. This

archetype brings it near to the concept of God. It presents symbol/image of the Deity

that has been perpetuated through the collective unconscious. Simply stated, the God-

image, as Jung (1969c) maintains, does not coincide with the unconscious as such, but

with a special content of it, labelled as the archetype of the Self in Jungian

Psychology.
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Underhill has also produced some phenomenal works in the field of

mysticism. In her classical study, “Mysticism” (1960), she gives the description of

how a mystic undertakes mystical endeavour and passes through the five stages of the

development of consciousness.

The awakening of the self

The purification of the self

The illumination of the self

The dark night of the soul

The unitive life

Underhill’s psychological theory of mysticism is primarily based on the idea of the

presence of an inner self in every individual. This, she calls, “The transcendental

faculty” and “the eye of the soul”. Elsewhere she refers to it as the “deeper or hidden

self” (Underhill, 1960, p.67), “the transcendental self” (p.68). As far as the awakening

of the self is concerned, Underhill is of the view that this stage is marked by some

inner conflict that triggers unrest in the individual (mystic). This conflict leads to

conversion, not in the religious sense, as she insists “mystical conversion is not to be

confused with religious conversion life from unbelief to belief or one set of beliefs to

another set” (p.176). Mystical conversion implies an inner change indicated through a

changed worldview. The conforming attitude is replaced by inquisitive and

questioning habit of thought. This process may be gradual or sudden, depending upon

individual temperament of mystic.

Purification of the self is a period of “discord between a deeper and a

superficial self” (p.213). Here, a mystic begins to discern a change in his/her

consciousness. The conflict initiated at the first stage becomes more conspicuous and
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mystic may experience certain exalted states of consciousness. The focus is solely laid

on the individual self and it becomes more intense. The mystic puts in efforts to purify

his/her self through the elimination of negative elements. The next stage is the one

where the dispersed energies are converged on a single point of union. This

concentration is the result of spiritual practices especially asceticism which leads to a

kind of disassociation from the “foolish interests in which the surface-consciousness

is steeped” (p.233). Mystic might experience the feelings of social withdrawal - the

corollary of intense focus on the inner world. Underhill argues that there are three

features that mark this stage of Illumination of the self. First is the higher sense of

awareness of the Absolute. And second is the more developed state of consciousness

reflected through mystic’s communion with the Divine and his/her changed

perceptions and worldviews. The stage of the dark night is chiefly about setting the

ground for the final stage by dissolving certain units of consciousness. It is marked by

the realization of the incomplete union hitherto attained by a mystic. She says it is

“the last painful break with the life of illusion” (p.401). The dark night leads to the

stage of the unitive life where a mystic is totally concentrated on the unitive life.

The study of mysticism owes greatly to William James who adopted

psychological and philosophical perspectives to evaluate mystical experiences. In his

“The Varieties of Religious Experience”, James (1961) mentions his four famous

marks of mysticism. Ineffability – mystics often report that their experiences “defy

expression” (p.300). Noetic quality – mystical experiences are reported to bring

significant knowledge to the mystics in an illuminating and authoritative manner.

Transiency – mystical states are transient and “cannot be sustained for long” (p.300).

Passivity – mystical experiences are received in a passive manner and “the mystic
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feels as if his own will were in abeyance, and indeed sometimes as if he were grasped

and held by a superior power” (p.300).

James (1961) considers the noetic quality as the most important characteristic

of mystical experience and calls it “the essential mark of mysticism” (p.320). He

attaches great importance to the knowledge-giving quality of mysticism and argues

that mystical experiences are “absolutely sensational in their epistemological quality

and they are like face to face presentation of what seems immediately to exist”

(p.332). The worth of mysticism lies, therefore, in yielding an understanding or

knowledge. James justifies the truth of mystical knowledge by the “fruits it brings –

that is, the mystic’s saintliness”, which is witnessed to be a positive power of

transformation in mystic’s life and community” (p. 33). His notion of epistemic

quality has been taken as benchmark for analyzing mystical experiences by several

succeeding scholars. Inspired by what has been called the “perennial philosophy” – a

philosophy that believes in the ultimate unity of all religions, Stace (1960) argues that

there exists a “common core” to mystical experiences which is a common ground for

different religious traditions. This core is a state of “pure consciousness, a contentless,

feelingless state of mind in which a mystic experiences an undifferentiated unity and a

loss of personal identity” (Stace, 1960, p.62). According to Stace, although the

“undifferentiated unity” is subject to multiple interpretations within different

frameworks, but the pantheistic world-view brings variations to a single point of

convergence “…in which the finite self and the Universal self (also called the One,

Brahman, God etc.) comprise a unity” (p.62).

Stace’s perennial view is opposed by various scholars; the notable among

them is Katz (1978) who argues that mystic’s experiences are bound to be shaped by



71

his/her background and personal expectations. In his view, therefore, there is no

“core” that may be termed as a common denominator shared by mystical experiences

belonging to different traditions. Both approaches, albeit their differences, attempt to

rest on the knowledge-giving feature of mysticism. And both, in fact, rely on the

phenomenological characteristics of mystical experience for their arguments. Kimmel

(2008), however, challenges and questions Katz’ critique of perennial notion of

mysticism and holds latter’s contextualist stance to criticism.

Hardy (1979) also carried out the study of religious (mystical) experiences.

Hardy and his colleagues accumulated the accounts of more than four hundred people

who claimed to have had the experience of God. They reported varying experiences

regarding the way they discerned or claimed to discern Reality. There were those who

took the Reality for God as a physical entity; others had an experience of a non-

physical supreme power and still others were those who had simply a hallucinatory

experience either visual or auditory. The experiencers reported that they had had the

experience either during meditation or contemplation over some natural phenomenon

or during creating a work of art. Nearly in all cases, Hardy argues that the awareness

of this presence affects the way people look at the world to such an extent that

behaviour is altered. His research studies suggest that mystical experiences are

basically the matter of sensory awareness and that there are certain realities which

enhance sense-perception of the experiencing individual. And despite the fact that

different religious traditions and cultures affect the doctrines and the language in

which these doctrines are carried forward, religious awareness is biologically neutral

to the human species. He proposed that human response in terms of religious

experience has remained a natural thing and has evolved through ages. In the wake of
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intensive study of mystical experiences, Hardy found that the individual experience

has a varied structure and it develops in a sequential manner, starting from an innate

disposition towards God followed by a growing sense of awareness. There is

continuity in this experience of awareness, for it culminates into a sudden change

which is marked by conversion – the realization of truth. The experience develops

further when the experiencing individual discerns the presence of God, contributing

yet further to his/her sense of self-realization.

Hardy also dealt with the development of mystical experiences with respect to

varied cultures, regions and times. Through his research, he came to the conclusion

that there was basically a phenomenon that would give rise to the religious feelings of

individuals. He noted that such phenomena include natural beauty, sacred places,

music, visual art, literature or it could be the act of participating in religious worship

or any other physical activity or other things like “… relaxation; sexual relations;

happiness; depression, despair; illness; childbirth; the prospect of death; the death of

others; crisis in personal relations; silence, solitude.” (Hardy, 1979, pp.81-103). Hardy

opines that an individual’s feeling for a transcendental reality underpins religious or

mystical experience he/she undertakes. This is about sensing the presence of some

higher reality. It is also “… a desire to personalize this presence into a deity and to

have a private l-Thou relationship with it, communicating through prayer” (p.131).

Maslow (1964) shows his disinterest in traditional religion. It is not because he

was anti-religion nor is it because he deemed non-theistic stance as the only viable

philosophical posture but because of its least focus on what he calls ‘peak

experiences’. Maslow coined the term “peak experiences” for mystical or

transcendental experiences. Following James and Dewey, he holds that these
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experiences are not dependent upon traditional religious doctrines. Rather they

transcend the conventional religious system and aim at oneness and unity with the

cosmos. He also maintains that despite the element of transcendence, these

experiences are purely natural. Science may view the response of organized religion

to certain questions as unreasonable and unsatisfactory but the peak experiences can

very well be studied scientifically. As they are deeply imbedded in human psyche, so

they lend themselves readily to psychological description and interpretations. The

revealed knowledge forms the core of a religion which can be equated with certain

dimensions of transcendental experiences and it can thus be investigated by

psychologists.

Maslow develops another hypothesis after his intensive study on mysticism,

which is that all mystical experiences are the same and all the religions are the same

in their essence. And underneath the apparent philosophies and ethnographic

phrasings there is left a core-religion or the transcendent experience. However, he also

criticizes liberal religionists who seem to stress rational knowledge and try to rest all

their efforts on knowledge of the impersonal world. They seem to be uneasy with the

irrational, the anti-rational or the non-rational. They don’t give place to “… the

mysterious, the unknown, the unknowable, the dangerous-to-know, or the ineffable"

(Maslow, 1964, p.41).

Another eminent scholar of mysticism, Hocking (1981), regards mysticism

neither as metaphysics, nor as an experience, but as an art: “the fine art, almost the

lost art of worship” (p.224). According to Hocking (1963), mystics are the people

who took the traditional way(s) of worship to a higher level imbued with the element

of virtuosity. Through their strenuous efforts in terms of the refinement of worship,
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they sought higher knowledge of God and God’s ways. Hocking states that a

philosophy of mysticism would be a philosophy of worship. He argues that mysticism

should not be confused with certain states of frenzy and intoxication. The purpose of

mystical experiences, on the contrary, is worship, not in the traditional sense of the

term but in the sense of thinking and contemplation yielding the personal knowledge

of God. Hocking also believes that one of the major difficulties for a mystic is to

articulate the experience in plain language. Here he seems to endorse the noetic

quality of mysticism presented by James. The state of mind characterized by

dissatisfaction and incompleteness triggers mystics’ urge to fill the spiritual void and

though the journey has no end in terms of the point of conclusion, the mystic,

nevertheless, feels satisfaction and serenity of mind at some stage.

Nixon (1990) wrote an unpublished doctoral thesis on the psychological

analysis of mystical struggle using Underhill and James’ models. It attempts to

analyze the internal conflicts of the mystics during the initial stage of their spiritual

struggle and to determine the factors that predispose the individual mystics to enter

into that struggle. Both the models provide a collective framework to study

psychological foundations of mystical endeavours particularly with respect to

individual temperament. They are compared with the personality development theory

presented by a Polish psychiatrist Kazimierz Dabrowski. The findings of the study

suggest that mystical struggle begins with the feelings of loss or of something missing

in life. The conflict transpires due to the apprehension that the way things are

inadequate and somehow things could be made better. The next phase is characterized

by gaining self-knowledge and enlightenment enabling the experiencer to establish a

connection with the Reality. Both for James and Underhill, the mystical struggle is
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based on a peculiar kind of emotional sensitivity and complete absorption sought

through elevated imaginative capacity. Nixon has also proposed a five-factor model

that is based on three cultural factors, namely the emotional support during childhood

period, formal and informal training during childhood and formal institutional support

in adulthood. These factors are crucial in predisposing individuals either towards

creativity, mysticism or other artistic pursuits. The study also reveals that mystics are

more imaginative and sensitive and therefore, more susceptible to loss. They tend to

overreact to the losses, ending up in devaluing the world in which they live and

resorting to silence and solitude. The study points that the mystics of future might be

able to discover and bring new meanings to their existence.

In his PhD dissertation on Rumi and Blake as mystical poets, Muhammad

(2007) examines the notion of mystical union with respect to the two poets. By

employing Zepetnek’s model of comparative study of literature, the researcher

juxtaposes the views of the poets to explore certain thematic parallels. Mystical

worldviews of Rumi and Blake, representing two mystical traditions, are examined in

the light of the mystical union. The research contention is substantiated as the finding

suggests that at the higher level of mystical development, superficial differences

particularly pertaining to basic belief-systems are either eliminated or become

insignificant. Thematic affinities between the writings of the two mystical poets also

show that there is an overwhelmingly strong agreement between Islamic and Christian

traditions of mysticism.

In a similar study on Rumi, the researcher Widiarti (2008) attempts to explore

the message in Rumi’s two poems “The Tavern” and “How very close” and the way

his mystical experience is represented therein. In order to answer his research
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questions, Widiarti (2008) employs structural-semiotics approach presented by

Kristeva. Structural approach is applied in order to glean out the meanings at intrinsic

level, whereas semiotics approach is used to explore the extrinsic level of the poems.

In the former case, linguistic elements such words, phrases, prosodic features and the

interpretation of words are taken into consideration, whereas, in the latter case,

biographical information and Rumi’s religious background and worldviews are found

helpful to understand the essence of the poems. The findings of the research are based

on two things. First, the poem “The Tavern” refers to Rumi’s self-identity; the second

is that the poem “How very close” refers to the intimacy of the author’s beloved. The

poems offer a reflection of Rumi’s mystical journey that empowers him to seek higher

level of spiritual understanding.

Ibrahim (2014) in his research dissertation examines the concept of Divine

love in the thought of great Islamic mystic Ibne Arabi, also known as Sheikh-e-Akbar.

A thorough textual analysis of chapter 178, “On Knowing the Station of Love,” from

Ibn ‘Arabi’s magnum opus, The Meccan Openings (al-Futuḥat al-Makkiyya), is

carried out. The research reveals that in Ibne Arabi’s mystical philosophy, the notions

of “submission” and “love” are not contradictory and that love lies at the core of

Islam. His use of the Quran and the Hadith also shows that Arabi’s views of love are

closely attached to Islamic teachings. According to Arabi the love for God reaches its

apex when an individual realizes that nothing really exists except God. The love

relationship between the lover and the beloved is nothing more than a relation that

transpires within the very essence of God. Finally, the findings suggest that as per

Ibne Arabi, mind or intellect cannot experience love, for reason alone is not a gateway



77

to Reality. And since mental logic might undermine the states of love, the mind

cannot love.

Staden (1998) in the dissertation titled “A Phenomenological study of the

Christian experience of God” has attempted to explore the way Christians experience

God. The study aims at giving a description of the experience of God in order to come

to a better understanding of this phenomenon. It does not claim to investigate the

concept of God but to give an appropriate explanation of individual’s experience of

God. This has been done by listening to the way people talk about their experience of

God. By means of the phenomenological method of investigation, the study reaches at

the finding that the religious reality is in fact the essence of all human aspirations and

is therefore, not merely a separate entity. Even the artistic pursuits of the individuals

like those relating to various forms of beauty, truth and reality are realized through

their imports of the religious consciousness. Further, mystical experience significantly

carries psychological meaning and the feature of language serves as a common

denominator in different experiences. Reality manifests itself differently in each

individual. The totality of human existence should ultimately be involved in reflection

of the experience of the ‘Other’ to make sense and become meaningful in a world

with numerous distractions.

Similar kind of study was conducted by Daniel in 2001, where the researcher

developed a model of mystical knowledge to analyze St. John’s mystical experiences

and to defend the knowledge-giving feature of mysticism. The study attempted to

apply this model through the resonance of love to St. John’s knowledge of God’s

attributes. Drawing on the insights of Husserl, Heidegger, Scheler and other

phenomenologists, the researcher developed a new model for mystical knowledge
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called “knowledge through the resonance of love”. Raising several observations on

perennial approach to mysticism, the researcher reinforced that the model could serve

as a general model for not only viewing St. John’s mysticism but the experiences of

other mystics as well. The study shows that the mystical knowledge is the knowledge

sought through love and the union with God is marked by the resonance of love.

Mystical knowledge is vague and dark and it can be understood only as an empathetic

knowledge of God. Secondly, the perennial approach to mysticism is considered

inadequate as it makes the pure consciousness state a central element of the mystical

consciousness. Thirdly, mystical knowledge involves an experience that is of

considerable complexity and richness. Mystic’s union with God is a dynamic state of

love instead of a state of pure consciousness. Thus, the perennial philosophers’

understanding of the mystical consciousness is inapplicable to St. John’s case. The

findings of the study are also based on the idea that the knowledge inspired through

mystical experiences is not simply about beliefs; mysticism does not give us beliefs

and mystical knowledge being non-verbal should not be understood as the best

interpretation for certain mystical experiences as Stace takes it to be. Besides, factors

like particular mystics’ own tradition where he/she learns and internalizes certain

practices and the religious language shape and determine his/her experience of God.

The study also asserts that mystical knowledge is not an absolute knowledge of an

extra-linguistic nature.

The thesis that mystical knowledge is the knowledge sought through love and

the union with God is marked by the resonance of love is reinforced by Smith (1981)

who wrote several articles on mysticism, the crux of which affirms the presence of a

spiritual sense or intuitive faculty whereby an individual can receive knowledge of the
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Divine or in other words, by means by which he/she receives revelation. According to

him, the knowledge gained through spiritual sense or intuition is inaccessible to

human reason and is essentially characterized by love and purification. Mysticism

assumes that humans should partake in the divine nature, if they are to know the

divine “… only if the self is real can it hope to know Reality” (Smith, 1981, p.21).

This implies that in every individual, there is an inner urge to see union with Reality.

This union, in Smith’s view, can be achieved only through the purification of the self.

Further, the driving force for a mystic to undertake the journey towards holding

communion with God is that of love. To the mystic, love is the strongest expression of

his/her will and desire for God.

2.7. Mysticism and Schizophrenia

The relationship between spiritual (mystical) experience and psychosis or more

specifically schizophrenia is also a significant issue and several studies are available

in this area. Some of the commentators on this subject have regarded mystical

experience as being symptomatic of a schizophrenic episode. In literature on

psychology of mysticism, they posit that mystical states and psychiatric illness can be

difficult to distinguish since are both characterized by delusion, hallucinations, and

social isolation. There is an enormous body of works wherein the relationship

between mysticism and madness has been discussed using a variety of psychological

perspectives. Most of the studies suggest that religious delusions could be considered

as subtypes of delusional experience in schizophrenia, mania, and depression. Oxman

et al. (1988), for instance, sees common and differential aspects in the reports of

mystics and schizophrenics. They choose publicly available reports, which have been
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written soon after the experience, in English, and which are sufficiently elaborate.

Common to both experiences are found the abundance of fantasies and, as differential

factors, they see that the mystics dealt with encounters with God and religious

feelings, while schizophrenics deal with diseases and strong feelings of evil. Their

study reveals that both the experiences have marked affinities in terms of developing

fantasies which in case of mystics refer to their psychological connection with the

Divine whereas schizophrenics think they are controlled by some supernatural, unseen

force. In a detailed comparison of mysticism and schizophrenia (psychosis),

Greenberg and colleagues conclude that hallucinations and grandiose and paranoid

delusions do not distinguish the psychotic (schizophrenic) from the mystic, and a

diagnosis of “psychosis rest on associated factors such as the duration of the state,

ability to control entry into the state, and deterioration of habits” (Greenberg et al.,

1992).

Buckley (1981) has also given a comprehensive description of the

psychological conditions of the individuals experiencing God and the psychotic

patients. His studies reveal several commonalities and differences between the two.

They indicate that mystical development and schizophrenia have in common a sharp

perception, sense of connection with the supernatural, the recurring instances of

various voices and visual hallucinations.

Bradford (1984) conducted research on mystical experiences of psychotic

patients. He collected the narrative accounts of various patients of schizophrenia.

Eight of them had chronic undifferentiated schizophrenia and one was reported to

have had mystical experience. The researcher met the patient and had a conversation

about the latter’s experience. To create the portraits of his experience, Bradford gave
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due consideration to all the details elicited from the patient. He argues that the

mystical experience “is a phenomenon sui generis, which has the distinction of

occurring without a significant mutilation of its basic features in normal and abnormal

populations alike” (Bradford, 1984, p.53) He also remarks that it would be interesting

for researchers/students of the psychology of religion to note that as per the findings

of this study, the percentage of the schizophrenics claiming to have had Divine

experience is almost equal to that of the individuals “… from the normal population

of America and Great Britain reporting either an experience of God or a religions

experience of a powerful spiritual force” ( p.51). His research findings contain the

narratives of mystics and portraits formed after hearing from the experiencer. The

portraits enable the readers to have a better understanding of the patient’s psychic

world so that they might understand his experience of God resonates with that world.

In one interesting study, Jackson (1991) compares a subset of the normal

population who reports mystical experiences (“undiagnosed group”) with individuals

who have recovered from major psychoses but nonetheless interpret their experiences

in strongly spiritual terms (“diagnosed group”). Jackson (1991), reports that “the

experiences described in both groups involve broadly similar phenomena, but these

tend to be more negative and overwhelming in the diagnosed subjects” (p.126). He

also argues that the mystical experiences of the undiagnosed group are “positively

life-enhancing, in that they involve pragmatically useful solutions to threatening

personal crises” (p.127). In the diagnosed group, that is, in the patients of

schizophrenia, the life-functioning is seriously impaired by the experiences.

Further distinctions have been drawn between the behavioural consequences

of mystical and schizophrenic experiences. “Where mystical experiences usually have
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adaptive and life-enhancing consequences, similar phenomena in schizophrenia often

lead to social and behavioural impoverishment” (Peters, 2001, p.107). Further,

mystical experiences do not radically impair social or occupational performance as do

those of the schizophrenics. The latter are usually unable to relate effectively to social

relationships and situations. In almost similar vein, Beng-Yeong (2000) proposes that

healthy trance states would be triggered by defined actions, would be short-lived and

create beneficial results for the individual who is experiencing them, and would be

pathological if they were triggered by stressful emotions, lasted for a long time and

created damaging results for those who experience them.

The advancement of neurological science has given the phenomenon of

mysticism and psychosis a more scientific footing. The unitary experience of oneness

in the former and hallucinatory episodes in the latter could be viewed in neurological

perspectives, that is, some imbalance stemming from the chemicals in brain. In this

regard, Newberg and d’Aquili (2001) have developed an impressively detailed

account of mystical experience based upon their own research into the brains of

Tibetan Buddhist monks and Catholic nuns during meditation and prayer. They begin

by describing how we all frequently slip into mild unitary states when our brain’s

orientation area is deprived of neural input. This might happen when we engage in

ritualistic or rhythmic behaviours, when we listen to music, or even when we relax in

the bath. They say that the intensity of the unitary state is determined by the degree to

which the orientation area is deprived of neural input and that it is not until this

advanced stage that we might experience states of spiritual union. The authors go on

to describe how mystics can train themselves to focus on the meditative powers of

their mind to carry them to these deeper states of union with the divine. They claim
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that all the various forms of meditative practice adopted in all parts of the world share

a common goal: “to annihilate the ego or to quiet the conscious mind and free the

spirit from the limiting passions and delusions of the ego” (Newberg et al., 2001).

Essentially, the meditator’s continued intention to clear his or her mind of thoughts

can eventually lead to a state of mind where the mind would no longer be able to find

the boundaries of the body, thereby making its perception of self become limitless. In

fact, they say that there would be no subjective self at all; only an absolute sense of

unity – without thought, without words, and without sensation. Their name for this

state is ‘Absolute Unitary Being’ (Newberg et a.l, 2001). One of the great appeals to

d’Aquili & Newberg’s theory is that it acknowledges the subjective dimension to

mystical experience (i.e. sensations of unity and oneness) while still remaining within

the boundaries of empirical science. Their model also seems to be able to account for

the ego-breakdown (caused by sensory manipulation), which precipitates the

experience in the first place. However, what this neurological account is not able to do

is offer any clues about the function of this experience, or why it is held with such

great, and often life-altering, importance. The significance of this latter aspect

becomes obvious when you consider the many millions of people across the world

(mainly from Eastern traditions), who regard mystical experience as the very meaning

and goal of life itself.

Lewis (1989) proposes some criteria to differentiate between healthy and

pathological possession. Non-pathological possession which he calls “central,” is

episodic, occurs for a limited time, is organized and occurs inside a cultural context

that gives it significance. However, pathological possession, which he calls

‘peripheral’ “tends to be chronic, occurs in an uncontrolled way, is not organized and
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is not compatible with the cultural context in which the individual is integrated”

(p.167).

The current research contends that mystical experiences involve a process of

individuation which makes these experiences opposed to the mental states of the

patients of schizophrenia. This contention is to be tested by systematically employing

theoretical framework provided by Jungian notion of individuation and Dabrowski’s

theory of positive disintegration. One of the secondary objects of the study, in

addition to the main argument, is to glean commonalities between Sufism and

Buddhism in the light of two theories. Here what I hope to contend here is that the

core of both the traditions, notwithstanding marked outer differences, carries a great

deal of similarity in spirit. The fictional characters representing Rumi and the Buddha

share certain commonalities in their quest for the Being. The mystical tales of these

characters in the selected novels provide sufficient details about their lives and

worldviews to conduct this study.

2.8. Hesse’s Siddhartha (1951)

The novel Siddhartha is, in some aspects, based on the life of Gotama, the man who

came to be known as the Buddha. Buddha, the historical figure, was born in

approximately 623 BC. He was basically a Hindu, but later chose a different course of

action that ultimately got itself established as Buddhism, which began in India around

the sixth century B.C. He left the comforts of his life and family at the age of around

twenty-nine and resorted to ascetic ways and practices. As an ascetic he wandered

from place to place for almost six years. During that period of time, he remained

indulged in spiritual practices which entailed self-annihilation. Long periods of

fasting, sickness and self-mortification could not ensure him salvation, so he made up
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his mind to pursue his own path. Instead of the fixed, known ways he followed his

own path. It is said that meditation under the Banyan tree led him to seek

enlightenment. According to the legend, Gotama had to tackle with certain forces

during his meditation. Mara, the symbolic force of destruction would exercise her

vicious power through her daughters namely the desire, pleasure and delight. Mara

would try to take his attention away from the goal. However, Gotama succeeded in

vanquishing the distracting forces and remained focused on his purpose.

Hesse’s Siddhartha shares his name with the Buddha. Both come off affluent

family backgrounds and both, in fact, forsake the privileges to seek their life-goals.

Both of them engage themselves in ascetical practices and undergo harder times.

Hesse’s protagonist, however, pursues a different line of action and sets out to seek

his goal in a way that is different from the Buddha’s. He realizes the significance of

inner harmony which he believes can be attained after the arduous process of self-

realization. He believes that in order to seek this goal, he will have to face and

experience both the positive and negative in life. He attempts to establish his own

individuality by doing a great deal of self-searching. Siddhartha is the son of a Hindu

priest and he has a close friend named Govinda. Both are grown-up persons and have

learnt the ways of Brahmins. Siddhartha is haunted by restless dreams. Brahmin ways,

as legacy from his parents, are deemed insufficient to quench his thirst for

enlightenment. So he seeks out a new path with the hope that it will lead him to his

destination and consequently, both of them join the ascetic Samanas. Etymologically

‘Samana’ refers to the one who labours, toils, or exerts themselves (for some higher or

religious purpose) or refers to the seeker, one who performs acts of austerity, ascetic.

In this capacity, they practice certain spiritual practices like fasting, abstinence, denial
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of bodily passions and discomfort. While the Brahmans adhered to age old Vedic

religion and considered the Vedas to be the ultimate spiritual authority, the Samanas

doubted the efficacy of Vedic rituals and directed their focus on meditation. They

rejected the Vedas and most Brahmanical beliefs and practices and were considered

unorthodox, even heretical, by the brahmans. Govind Chandra Pande, a professor of

Indian history, states in his 1957 study on the origins of Buddhism, that Samaṇa was a

"distinct and separate cultural and religious tradition than the Vedic” (p.261).

Siddhartha puts his body under pain believing that when pain ultimately loses

its effect on the body, the self passes into oblivion and peace is, thus, attained.

Siddhartha believes that the real knowledge does not come from the doctrines or

teachers but it comes from becoming one with the Being. After spending three years

with the Samanas, they come to know about a man called Gotama the Buddha. The

latter is said to be a wandering preacher. Ignited by the fire of seeking, both the

friends make their way to Savathi to meet him. No sooner do they listen to his sermon

than Govinda expresses his desire to stay there. He makes up his mind to join him as

his disciple. But Siddhartha refuses to do so and the very next day, both friends are

parted. Govinda stays and Siddhartha leaves. On his way, he comes across the Buddha

and expresses his wish to talk to him. He applauds many of his views and ideas but

shows reluctance to stick to them. Buddha explains to him that the pivot of his

teachings and preaching rests on attaining salvation through pains and sufferings. It is

about freeing oneself from the clutches of desires. And that he does not intend to

explain the cosmos. Siddhartha, on the other hand, is desirous of finding the meanings

in life through his own thinking and efforts instead to following blindly the teachings

of this or that. The Buddha appreciates his stance and wishes him well in his search.
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After having left the Buddha, he feels a change in himself. His meeting with him

allows him to see the world in a different perspective. He who has hitherto disdained

the world as an illusion and its happenings as distraction, now views the reality

pervading the world. He feels himself shrouded by all its alphabets and colours which

enrich the diversity and add to its beauty. The feelings are so intense that he

relinquishes almost all of his former affiliations. He no longer remains a Brahmin or a

Samanas and not even Buddha’s follower either. He moves on and encounters a

Ferryman living near the river. At his hut he spends a night and the next day crosses

the river. The Ferryman strikes him as being wise and experienced.

Siddhartha heads towards a big town where he runs across a beautiful lady on

a sedan chair held by her servants. He is deeply moved by her beauty and wishes to

meet her and for this, he makes himself presentable in every possible way. In his

meeting, he comes to know that she is a courtesan and her name is Kamala. He

expresses his desire of learning the art of love from her, to which she responds in

affirmative only on the condition that Siddhartha must show himself in good clothes

and shoes and must have some money to buy her gifts. Further, it is at her directives

that he goes and meets Kamaswami, the merchant, from whom he learns about

business. Later on, he finds himself self-reliant in business matters though he

occasionally pays visits to Kamala for the love lessons. Through his interactions with

the commonplace people of the town, he comes to a realization that his life as a

Samana has kept himself distanced and disconnected from them. He begins to have

better understanding and appreciation of the ordinary life and feels attached to it. This

transition is characterized by gratification of his senses and obliterating the distance

between himself and his daily activities. He gets maximum enjoyment and learning
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out of an experience but does not stick to it. He indulges himself in every kind of

experience. He begins gambling not for accumulating money but enjoys it for its own

sake. All his hedonistic activities culminate into a complete satiation and he leaves the

place not to return.

He goes back to the river where he had come across the Ferryman. Having

relished on every act and experience, he becomes somewhat disillusioned with life

and thus thinks of suicide for a while. However, a deep sleep makes him fresh and

happy. He also comes across Govinda, his old friend, who after holding a brief

conversation leaves the place and returns to the Buddha. Siddhartha succeeds in

overcoming suicidal tendency. He believes that though his recent ways of life have

led him to think of committing suicide, they were useful in their own ways and it was

good that he has lived them out. He girds up his loins to complete his spiritual

struggle. He meets Vasuveda, the ferryman who readily takes him to be his

apprentice. He is profoundly inspired by Vasuveda’s peaceful life and it is through

him that he learns the river’s wisdom. After an elapse of few years, they hear about

Buddha’s demise and Kamala who is on her way there along with her son is bitten by

a snake near the river. In the wake of her death, Siddhartha keeps the boy, his son,

with him. The boy, however, shows reluctance to accept him as his father and dislikes

him. He remains adamant and stubborn and after few months runs away. Siddhartha

undergoes an experience of loss and unbearable mental agony. Nevertheless, this loss

empowers him to make emotional connection with people more than ever before. He

goes after his son but is hampered by the river’s voice laden with wisdom. In its

water, he sees the image of his late father who had died long ago. On ferryman’s

directions, he focuses on the sound of the flowing river. Initially he can hear only the
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voices of grief but upon deep contemplation and receptivity, he hears an

amalgamation of different voices including those of joys subsumed under the great

sound of “Om”.

Then onwards, he comprehends the unity and his pains seem to subside. The

ferryman realizes his friend’s salvation and later, withdraws to the forest to breathe

his last there. Following the rumours of a certain ferryman full of wisdom, Govinda

becomes restless and is anxious to see him. To his great surprise, the sage is no other

than his old friend Siddhartha. When asked which doctrines he lives by, Siddhartha

stays with the same stance that he shuns teachers and beliefs. He also tells him that

wisdom is beyond verbal expression. It comes only through the lived experiences of

multifarious happenings. He further argues that love and admiration towards all things

is the hallmark of wisdom. Govinda is awestruck; he is asked to kiss Siddhartha’s

forehead. No sooner does he do so than he views a stream of different faces which are

beyond time and place. Struck by this, Govinda falls on the ground with eyes filled

with tears.

The novel is, in fact, the story of a boy who is in constant pursuit of knowing

and follows manifold paths to quench his thirst for knowledge and to know the

ultimate meaning of life and soul. He follows the paths like religion, family,

asceticism, business, love and scholarship but does not stick to any one in particular

for long. He does not take any of these as fixed way(s) but is more willing to

experience everything for himself. This makes his spirituality unique and different as

Cremerius (2010) argues that Hesse himself claimed that his concept of spirituality

differed from the conventional definitions, and that his version of religion admitted
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not only the ascetic spiritualization but also the sensual, the weird and other

dangerous pursuits.

Further, the protagonist does not believe in the possibility of transferring

knowledge. That is why he shows his distrust, though after undergoing multifaceted

experiences, of words to carry knowledge and translate wisdom. All he comes to

believe is that spiritual enlightenment can never be transferred through words until

and unless one initiates a journey towards self-discovery oneself. Buddha initially

warns Siddhartha to be on guard against “thickets of opinion and conflict of words”

(Hesse, 1951, p.27). In his thirst for knowledge, Siddhartha, however, seems to miss

the point at that moment. But later on, he realizes that, “too much knowledge had

hindered him” ( p.79). And towards the end of the novel, while explaining the nature

of things to Govinda, his friend, the enlightened Siddhartha himself says, “Knowledge

can be communicated, but not wisdom…everything that is thought and expressed in

words is one-sided, only half the truth” ( p.112).

The quest for self in Siddhartha lays emphasis on individual experience rather

than accepting the scholarly or received knowledge before arriving at a

conclusion. Individuality in Siddhartha is manifested in the form of asserting one’s

own interpretation of the world. The protagonist’s dissatisfaction of the tradition he

was born in may well be seen as an adult’s rebellion against established social norms.

Siddhartha’s first affirmation of his individuality comes through the denial of his

father’s instructions laden with conventionality and stereotypical tradition. Stelzig

(2003) finds autobiographical element and comments that in Siddhartha’s rejection of

all gurus and guides, “unresolved father-son conflict of Hesse’s youth is now

transposed and spiritualized through a set of strategic rejections of father figures”
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(p.211). Stelzig also highlights the role played by the river in uniting different

polarities of the self. “… in his life’s pilgrimage, the polarities of sinner/saint,

mind/nature are symmetrically balanced and mediated by the unifying symbol of the

river” (Stelzig, 2003, p. 212). In almost similar vein, while comparing the role played

by the river in Rudyard Kipling’s Kim and Hesse’s Siddhartha, Awan (2009) observes

that both the protagonists in Kim and Siddhartha are led towards seeking salvation

through the River which serves as a powerful symbol of Unity and Oneness. “It

teaches them to be at peace with the whole of existence in all its forms. It is not total

rejection and renunciation of the world” (p.49).

While comparing Johnson’s Oxherding Tale with Siddhartha, Byrd(1996)

argues that the worlds of both fictions are, “determined to a large degree by male

interest; men are both competitors and allies, assassins and the vehicle for moksha or

release, liberation and enlightenment” (p.554). Of the three female characters, the

readers know that Siddhartha has a mother only through the narrator’s point of view.

The second, the village woman, who makes sexual advances toward Siddhartha also

gets no more space. Moreover, is the only female character Kamala who gets some

space in the novel’s world merely a sex teacher to Siddhartha? Murthi (2009) opines

that by presenting women as less important and devoting limited space to them in the

narrative, the novelist has presented India as colonized. She calls Hesse’s work as

“androcentric Orientalism” and gives three reasons for charging Hesse that India has

been colonized in the novel through the female body: first, the oriental man is

presented as passive and feminized; secondly, out of the three women in the novel,

two are prostitutes and thirdly, there is ultimate metaphor for redemption, that is, it is

only through her that Siddhartha gains nirvana.
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2.9. Maufroy’s Rumi’s Daughter (2005)

Rumi’s Daughter (2005) is one of Maufroy’s famous novels. This novel has been

translated into nine languages. It is based on a true historical story in which the great

Persian Sufi poet, Jalaluddin Rumi took a young girl Kimya under his tutelage. The

setting of the novel is the thirteenth century Anatolia. Kimya lives with her family in a

village. Her mother Evdokia is a Christian whereas her father Farokh is a Muslim.

Before even attaining the age of puberty, she displays tendencies which are beyond

normal and which make her different and unique from her peers. The local priest

testifies to her uniqueness. As Sohail (2017) in his review remarks that the Christian

Priest in her village always used to say that she is gifted despite the fact that “… he

himself did not understand what sort of encounters she has had. Kimya had always

wanted to study and for this she persuaded her parents to let her visit a man who lived

in a cave nearby” (Sohail, 2017).

This man is named Ahmed, who, motivated by mystical disposition, resorts to

solitude and stays as a recluse in the mountains. Upon his encounter with the girl, he

acknowledges certain mystical strains in Kimya and suggests that she be sent to

Konya, where Rumi might teach her. He teaches her language for some time and

becomes greatly impressed by the worldviews and thoughts of so young girl. Pushed

by Ahmed and the priest, Kimya’s father takes her to Konya, although reluctantly, but

ultimately leaves her there under Rumi’s supervision. Maulana Rumi recognizes her

as a different child and readily accepts her as a student. She goes on to absorb his

teachings and helps herself channelize her dispersed mental energies. With time, her

spiritual quest becomes more intense, the climax of which is reached with the arrival

of a wandering dervish known as Shams Tabrez. The latter exerts an overwhelming
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influence both on Rumi as well as Kimya. Kimya’s spiritual awakening, especially in

the wake of incessant encounters with Shams, is culminated into her marriage with

him. It is also symbolic of her becoming Shams – a stage characterized by unity and

wholeness.

2.10. Shafak’s The Forty Rules of Love (2010)

The novel The Forty Rules of Love (2010) has two parallel stories set in different

times and places. One is about a modern unhappy couple from America; the other is

set within the main narrative and is about the thirteenth century Sufi poet Rumi and

his mentor. Ella Rubinstein, a Jewish housewife works for a literary agency.

Currently, she is assigned the task of reviewing a book named "Sweet Blasphemy" by

Aziz Zahara. The book is based on the life of Rumi and his encounter with a

wandering dervish Shams of Tabriz, who is a great mystic. The latter is anxious to

find an appropriate friend to whom he could pass on his knowledge of Sufism. Prior

to their meeting, Rumi is a famous cleric and religious scholar of his time. When

Shams comes to know about him he travels all the way from Baghdad to Konya

where Rumi lives. The story is precisely about how both of them become close

friends, how Rumi is transformed by Shams and how Shams is hated by public in

general for his so-called heretic views. On the other hand, Ella develops acquaintance

with the author of the book through emails. The affiliation becomes so strong that she

is willing to submit herself to him. She is even ready to relinquish all her previous

associations. Development of Ella’s character in this direction is a direct corollary of

her reading of the novel and correspondence with its author. Her children, in the

process of coming of age, follow their own paths and she assumes they don’t need
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her. Her husband is lavish in his habits. He cares less for her and shares bed with

many other women. For Ella, however, silence has been the best strategy. In her

married life, “love” has been missing to a greater extent. In the beginning, she is not

interested in writing the book review but on her husband’s insistence, she braces

herself for it. Reading the book becomes so much engrossing that she feels herself

emotionally connected not only with its characters but also with the author. She is

taken to a time as distant as the 13th century and comes to a realization that mysticism

lies beyond the confines of time, space and culture. It is the religion of love which

transcends all barriers. The novel changes her life completely. At one level, it depicts

Rumi’s transformation from a religious scholar to a mystic poet. At another level,

perhaps, it characterizes the spiritual transformation in Ella as it opens up a world,

hitherto unknown to her. Strong connection with the book makes her realize that

Rumi-Shams relationship is reflective of her own relationship with Aziz. Just as

Shams introduces Rumi to mystical ways and prompts him to see the world from a

new angle, she seeks guidelines from Aziz who enables her to free herself of all what

hampers her spiritual quest. Both Rumi and Ella are made to live through different

occurrences, to experience life first-hand and cherish the feelings of love and

empathy. Both are shaken and destroyed but are ultimately regenerated and elevated

by their respective mentors.

The Forty Rules of Love (2010) essentially entails the theme of mysticism. The

novel depicts Sufi phenomenon by juxtaposing two narratives, where one involves the

transformation of an eminent religious scholar into a mystic poet, while the other

focuses on a change in a woman of contemporary age through her interaction with a

man of mystical tendencies. Sufism, being an esoteric dimension of Islam, focuses



95

more on the universal values like love, sympathy, peace and humanitarianism

irrespective of any specific region, culture, creed and race. It is for this reason that it

is a highly relevant tradition even in present times and many writers across the globe

are attracted towards it. Shafak highlights the life of Rumi whose teachings have

inspired love for the humanity in general. Rumi’s mystical works have contributed

immensely to the dissemination of values and bridging the gaps among humans.

Muhammad (2007) views his poetry as the carrier of the message of love for

humanity. It appeals to the readers from different countries chiefly for its seminal

language promoting equally significant ideas of hope, peace and empathy. And that

Rumi has become highly relevant and significant in the modern times especially in the

United States. Just as in the novel, Ella’s dissatisfaction with life tends to vanish as

soon as she connects herself to Aziz’s novel or more specifically to mystics’

worldviews.

Rumi’s poetry proves effective a great deal in healing Ella’s depression and it

is quite obvious indication of the current American discourse surrounding Rumi,

particularly the therapeutic role given to his works. El-Zein (2000) notes: “Rumi is

even becoming a healer, a kind of awakener of issues that are threatening American

society such as the problem … of psychological depression” (p.72). The people of

America are fascinated by Rumi, as they read him “… to free themselves from fear,

anger and depression ( p.80). In fact, Sufism presents a soft image of Islam that, in

turn, enhances its universality. Shafak has mainly focussed on this aspect of Islam in

this novel. She herself has shown her dislike of dogmas and proscriptions of

conventional religion. As Iqbal (2012) maintains that Shafak’s characters dislike

institutionalised religion mostly for its potential for generating cultural conflict. It is
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Sufism rather than the conventional religion that can help bring people of different

cultures, regions and creeds together on the platform of humanity. In an interview

with the BBC, Shafak expresses these views. She articulates that religion and

spirituality are not necessarily connected and the former is not the only means

towards achieving the latter. Spirituality is more about the universal essence or the

spirit that binds people together and does not speak of any disintegration.

Furlanetto (2013) endorses Shafak’s emphasis on mystical aspect of Islam.

Furlanetto refers to post 9/11 collective attitude characterized by Islamophobia and

Shafak’s concerted efforts to mitigate the perceptions of hatred by highlighting

mystical dimension of Islam. Through this novel, an effort has been made to draw a

line of difference between Islamic mysticism and “… the Islamic extremism that

dominated the Islamophobic discourses that followed 9/11 in the US media”

(Furlanetto, 2013, p.206). In addition, the widespread American dislike for the

dogmas of orthodox religion has also led to Rumi’s success. The novel sticks to the

American discourse on Rumi. It contains a juxtaposition of the often opposing

interpretations of orthodox religion and Sufism. Many passages in the novel contain a

critique of the conventional or orthodox religion. This critique is, however, “…

combined with the representation of Sufism as the way of transcending the intricacies

of doctrine to attain a universal spiritual condition” (p.205). Rumi’s growing

popularity in the West bears witness to the fact that Sufism is relevant even in

contemporary age and is quite appealing and sustainable.

The preceding review of related literature allows me to identify a research gap

namely the juxtaposition of mystical experiences with the process of individuation

and emotional cum psychological development both in order to nullify the
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assumptions that equate mystical experience with schizophrenia and to highlight the

similarities between the mystical traditions of Sufism and Buddhism. The current

study will likely to contribute to the existing corpus of research on mysticism and

mystical experiences in three ways. First, it will identify and explore a close dynamic

relationship between mystical journey towards self-knowledge and the psychological

process of individuation. This will be carried out by employing the theory of

individuation presented by Jung. Secondly, an attempt will be made to equate

mystic’s spiritual elevation with Dabrowski’s theory of positive disintegration thereby

showing how both the processes entail emotional development in the wake of

disintegration of certain psychological structures. Thirdly, on the basis of the afore-

mentioned analyses, key notions of schizophrenia and mysticism will be juxtaposed in

order to segregate the two as different. The study will be substantiated through textual

evidence from the three novels: The Forty Rules of Love (2010), Siddhartha (1951)

and Rumi’s Daughter (2005). Finally, the research will also be a significant addition

to the existing criticism on the selected texts. It will likely to give further explanation

to the phenomenon of mysticism, enrich its understanding and provide a new angle to

the study of the novels.
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CHAPTER THREE

THEORETICAL FRAMEWORK

This chapter provides a detailed description of the theoretical underpinnings

employed in the current research. As it is about the psychoanalytic study of mystical

experiences, Jung’s theory of individuation is used as a major theoretical framework

to analyse the way mystics achieve psychological wholeness or individuation. In order

to test the contention underlying segregation of mystic’s spiritual experiences and the

schizophrenic episodes Dabrowski’s theory of positive disintegration is used as an

ancillary theoretical framework. This chapter provides explanations of the major

tenets of both the theories which might be helpful for application. In the beginning of

this chapter, however, some important theories of Sufism and Buddhist mysticism are

reviewed in order to justify the choice of theoretical perspectives for the current study.

Stace (1961) outlines a conceptualization of mysticism that is cross-cultural,

ahistorical, and unbiased by religious ideology. His conceptual framework rests on

three constructs: a distinction between mystical consciousness and its interpretation;

distinction between the core characteristics of extrovertive and introvertive

mysticism; and the identification of universal common characteristics. He makes

distinction between mystical consciousness and its interpretation on the basis of his

enquiry into Christian, Islamic, Judaic, Hindu, Buddhist, and Taoist mystical

experiences. The distinction is analogous to the distinction between sense experience

and its interpretation, although he concedes that “we may never come across an

altogether uninterpreted experience” (p.31). He recognizes the directness and
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seemingly uninterpreted state of unity in mysticism: “The unity is perceived, or

directly apprehended. That is to say, it belongs to experience and not to the

interpretation, in so far as it is possible to make this distinction” (Stace, 1961, p.66).

Stace uses the term “mystical consciousness” in this context, but not always

consistently; at times he equates it with “mystical experience,” which includes the

interpretation of the state of unity. Three fundamental assumptions in Stace’s proposal

may be summed up as: first, despite the variations in interpretation, mystical

consciousness is universal and is essentially identical; second, conceptually there is a

clear distinction between the introvertive and extrovertive forms of mysticism; third,

although there is a set of common core characteristics, mystical experience need not

always imply all characteristics, since there can be borderline cases. The framework

formulated by Stace is helpful when a study that is based on comparison between two

or more mystical traditions is intended. It allows researchers to find a common core

across traditions. Since the current study is not primarily concerned with comparison,

nor is it related with examining the core elements in the two traditions, albeit the

findings come about as by-products to the main argument, so it is not relevant to

employ this framework.

Mystical experiences are often equated with creativity. The studies which

attempt to juxtapose the two or seek common denominators might well capitalize on

the framework formulated by Batson & Ventis (1982). They analogise the mystical

experience with the creative experience. They refer to the classic work of Graham

Wallas (1926), who identifies four-stage sequence in the creative process: (i)

preparation (the asking of important questions), (ii) incubation (abandoning these

questions), (iii) illumination (new insight occurs), and (iv) verification (solution is
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tested and implemented). With the belief that creative and mystical experiences differ

only in content, rather than process, Batson & Ventis (1982) propose their four-stage

model of mystical experience: (i) existential crisis (personal existential questioning),

(ii) self-surrender (despair at failing to discover existential meaning), (iii) new vision

(transcending old cognitive structures to reveal new meaning), and (iv) new life

(living the vision with new cognitive structures). The new vision stage represents that

which is typically considered to be the mystical experience, and is equivalent to

Wallas’s illumination stage in the creative process. The model is equally effective for

different traditions like Sufism, Buddhism, Christian mysticism and others. As the

research questions and the associated contentions in my study do not fall within the

purview of ‘creativity’, it is not appropriate to employ it as theoretical framework.

Schacter & Singer (1962) develops the two-factor theory which is an

influential theory of emotions. It suggests that emotion comes from a combination of

a state of arousal and a cognition that makes best sense of situation the person is in. It

is the cognition that determines whether the state of physiological arousal will be

labelled as joy, fear or whatever. For example, the two-factor theory of emotion

argues that when people become aroused they look for cues as to why they feel the

way they do. Commentators have made use of the theory to examine the religious

component of mystical experience. In this model, Schacter & Singer (1962)

emphasise the requirement of both physiological arousal and a cognitive framework

in the identification of an emotional experience. The implication is that experiences

are not religious until they are identified and interpreted to be religious within a

conceptual framework. In other words, religious traditions provide the templates or

models that make religious experience possible, and that without knowledge of a
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tradition and its sacred texts, ‘religious’ experiences, as such, would not actually

occur.

Underhill (1960) outlines her model of the consciousness development. The

model comprises of the five stages: (i)The awakening of the self (ii)The purification

of the self (iii)The illumination of the self (iv)The dark night of the soul (v)The

unitive life. The first stage marks the initiation of inner conflict that leads to

conversion. However, she insists “mystical conversion is not to be confused with

religious conversion life from unbelief to belief or one set of beliefs to another set”

(p.176). Purification of the self is a period of “discord between a deeper and a

superficial self” (p.213). The conflict initiated at the first stage becomes more

conspicuous and mystic may experience certain exalted states of consciousness. The

mystic puts in efforts to purify his/her self through the elimination of negative

elements. It is the next stage where the dispersed energies are converged on a single

point of union. This concentration is the result of spiritual practices especially

asceticism which leads to a kind of disassociation from the “foolish interests in which

the surface-consciousness is steeped” (p.233). Mystic might experience the feelings of

social withdrawal - the corollary of intense focus on the inner world. The stage of the

dark night is chiefly about setting the ground for the final stage by dissolving certain

units of consciousness. It is marked by the realization of the incomplete union hitherto

attained by a mystic. She says it is “the last painful break with the life of illusion”

(p.401). The dark night leads to the stage of the unitive life where a mystic is totally

concentrated on the unitive life. The limitation of Underhill’s psychological

framework lies in the fact that it does not address the workings of the subliminal

(unconscious) mind. It is ineffective in investigating the role of the unconscious in
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mystical struggle. It is helpful only where the research is based on psychological

analysis or study of mysticism. As the present study is ‘psychoanalytic’, the crux of it

relates to the dynamic interplay between the conscious and the unconscious mind.

Foucault (1985) illustrates the notion of techniques of the self in his study of

Ancient Greek and Roman Christian morality in The Use of Pleasure and The Care of

the Self. Techniques of the self are specific practices by which the individual

constitutes himself as a subject within the systems of power. However, “these systems

of power are specific ones through which the individual makes operations on his own

body, soul, behaviours and thoughts in order to refashion and improve his self”

(Foucault, 1985, p. 26). The technique of the examination of the self is elaborated in

Foucault’s framework of monastery life, which is based on two principles, namely

obedience and meditation. Obedience means that the master as a director of

conscience has a whole control over the behaviours of the disciple. Thus, the disciple

renounces his own will and obeys the order of the master. This is a way of

constructing the self under the control of the master and following the well-

determined rules. Indeed, this is very similar to the role of murshid in Sufism or of

guru in Buddhism. The second characteristic of monastery life is meditation, which is

regarded as the best method. This is the obligation through which the disciple

concentrates on God by trying to purify his heart from the worldly things. The aim is

to meditate on Divinity. This technique, “which was originated in Orient traditions,

aims to meditate continuously on Divinity by examining and controlling the course of

thoughts” (Foucault, 1985, p.69). The notion of the techniques of the self is highly

pertinent when it comes to studying the role of power-relations in maintaining

constraints or the importance of ridding oneself of the status-quo through rigorous
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self-examination. As this research is based on the assumption that mystical union with

the Reality is on a par with the psychological process of individuation, the afore-

mentioned perspectives fall beyond the purview of the study. It attempts to examine

the subliminal mind through the archetypes of individuation. So, Jungian theory of

individuation sounds relevant to undertake this work.

3.1. The Theory of Individuation

For grasping the ins and outs of the theory, it is imperative to comprehend the key

concepts which form part of it. These precisely include the concept of the personal

and collective unconscious, the Jungian concept of archetype and a brief overview of

the archetypes of individuation relevant to this study.

3.1.1. Jungian Concept of the Unconscious

In the psychoanalytic perspective, the individual personality is defined and described

by a fundamental duality that comprises of two primary regions. One refers to the area

of individualistic awareness which is termed as “consciousness”, while the other area

is beyond awareness and the direct control of an individual and is termed as

“unconscious”. The first one can be thought of as the known; the second as the

unknown. Freud, the father of psychoanalysis, developed the same idea of duality of

human mind, where one part is predominantly irrational, unknown and unconscious

region of the psyche, whereas, the other is predominantly rational, logical and

conscious. Both conscious and unconscious exist not as watertight compartments of

mind but in a relationship of constant mutual causality with one another.

Jung, the pupil of Freud, went on to develop his theory of analytical

psychology and in modifying several psychological concepts broke away with some
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of the Freudian notions. Both concede that the psyche consists of a domain that is

other than the conscious and an individual is not usually aware of this. However, they

have different views as to its contents. Freud views the unconscious as a storehouse of

suppressed, forgotten and often traumatic childhood experiences which entail

conflicts between the instinctive desires and the imposing family and societal

structures. Jung, on the contrary, thinks that the idea of the unconscious is not a

source of only the libidinal energy. Rather he expands the “concept to mean a life

force, and not merely a sexual drive” (Odajnyk,1976, p.33).  While Freud is credited

with being the first influential medical practitioner of psychoanalysis, that is, treating

patients by exploring their unconscious and detecting the latent content that might be

affecting their behaviour, his work limited itself to an examination of the unconscious

mind as an individual entity, one which he determined to be an animalistic domain of

repressed and lost psychological content dominated by base and primitive impulses.

But Freud never attempted to explore deeper than personal unconsciousness. "Medical

psychology," wrote Jung in the 1930s, "growing as it did out of professional practice,

insists on the personal nature of the psyche…It is a psychology of the person" (Jung,

1990, p.43).

Jung is highly critical of the Freudian stance that unconscious content extends

only to the depth of the individual personal psyche. To him, the true sources of the

unconscious factors that trigger conscious experiences in humans are not to be found

merely in the limited region of the personal unconscious but in the vast and expansive

depths of the collective unconscious. However, this does not mean that Jung attaches

no importance to the personal unconscious. Jung views the role that the personal

unconscious plays —“that of the medium between individual consciousness and the
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collective unconscious--to be essential” (p.20). Without it the contents of the

collective unconscious would have no intermediary through which to bubble up into

the realm of conscious experience. Nevertheless, it is ultimately those universal

contents, the archetypes that are the true factors responsible for holding influence over

the experiences of the conscious mind. According to Brome (1978) Jungian notion of

the unconscious differs from Freudian in three ways. Firstly, for Jung it operates

independently; secondly, it is the fountainhead of archetypes; and third, it is

“complementary to and not conflicting with consciousness" (p.221). Jung proposes a

three-tiered model of human conscious and unconsciousness, one in which an

individual's conscious mind is indeed situated above a personal unconscious that is

distinctively its own, but in which this personal unconscious itself resides above

another, deeper layer of unconsciousness which is shared among all human beings.

In the psychoanalytic theory of Jung, “ego” is the centre of consciousness,

whereas the central and superordinate process of the unconscious region is the “Self”.

He divides the unconscious into two areas namely the personal unconscious and the

collective unconscious. The personal unconscious is partly synonymous with Freudian

idea of the unconscious, whereas the collective unconscious is the shared legacy of

human species. The personal unconscious is solely anchored in individual’s personal

history. The contents of the collective unconscious are not limited to one person but

they are common to human race in general. It is “… more expansive area that is not

individual but that is common to all individuals” (Jung, 1959, p.14). Unlike the

individual contents of the personal unconscious, the collective contents are general,

deeper and more elemental as Jacobi (1973) remarks that they are typical human

actions or reactions since the evolvement of mankind. They are common to human
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psyche and universal to all human situations. The most common examples can be seen

as “… fear, danger, the struggle against superior power, relations between the sexes,

between children and parents, hate and love, birth and death…” (p. 10). It is crucial to

emphasize that such contents are not to be understood as the collective inheritance but

they are the parts of human psyche more or less alike owing to the common psychic

structure that exists prior to the individual experiences. Both biologically and

historically, they exist within the psyche and during the “individual’s life, depending

upon his or her experiences, some of them will be actualized and developed on the

surface of consciousness” (Progoff, 1973, pp.45-46). It is also worth mentioning that

notwithstanding the division of the unconscious, between both the personal and the

collective unconscious, there is a dynamic interplay and mutual relationship in their

functioning. Jung (1960) maintains that both of them contain materials which often

exist in complementary relation to each other. While the ego is central to personal

consciousness, “the experience of human history and patterns of psychic energy,

known as archetypes” is central to the collective unconscious.

3.1.2. Concept of Archetype

Jung was not the first to present the idea of an archetype. Prior to Jung, it was used by

various past philosophers, though with different names but underlying almost the

same meaning. Jung’s extensive readings of the ancient philosophers enabled him to

form his own concept of archetype, which was unique to him despite similarities with

those of the previous ones. Jung himself argues that “the basic principles of the

concept could be identified in the work of such traditional Western writers as Judaeus,

Irenaeus, St. Augustine, and Plato” (Jung, 1990, p.4). Campbell (2008) outlines the

additional influence that thinkers such as Nietzsche, Bastian, Boas, and Frazer, among
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various others, had on Jung's development of his theory of archetypes. Despite the

fact that Plato’s concept of the Idea is in some degree synonymous with the term

“Archetype”, Jung's conception of archetypes is profoundly imbued with his own

meaning. As Nagy (1991) has pointed out "...archetypes are not easily recognizable in

the Platonic corpus in the way that Jung meant them" (p.157).

Jung's conception of archetypes is closely tied into his theory of the collective

unconscious. He envisions archetypes as active patterns of instinctual behaviour and

views them as governing the life cycle of every human being. They are “… powerful

forces of the psyche which, together, comprise the collective unconscious of the entire

human race” (Jung, 1990, p.44). Further, he explains that an archetype is not a

particular thought or entity, but rather a structure of thought, or a pattern of

perception. The archetypes are not inborn ideas, rather they are inborn possibilities of

ideas and the collective unconscious expresses itself through archetypes. The images

through which archetypes are manifested are not inherited themselves; it is only the

natural human disposition that is universal and has the ability to form diverse images.

The formation of archetypal images takes varying forms depending on varied personal

history and cultural milieu of an individual. Archetypes are, in fact, the forms or

patterns of behaviour rather than the behaviour itself. These forms, according to Jung,

are inherited through human psychic structure that is naturally shared by all humans

across ages and cultures.

Contrary to Lock’s psychology, Jung argues that child’s mind is not a “tabula

rasa”. That is, it is not a clean slate with nothing written on it. Since the child is

exposed to the external world with a “differentiated brain, predetermined by heredity

and therefore also individualized, its reactions to outside sense stimuli are not just any
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reactions but are specific” (Jung, 1953, p.36). This idea of the psyche that has an

inherited content is supported by the theory of evolution. It is Jung’s success to place

the psyche within the evolutionary process. The human mind possesses certain

inherited features that play a vital role in determining how an individual will act and

respond to certain experiences in life. They may also even determine the kinds and

nature of experiences a person will have. The human mind is prefigured by evolution.

Consequently, an individual is connected not only with his/her personal past but with

the past of the human species. Jung broke free from “a strictly environmental

determinism of the mind, and showed that evolution and heredity provide the

blueprints of the psyche just as they provide the blueprints of the body” (Hall &

Nordby, 1973, p. 39)

Since the archetypes stem from the collective unconscious, they are not

directly perceivable by the conscious mind. This leads to the assumption that they

cannot be subjected to empirical analysis and thus cannot be proved as true or false.

However, Jung consistently argued that archetypes might well be put to empirical test

by studying human experience and behaviour. He argued that ample evidence in

favour of the existence of archetypes could be found by exploring their impact on

conscious human experience as well as their presence throughout the tribal lore,

dreams, mythology and folk tales of both primitive and modern mankind. In a word,

since they are unconscious, the archetypes can be studied through their various

expressions which actually solidify them. These basic forms of behaviour become

visible when they are filled with some conscious material. They can be found in all

kinds of creative work performed by mankind and also in dreams. They can express

themselves through rituals, myths, legends and writings. They are also related to
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psychic life of individuals and taking such forms as the anima/animus, shadow,

persona, ego and the Self. Human feelings, thoughts, actions, reactions and responses

are very much influenced and shaped by various archetypes and there are individuals

who are capable of dealing with these archetypes, that is, by gaining conscious

knowledge and control.

3.1.3. Individuation

The term individuation was introduced by Jung in 1921 and first appeared in

connection with the theory of psychological types, which gave rise to this doctrine.

By definition, individuation is a "process of forming and specializing an individual

nature; in particular, it is the development of the psychological individual as a

differentiated being from the general collective psychology" (Jung, 1921, p.637). It is

a process of becoming a unique and differentiated being through the development of

consciousness. In his concept, differentiation and separation serve as the key-words.

In 1928, Jung introduced a new dimension to the former definition. The concept was

extended to cover the differentiation of the unconscious contents from consciousness

and their integration into the conscious sphere. Now the focus was chiefly laid on the

conscious and the unconscious regions of human psyche. The process came to

represent the expansion of consciousness through integration of the unconscious

contents. The two forms of differentiation process correspond to the aims of the two

different stages in personality development. The first strives for the solid

establishment of the ego. The second strives for the further growth of the ego, in

terms of the conscious realization of the innate self. This process of becoming

conscious of the Self represents the development of the new centre of the total

personality that reaches beyond the boundary of the ego. These two stages in
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personality development, i.e., the ego development and development of the Self, are

both part of the same process that Jung calls individuation. The gradual and most

complete self-realization is the goal of the individuation process. As Jung (1993)

states that the goal of human life is psychological growth by means of individuation.

It is to attain the level of seeking the Self, which he describes as one’s understanding

of who one is. He defines individuation “as becoming a single, homogenous being,

and, in-so-far as `individuality embraces our innermost, last, and incomparable

uniqueness…” (Jung, 1993, p.181). This is synonymous with the idea of becoming

one with one’s own Self. Individuation can also be translated as `coming to Self

hood’, or Self-realization.

Difference between individuation and individuality must be maintained,

though both are related to some extent. Individuality is mainly focussed on

developing and refining the ego particularly in terms of satisfying its desires and

needs. It may lead to the creation of a self-centred person. Individuation, on the other

hand, is a broader term as it is not restricted to placing emphasis only on the ego.

During the initial stages of individuation, there is a degree of ego development but the

process continues further to encompass the opposing elements and “…seeks to raise

consciousness beyond the ego and individual attitudes, habits and cultural

identification to a much wider horizon of self-understanding and wholeness” (Stein,

2006, p. xiv). Jacobi, one of Jung’s disciples, identifies two kinds of individuation

processes – natural process and the consciously realized process. She is of the opinion

that the natural process of individuation involves spontaneous psychic changes. It is

common nearly to everyone and is more like the process of personality development.

In the individuation process, the spontaneous flow of changes is intensified by the
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application of a specific technique, and consciously experienced by the individual.

This process demands from everyone full participation in the outer and also the inner

life. In Jacobi's terms, "no suffering and no risk should be shunned, one must face

everything that comes and hold out against fate." (Jacobi,1967, p.100). These two

kinds of individuation have, according to Jacobi, the same goal. They both "seek to

reunite what was divided, to restore to man his wholeness by a continual widening of

consciousness” (p.104). Jacobi’s view is virtually the extension of Jungian assertion

that individuation is a twofold psychological movement related to the first and the

second half of life. The first half of life is chiefly related to the formation of the ego in

relation to the external stimuli, the individuation occurs in the second phase, when an

individual strives for displacing the ego and searches for greater meaning. The tasks

connected with the second half, are mainly internal in nature. The ego-development

that is carried out in relation to outside world in the first half of life has to be

deconstructed once the individual initiates his/her journey towards individuation. The

identity that hitherto has served an individual is peeled away to reveal the

unconscious material of the psyche, “…around midlife, individuation demands that

one separate from the collective qualities that have been identified with” (Stein, 2006,

p. 10). Here, archetypes need be confronted and integrated in order to continue the

struggle for establishing strong conscious connection with the Self. Individual is

required to assimilate opposing elements of the unconscious to form a single whole.

Jacobi (1973) refers to this as becoming conscious of the persona, the shadow, the

anima or animus and the Self: the primary archetypes identified by Jung. Jung views

this as a process of transformation which stems from the psyche and takes individual
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to the apex of development. It is marked by freedom from all kinds of constraints and

establishment of personal autonomy.

In fact, the process of individuation is all about the recognition and fulfilment

of one’s own potentials which make one different from others. It also involves

differentiating the self from the constraints and conditions imposed by family and

other external influences. It is about coming to know all that we are consciously;

accepting all that we are and finding way(s) to integrate all aspects of our self in to

our overall identity. By discovering all that we are, accepting and integrating all that

we are and by expressing the false spectrum of our self in the world paves the way to

open ourselves up to spiritual reality. It also promotes psychological development on

the part of an individual after undergoing the rigorous process of accepting and

integrating the multifarious conditions of his/her life. This process of becoming

conscious is identical with having freedom to pursue further realization of potentials

without psychic blockages. It is essentially a process of personal transformation

attained by divesting the self of the false wrappings of the persona and the suggestive

power of primordial images and thus going beyond the archetypal world to become

one’s own person. Finally, it is important to mention that the process of individuation

is never wholly completed because its goal is the living connection of the individual

ego consciousness with his/her unconscious that can never be fully known. However,

the conscious realization of the emerging unconscious self leads man towards

becoming individuated. Man becomes an integrated and complete human being when

the conscious and the unconscious learn to live together in harmony, compensating

one another. The process represents the ideal, and its goal can never be completely

attained.
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In the analysis of mystical experiences of several characters in the chosen

texts, it would be vital and in fact imperative to delve into their collective

unconscious. This would be approached by extracting their archetypal roles reflected

in their acts, thoughts, feelings and worldviews. The application will strictly be

focused on the archetypes of individuation as to how they are manifested in mystical

experiences and how the mystics relinquish the grip of these archetypes and become

their own persons. The argument I make by extracting and analyzing the archetypes

has two dimensions. First, few rare individuals like mystics attain individuation and

second, both Sufism and Buddhism share common denominator with regard to the

phenomenon of individuation. As to how exactly the archetype themselves would be

studied, it is appropriate to have a thorough understanding of the archetypes of

individuation in the ensuing lines.

3.1.4. The Archetypes of Individuation

In the process of individuation, the psychological centre of consciousness, that is the

ego is responsible for dealing with the archetypal material that arises from the

unconscious, and the archetypes more closely associated with this process are the

persona, the shadow, the anima and the animus, the wise old man and the wise old

woman, and the self. For the sake of preciseness, following stages may be outlined

passing through an individual attains individuation.

Realizing the mask (persona) an individual wears as self-representation and

relinquishing its grip.

Recognition, acceptance and integration of dark side of personality (shadow).

Realization and integration of contra-sexual elements into psyche

(anima/animus).
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Integration of mana-personality (wise old man/woman).

Displacement of the ego and establishment of the Self.

3.1.4.1. The Persona

The Persona refers to the faces one wears or has to wear in social situations in order to

adapt to the reality of personal, social and professional relationships. It is not about

what you are but what you think of yourself to be and what people think you are. Jung

(1959) writes, “The persona is that which in reality one is not, but which oneself as

well as others think one is” (p.123). The masks an individual is sometimes compelled

to wear show the social pressures and demands. One has to become aware of the

different roles one plays in various situations in order to know what is and is not real

about his/her personality. As Jung (1971) asserts, “the individual who has not moved

past the ego`s identification with the persona has no real character at all” (p. 465). So

it is not the essence of what one really is. Rather it is how one appears to others in the

world.

Jung argues that the essential components of the persona could be summarized

as “… a compromise between the individual and society, a semblance, and a two-

dimensional reality” (Casement, 2010, p. 670). Palmer (2013) in an interview with

Simon says that most of us learn from a very early age that it is unsafe for us to live

and face the world the way we are. We usually avoid giving ourselves out as what we

actually are. We don’t own our negativities out of shame or social pressures. In this

way, we construct a wall between our real self and public faces in order to get along

well like many others. This hiding of the true self is tantamount to befooling others

and ourselves simultaneously. “… and ultimately the most unsafe place to be is when
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we are fooling ourselves, when we are not showing up in the world as who we are”

(Palmer, 2013).

In a word, the individual who identifies himself with the persona loses his

individuality in terms of inner psychic uniqueness. Such an individual keeps living his

life by sticking around the prevalent social norms which is more like hiding the true

self behind the masks. It is important to mention, however, that the persona is not

always an act of conscious deception. On the contrary, it is something which emerges

naturally and spontaneously right from the childhood. Most of the people remain

unable to become aware of their persona just as it is hard to be aware of their shadow,

anima or animus. Generally, it starts developing due to the conflict with the external

world. Children soon learn that for survival, among other things, hiding the natural

reactions is inevitable. The identity is obscured, however, when a person is unable to

break through his persona even when he grows up. It becomes a hurdle in self-

realization especially when it acts as a device of deceiving others. So in order to

achieve Individuation one has to identify the masks one wears to the world, that is the

persona, and then to lose its grips in order to realize his true self. It has to be

differentiated from the inner and unique psychic components of the individual

personality. To seek individuation, a person has to sever ties with the persona;

otherwise he will not be able to discover the true Self.

3.1.4.2. The Shadow

The archetype of Shadow is related with the personal unconscious. It encompasses all

those dark and primitive feelings as well as the unpleasant experiences that a person

would be reluctant to own and to bring to consciousness. It is the part of one’s

personality that one rejects and disowns. It consists of the suppressed thoughts,
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feelings, desires and other individual weaknesses. “It is the sum of all those

unpleasant qualities we like to hide, together with the insufficiently developed

functions and the contents of the personal unconscious”(Jung, 1972, p.103). People

usually project the qualities related to the shadow into the external world and onto

others. For instance, we see faults in others that we do not ascribe to ourselves. We

usually disapprove of certain negative traits in others and are quick to label

pejoratively such as greed, sloth, intolerance etc. This usually reveals that we

ourselves possess them. In other words, we cannot know something of others unless

we possess some bit of that within ourselves.

Shadow can be realized in several ways as Miller (1989) points that individual

can recognize it in one of the five ways. First way to identify it is by taking people’s

opinion about ourselves; second, by making conscious efforts to realize our

projections onto others; third, by examining slips of the tongue; fourth, by analysing

our humours and associations and lastly by analysing our dreams as well as day-

dreams. No doubt, the acknowledgment of our shadow is crucial, but more important

is its acceptance or integration which underlies the process of individuation.

Acceptance of the contents of shadow is an arduous and often painful task, for it

demands a great deal of integrity, emotional openness and confidence on the part of

the individual. “… facing the shadow requires a considerable moral effort” (Moreno,

1970, p.42). It is necessary to become aware of the shadow because it can be

redressed only after recognition. On the other hand, “if the shadow is repressed, it

cannot be taken under control and it can burst forth unexpectedly and haunt the

individual leading to neurosis” ( p. 43).
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3.1.4.3. The Anima/Animus

The anima refers to female psychological qualities in man, whereas the animus is

symbolic of male psychological qualities in woman. These qualities are not related to

the body but to the sexuality of the psyche. And they exist as archetypes in the

collective unconscious and during interaction they motivate men and women in their

behaviour and understanding of the opposite gender. It is the unconscious that creates

the projections related to these archetypes. They are, in fact, the “subjective

personalities that represent a deeper level of the unconscious than the shadow” (Stein,

1998, p. 126). An individual is confronted with the important task of identifying and

then assimilating the anima/us archetype in the Self instead of adapting to prevalent

constructs related to gender. In other words, he/she needs to merge with the Self

rather than connecting with the persona.

The anima and animus symbolize the unconsciously operating opposite sex

tendencies in a person. Jung (1959) explains that anima is “the a priori element in

man’s moods, reactions, impulses, and whatever else is spontaneous in psychic life. It

is a life behind consciousness … from which, consciousness arises” (Jung, 1959, pp.

26-27). On the other hand, animus is the masculine side in the female. The existence

of a feminine side in all males and a masculine side in all females is parallel with the

idea that both sexes are inhabited with the opposite sex. Jung (1953) believes that

every man possesses within his psyche an image of a woman. This image does not

refer to some particular woman but to a definite feminine image. It resides in the

unconscious part of man’s mind and functions as an archetype or primordial pattern.

In fact, it “… is engraved in the living system of man, a “type” (“archetype”) of all

the experiences with feminine beings in the age-long ancestry of man… (p. 100).
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While the anima can appear say in dreams as an image of a woman, in its

varied forms like as a witch or goddess, the animus appears as a person known to the

woman, such as her father, lover, brother, teacher, etc., being personified by the

unconscious as a male figure. In case of anima, every male child has it in the

unconscious by birth. It is first identified in the figure of the mother and later on in

other women throughout life. On the other hand, the animus possession drives a

woman to overly masculine form of authoritarianism and thus away from her own

uniqueness. Possessed by anima/animus, an individual loses his/her masculinity or

femininity in their conscious relatedness with the outer world. When they remain

unconscious and unknown, they are personified as images in dreams or also projected

upon others. Since the projections on the part of male or female may be positive or

negative, so anima/animus may be positive or negative. The anima and animus,

instead of being driven by their unconscious qualities, ought to become recognized

and made conscious by the individual. Once recognised and integrated consciously,

they become useful functions of relationship between the individual and outer reality.

Keeping in view the characteristic features of these archetypes, the actions and

thoughts of mystics (characters) in the selected texts will be analysed as to see how

they remain governed or driven by their archetypal roles before they come to have a

realization that their spiritual endeavour is largely hindered. To see how they live

initially in a stereotypical way, stick to social norms, hide their shortcomings and

exhibit a psychological imbalance with regard to “Eros” and “Logos” textual evidence

will be culled to see how they get beyond the archetypal existence and achieve

individuation. This point allows me to hone my argument which is based on the

contention that mystical quest for self-discovery involves psychological process of
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wholeness. Analysis in the light of these parameters will also help me highlight

similarities between the two mystical traditions.

3.1.4.4. The Wise Old Man

This archetype is usually pictured in its personified form - as a character of the old

man or woman. “Old” does not refer to the physical age but it implies higher level of

wisdom, experience and insight. The representations of this archetype, therefore, must

neither necessarily be old, nor must they be by requirement male. It is specified as a

character which acts like a mentor and helps bring meaning to one’s life. It is a force

that exists to help spur the individual forward towards the path of self-actualization

and enlightenment. According to Jung (1983) the wise old man is a personified mana

personality that “represents the factor of intelligence and knowledge” (p.206).This

archetype also carries the principle that enables an individual to be conscious of his

Self. In other words, it lends support and required guidance to a person journeying

towards attaining individuation and in certain narratives, for instance, the hero is led

to be conscious of his self. Jung calls the Wise Old Man “the superior master and

teacher, the archetype of the spirit, who symbolizes the pre-existent meaning hidden

in the chaos of life” (Jung, 1980, p. 35). For Franz, the Wise Old Woman “is usually

personified as a superior female figure – a priestess, sorceress, earth mother, or

goddess of nature or love” (p. 208). The Wise Old Man and The Wise Old Woman

are, in von Franz’s words, “attempts to express something that is not entirely

contained in time – something simultaneously young and old” (p. 209). They cannot

be viewed as downright good or bad. Rather, each of them might have darker aspects

which require to be confronted and dealt with. For example, the wise teacher may be

cheerful and harsh at the same time.
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Likewise, the Great Mother may well be viewed as the mother of construction

and destruction at the same time. The opposing images ask for creating balance

between the good and evil aspects thereby enabling an individual to come to terms

with such contrasts within him. Whether positive or negative in its incarnation, an

image of the Wise Old Man indicates knowledge about the path towards the

achievement of goals. He advises others, especially the protagonist, "of the dangers to

come and supplies the means of meeting them effectively" (Jung, 1990, p.221). He

helps person realize his changing outlook and what is of significance in life that may

“bring knowledge of the immediate situation as well as of the goal” (Jung, 1980, p.

220). According to Jung (1990) the Wise Old Man often induces the habit of self-

reflection and refinement of thought in the protagonist and  gives “… the unexpected

and the improbable power to succeed, which is one of the peculiarities of the unified

personality in good or bad alike" (p.220). Thus, negative images of the archetype still

serve the purpose of guiding others towards self-realization.

3.1.4.5. The Self

The final stage of the individuation process is the realization of the Self which

involves the integration of different elements of the psyche represented by various

archetypes. This stage is marked by individual’s integration of the unconscious

material to the conscious, the acknowledgment of the influence of this material and

coming to terms with it. The Self, in Jungian psychology, holds a pivotal place. It

organizes and ties all the facets of the psyche. All the darker and brighter aspects

including instinctual drives, feelings, thoughts, archetypal images and desires etc. are

organized together to create harmony. As Stein (2013) remarks: “The Self is the

centre, and it unifies the pieces” (p.168). The individual accepts and integrates all the
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opposites and no more views them as being conflicting. They are simply deemed as

parts of the whole or the Self.

Jung distinguishes the ego and the Self as the subject of consciousness and

that of the totality of the psyche respectively. The Self being the centre of total psyche

is the subject of both regions, that is, the conscious and the unconscious. Jung (1969d)

argues that the ultimate connection with the Self is synonymous with transformation

whereby an individual is able to bring meaning to his/her life. This transformation is

possible only after the assimilation of the unconscious material with the conscious

mind. “The goal of the individuation process is the synthesis of the Self” (p.164).

Jung opines that “the Self embraces all there is because it is the all-encompassing

archetype” (Singer, 1994, p. 213). It aims at the personal development of an

individual. It operates on the principle of totality. Everything good or evil, positive or

negative is consciously accepted and integrated to bring wholeness. The ego plays a

mediatory role between the unconscious domain of mind and the external world. It is

the ego that determines what we are consciously aware of or not. In Jungian

psychology, the Self is in fact a broad term that denotes the Divine force or God in

every individual. He argues that it depends upon individual’s disposition and efforts

to develop the divine faculties within him. This self-discovery and connection with

the sacred forces can really be helpful in individual’s spiritual quest.

The selected mystical narratives lend themselves to the analysis whereby the

role of guides can be studied in mystical quest for self-knowledge. The connection

with the Self is very much synonymous with the mystic’s communion with the

Reality or Being. Worldviews and changing thoughts established in the wake of the
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realization and integration of these archetypes will be substantiated through textual

evidence.

3.2. The Theory of Positive Disintegration

Dabrowski (1902-1980) developed his theory of personality development that

comprises of five levels. It is a seminal product of his life-long study of psychology

and is based on the principle of positive disintegration that ultimately leads to the final

reintegration of personality.

3.2.1. Background to The Theory of Positive Disintegration

As per his theory of Positive Disintegration, an individual is viewed as capable of

transcending his/her existence to a higher level through making a value-laden choice

to transform the self. This process of transformation involves passing through the

levels contained in the theory. Dabrowski (1970) believes that the struggle for

attaining wisdom can be undertaken only if the intellectual and the emotional

functions of mind work in collaboration. He also values empathy, the highest human

emotion, and suffering to be necessary for personal development. Following a

sequential process of development, the qualities get polished and refined to a degree

that way for further development is paved for the individual. Every act that stands in

contradictory relation to the moral principles must be cast aside. “Each good act, each

fulfilment of the principles of love, each activity which purifies our primitive instincts

- counts for us, brings us closer to perfection” (Dabrowski, 1970, p.9).  Since the

theory involves disintegration of personality ultimately culminating into integration,

the element of suffering is quite natural to it. An individual is prompted to rise himself

up from the instinctual level and deconstruct his/her preconceptions about life.
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Sufferings and crises in individual life are regarded as highly significant in

Dabrowski’s theory. He does not think of them as mere burden. Rather he views them

as offering an opportunity for a person to develop and grow. In fact, it offers the

chance to choose to become. The theory is based on the concept that the development

of mental functioning is underpinned by growing conflict and personal consciousness.

It rules out the Aristotelian assumption that lower functioning of mind is governed by

emotions and the higher ones by the intellect. On the contrary, Dabrowski is in favour

of an amalgamation or merging of the functions of the intellect and emotions.

Transition from one level to another is characterised by an increased understanding

and awareness of moral or ethical situations.

The following chief characteristics of Dabrowski’s theory may be outlined:

i. The fusion of intellectual and emotional functions results into the

development of higher mental functions which are marked by an elevated

level of consciousness that enables a person to make higher level choices.

This ultimately leads him/her to make a transition from “what is” towards

“what ought to be”. During this transition, developmental process ensues

and there emerges a new, unique and more empathetic personality. It is

Dabrowski’s idea of “multilevelness” that allows an individual to make a

developmental progression.

ii. Individual progressing towards the higher levels of the theory rises above

the biological level and environmental influences. Moreover, the growth of

the third factor leads to the development of personality, for it carries

within it the potential for the emergence of the new personality ideal. This

ideal comes about through the “… inner psychic transformation, self-
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awareness, self-control, education-of-oneself and autopsychotherapy”

(Dabrowski,1996, p.19).

iii. The theory comprises of different levels, and there are levels within the

levels as well. This Multi-levelness is the hallmark of Dabrowski’s theory.

Each level is characteristic of certain values and the “… span between the

levels of a given phenomenon became by far more significant than the

content of the term defining the phenomenon” (Dabrowski, 1977, p.xii).

iv. The presence of inner conflicts is highly important to the Theory of

Positive Disintegration. Generally speaking, the sufferings, unpleasant

experiences, traumatic events and crises usually lead to the deterioration of

psychic functioning especially in case of ordinary human beings. They

become stumbling-block to personal development or transformation.

However, in case of the persons with higher developmental potential, such

conflicts work as blessings in disguise, for they intensify the urge for

psychological and emotional development. Conflicts, traumas and

frustrations, although often cause psychological imbalance in average

individuals, do not lead to self-transformation and further development.

However, in individuals with high developmental potential, difficult

experiences awaken and/or intensify the need for psychological growth.

v. The theory also advances the notion of deconstructing preconceptions, the

existing worldviews and the psychological structures. The internal

conflicts are ultimately resolved and the result is the creation of an

autonomous and authentic self.
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The levels in this theory have certain characteristics which can be juxtaposed

with the features that mark spiritual growth in mystics. One of the objects of this

study is to analyse the stages in mystical journey towards self-realization in the light

of the theory of positive disintegration. The study argues that the way mystics stand

out different and unique is at par with the psychological process of disintegration of

personality structures to carve out their true being synonymous with secondary

integration. The habitual behavioural patterns, changes in thoughts and actions and

the establishment of new worldviews on the part of mystics (characters) will be

analysed in the context of the assumptions provided by the levels of this theory. It is

also argued that the components of Theory of Positive Disintegration have much in

common with mystic’s quest mystical quest for self-discovery and their overall

temperament is highly reflective of these features which are discussed in the

following lines.

3.3. Essential Components of Theory of Positive Disintegration

1.  Overexcitability

2.  Conflict

3.  Multi-levelness

4.  Developmental Potential (includes discussion of the third factor)

5.  Valuation

6.  Inner Psychic Milieu

7.  Personality Ideal

3.3.1. Overexcitability

Piechowski (1975) states, “Overexcitability means that the response exceeds the

stimulus input” (p.270). According to Piechowski (1991) this term has been used by
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Dabrowski to “underline the enhancement and intensification of mental activity much

beyond the ordinary” (p.287). It is a quality in individuals whereby they can have a

profound experience of life. It has five aspects namely imaginational, intellectual,

emotional, sensual and psychomotor. Dabrowski (1996) regards the first three as more

helpful in the process of personality development. Individuals possessed with these

“gifts” are deeply moved by even an ordinary experience. They react profoundly and

intensely to the concepts such as knowledge, beauty, sorrows, joys and alike. These

overexcitabilities are termed as “tragic gifts” by Dabrowski because people are in a

way compelled to feel intensely. For instance, emotional overexcitability triggers

one’s capacity to feel. An individual in this case might feel the pain of others with the

same intensity with which he feels his own. He maintains that the pain experienced by

artists can be explained in terms of their overexcitability. It also leads to internal

conflict and struggle, which, in fact, is the heart of his theory. He himself claims to

have had heightened emotional, imaginational, and intellectual excitability. “These

overexcitabilities had the effect of making concrete stimuli more complex, enhancing

their emotional content and amplifying every experience” (Dabrowski, 1977, p.x).

People with higher overexcitability will undergo personality disintegration despite the

fact that there may be social and family efforts to stop it.

3.3.2. Conflict

Conflict is an important component of this theory. In Dabrowski’s theory, it holds a

key position. The nature of conflict being external in the initial stages of development

becomes more internal with time. Conflicts, whether they are internal or external, are

highly crucial to the process of development. They “are subject to psychic

transformation… Conflicts of both kinds can be sublimated and moved to a higher
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level” (Dabrowski,1970, p.83). As theory’s name implies, it essentially entails

disintegration which naturally ensues in the wake of some conflict or dissatisfaction.

Disintegration itself refers to the idea that human existence consists of fluctuating

vicissitudes due to which it is almost improbable for an individual to live consistently

in a state of self-complacency. “We are humans inasmuch as we experience

disharmony and dissatisfaction, inherent in the process of disintegration” ( p.122).

The most significant conflict is the struggle between what he calls “What is”

versus “What ought to be”. It is this struggle that makes dissolution and progression

possible. During progression, personality development takes place and individual

becomes a better person and more aware of his/her relationship to others. Empathy,

being a key element of this theory, gets increased and so does a sense of autonomy in

individual. The initial arising of conflict carries on as the individual passes through

higher levels until Level V which is characterized by perfection and tranquillity.

Conflict, therefore, is almost always active in this process.

3.3.3. Multi-levelness

Multi-levelness largely contributes to the uniqueness of Dabrowski’s theory. All

aspects of the theory are based on this principle of multi-levelness. Each dynamism -

“intra-psychic factor of positive disintegration” (Dabrowski, 1996, p.13) is referred to

in levels. The characteristics such as empathy, love, joy, aggression etc. all have

levels of development. Commonplace emotions turn into higher emotions and are

fused with the intellectual faculties, enabling individuals to make conscious choices.

The theory involves journeying towards secondary integration. During the process of

development, an individual’s existence may not be tagged under a single level, for

there remains an overlap of these levels until a substantial change occurs. Dabrowski
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(1996) posits that different levels remain in conflict, which is a sign of progression. In

the absence of conflict, no progress is possible. He deliberately uses “level” instead of

“stage” because he considers “level” to be “a distinct identifiable developmental

structure. It is not a temporal sequence; and it makes it distinct from a stage” (p.17).

Thus when we use the expression “a level is attained,” it means that the structure of a

lower level is replaced by the structure of a higher one. Dabrowski argues that during

the developmental process, various structures of two or three levels might exist side

by side, “… although it must be understood that they exist in conflict” (p.17). The

elimination of one of the structures leads towards reduction in the conflict. A structure

might also be dominated by another one. Conflicts at different levels keep individuals

on their toes and they hardly pass through a level without feeling internal

disequilibrium, though the nature of their experience is totally unique to themselves.

In other words, one’s journey through positive disintegration will be different from

another’s journey since it relates to the development of one’s personal consciousness.

The commonality, of course, is underpinned by disequilibrium and conflict.

“Development does not occur at an even pace. There are periods of great intensity and

disequilibrium (psychoneuroses, depressions, creative process), and there are periods

of equilibrium” (Dabrowski, 1996, p.17).

3.3.4. Developmental Potential (and the third factor)

The most important and basic element that prompts an initiation of personality

development is what Dabrowski calls “developmental potential”. “The developmental

potential is the original endowment which determines what level of development a

person may reach if the physical and environmental conditions are optimal” (p.10).

According to Dabrowski (1996), it comprises of three components:
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Genetic (the first factor) - those factors which establish the physical and

mental “roadmap” of the individual, (e.g. permanent physical traits, intelligence,

overexcitabilities, special talents etc.)

Environmental (the second factor) - those socio-cultural factors which play

their roles in shaping person’s personality. They exist in the form of family, kin-

network, friends, other relations and the overall social milieu.

The third factor - the factor which is characteristic of free will, authentic

choice and decision-making. It is dynamism of valuation whereby an individual is

empowered enough to have a conscious view of his self-autonomy with respect to “…

a hierarchy of values. . . (it) is the par excellence dynamism of self-directed

development . . . (it) is a factor of internal motivation” ( p.39).

The third aspect of developmental potential, the third factor, is a drive towards

individual growth and autonomy. Although it is embedded both in our genes as well

as the culture we live in but it operates independently. It has the ability to let man

overcome the confines of his existing psychological structure and the other constraints

related to the environment. It is central to the development of creativity in an

individual. It not only directs potential for creativity towards free expression but also

enhances motivation so that aspiration for setting higher targets is met. In fact, it can

be viewed as person’s capacity to grow and refine his faculties beyond his genetic and

environmental limitations. The proper exercise of the third factor allows him to make

conscious choices and to soar higher. The third factor indicates individual’s autonomy

and it does not render him/her powerless driven entity. According to the theory of

positive disintegration, every individual has an opportunity to seek higher levels of

existence.
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3.3.5. Valuation

It refers to examining and scrutinizing certain beliefs, qualities, notions and structures

in a minute way to assign them appropriate value. Valuation in turn allows one to

affirm or reject the elements present either in oneself or the culture. It also enables a

person to replace the existing element(s) with his chosen ideals. The chosen ideals or

new values are reflected in the individual’s behaviour. Personality development

essentially entails a development in value experience. Psychological development is

directly proportional to the development of a hierarchy of values. Both go hand in

hand. “To each level of mental development there is a corresponding level of value

experience. One cannot separate the two” (Dabrowski, 1970, p. 98). In his emphasis

on the importance of the fusion of the intellectual and emotional functioning,

Dabrowski makes a point that the production of a reflective consciousness enables an

individual to come up with value judgements effective in emotional development. He

terms this process “deliberate nervous activity” (p.102). It is the exercise of autonomy

in taking action that heralds emotional development as well transcendence beyond the

biological and cultural constraints. Valuation, therefore, consists in the individual’s

utilization of the outcome of his/her intellectual and emotional functioning so that

he/she is able to compare the notions of “what is” and “what ought to be”. It allows an

individual to evaluate his/her psychological standing. Dabrowski (1970) extends his

theory to groups and societies. The new set of values formulated by an individual

during his/her positive disintegration “… represents a standard applicable not only to

individuals, but also to societies, types of culture and their levels” (p.11).
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3.3.6. The Inner Psychic Milieu

The inner psychic milieu is “a dynamic mental structure” (p.24) which appears in the

advanced stages of mental development, usually at levels III, IV and V. It reflects an

inclination towards transformation and marks the level of human development

attained within this theory. Dabrowski (1970) argues that certain progressive

dynamisms appear which are housed by the inner psychic milieu of individual. These

include dissatisfaction, feelings of inferiority towards oneself, feelings of guilt, the

striking features associated with the third factor, positive maladjustment, self-

knowledge, “…self-control, authentism, responsibility for oneself and for others”

(p.74). In response to the internal and external stimuli, the inner psychic milieu

processes these dynamisms. According to Dabrowski (1970), the action or thought

received by mind evokes a reaction. Hence, a dual function is involved here; there is

reception of the stimulus followed by its externalization. Former is termed as

interiorization of stimulus and the latter is called the process of its exteriorization.

Dabrowski (1970) believes that the events that take place in the inner psychic milieu

between these two processes constitute the process of transformation. This affirms

that whatever impacts an individual as an external input is moulded by the dynamism

of inner psychic transformation. “. . . The higher the level of the inner milieu, the

more thorough is the process inner psychic transformation” ( p.74).

3.3.7. Personality Ideal

Before giving the description of “personality ideal”, it is imperative to refer to

Dabrowski’s definition of Personality, which according to him is a journey towards

self-perfection; change towards a higher, autonomous and more empathetic self.

Dabrowski (1973) describes it as “the unity of integrated mental qualities of man”
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(p.111). Personality is the end result of the intensive process of positive

disintegration. Personality Ideal underlies the conclusion of Dabrowski’s theory of

positive disintegration. It is characterised by the individual’s progression towards

higher level of development. And to reach the final level of transformation, higher

level of consciousness is required. Higher level consciousness is led to higher level

transformation. Prior to the concluding levels IV and V, individual progression is

connected with constant conflict. At the final levels, however, conflicts are resolved;

peace and harmony emerge through secondary integration.

The crux of this unique and different theory lies in the fact that it aims at the

fusion of instinctive, cultural, emotional and cognitive elements of the psyche, thereby

empowering an individual to stand differentiated, independent and self-conscious.

The unity of these mental qualities comes about in the wake of consistent conflicts

and disintegration of structures. An individual who has attained the reintegration of

personality is the one who has in fact exercised his higher idealised choices to become

his own person.

3.4. Levels within the Theory of Positive Disintegration

Dabrowski’s theory of positive disintegration (1996) identifies five levels of

personality development. The first level is that of the primary integration where

biological impulses hold sway and other mental activities remain subordinated. The

second, third and the fourth phases are characterised by the process of personality

disintegration. They are followed by the final stage where reintegration of the

personality is carried out. This stage is marked by the attributes such as self-

possession, self-control, responsibility and autonomy. These attributes emerge
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effortlessly out of the centre of consciousness which Dabrowski calls “the personality

ideal”. Individuals do not pass through these stages automatically, nor is it common

that everyone would go through these phases. Many people remain in the first stage

throughout their lives. They are unable to undergo development that might take them

beyond the first level. Some may be found in the second stage struggling to progress.

There are still few who reach the third and very few indeed are those who pass

through the stages beyond. In a word, personality development is not spontaneous or

automatic. The theory consists of the following levels.

Level I: Primary Integration

Level II: Uni-level Disintegration

Level III: Spontaneous Multilevel Disintegration

Level IV: Organized Multilevel Disintegration

Level V: Secondary Integration

Level I and Level V are the stages of integration. Although in both the levels,

individuals are free from inner conflict and behaviour is spontaneous, marked

differences can be seen between the two. At Level I individuals are wholly driven by

their basic instinctive drives, whereas in Level V individuals acquire a degree of

personality development where drives and impulses are channelized by the fully

manifest personality ideal. Moreover, certain dynamisms like cognition, imagination

and emotions are refined and differentiated. At level I these dimensions are

underdeveloped. People at this stage are mainly indifferent to altruistic concerns.

Level I: Primary Integration

As the name implies, this level involves no disintegration and therefore, no conflict.

An individual’s existence is confined within particular structures and there is no way
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for development. People at this level are generally self-centred as they are governed

largely by their basic and secondary instincts. “Behaviour is controlled by primitive

drives and by externality. Intelligence neither controls nor transforms basic drives; it

serves the ends determined by primitive drives” (Dabrowski, 1996, p.18). Since an

individual’s life and actions are based on biological impulses, he/she is more like an

unthinking subject and accepts the things as they are. He/she shows a conforming

attitude towards social norms, prevailing ethical system and moral values. There is, in

fact, an uncritical acceptance of nearly everything on the part of an individual. The

rigid, stereotypical, impulsive actions and behaviour are controlled by external forces.

An individual unconsciously adjusts himself/herself and fits him/her in the social

scheme of the things. There are two forms of adjustment of an individual to society,

namely the negative adjustment and negative maladjustment. In the former, individual

conforms to the social conventions without thinking or questioning about the nature of

the things. This is an adjustment to “what is”. In negative maladjustment, although an

individual shows disregard for social norms but what he chooses for himself is really

base and degrading. His deliberate disregard for social norms aims at extreme

egocentrism. Adherence to social norms and values is replaced by lower goals.

Criminals and psychopaths can be seen as the examples of negative maladjustment.

Level II: Uni-level Disintegration

At this level, an individual’s existing perceptions about the self, world and life begin

to collapse. He/she begins to be critical of “the way things are” and as a result starts

noticing a gap between “where the world is” and “where it could be”. This

dissatisfaction leads one to question the prevalent social norms and common

behaviour and ethics are thought be inadequate, wrong or hypocritical. This
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existential crisis heralds further development of individual provided that he/she has

the potential to reach the next level. The existential crisis implies a loosening or

breaking of the formerly well-integrated primary structure of personality. This level is

manifested through ambivalences, doubts, scepticism, hesitations, mood swings and

alike. Disintegration of personality is initiated at this stage which might lead to mental

disturbances in severe cases in the form of illness and even suicide. Nevertheless, this

level indicates potential in individuals for growth and is marked by the initial

disintegration of preconceptions and perceptions. Dabrowski (1996) feels that most of

humanity inhabits this level. Here people have a vague feeling of something lacking

or missing in their lives. Dissatisfaction emerges and grows with the passage of time

but they hardly have any idea what to do. “. . . there is continual vacillation between

“pros” and “cons” with no clear direction out of the vicious circle” (Dabrowski, 1996,

p.18). The conflict grows intense when a person perpetuates his journey to level III.

Prompted by an element of discontent or conflict, he desperately likes to remedy his

disoriented state of mind. If he remains stuck in such state for a long and is unable to

progress, he is likely to contract some serious psychological disorder and might

become a patient. As Dabrowski points out that the severity of internal conflicts at

this level can take an individual to a “no exit situation. Severe mental disorders are

associated with unilevel developmental structure” (p.18).

Level III: Spontaneous Multilevel Disintegration

The crisis begins at Level II now gets more stable and establishes sound footing to

take individual forward by a dint of developmental potential. Growing dissatisfaction

of the existing values and social ways prompt individual to set certain substitutes. The

actual behaviour of people and the social cum moral practices in vogue are juxtaposed
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with the higher idealized choices. An individual is made to substitute the existing

perceptions with the higher ideals. In other words, the individual’s dissatisfaction

enables him or her to set a concrete body of choices to follow. Dabrowski maintains

that the individual has to have developmental potential to progress. If he/she falls

short of the ideal, he/she will suffer from internal disharmony and in extreme cases,

the individual can go violent and show destructive behaviour. This level is, in fact,

marked by an inner as well as outer battle which may emerge from any event like job

loss, disease, death of near one, marriage etc. Event as such carries the seeds of

development as it brings on profound emotional response in an individual. Conflict

gets overwhelmingly strong and individual passes through the process of “… self-

evaluation, reflection, intense moral conflict, perception of the uniqueness of others,

and existential anxiety” (p.19). At this level, we notice the emergence of multi-

levelness – a growing sense of “what ought to be” and growing maladjustment to

“what is”. Since it offers better choices, this is positive maladjustment. The individual

learns to distinguish between lower and higher levels in his feelings, thoughts and

behaviour.  He/she begins to understand that he/she is capable of both good and evil

and the choice between them is uniquely his/her own. This understanding is highly

synonymous with self-realization. Ability to discern lower and higher levels in his

feelings furthers internal conflicts, guilt, unhappiness and inferiority, which in other

words is positive disintegration. Experiences such as “inner conflict, sadness, anxiety,

obsession, depression, and psychic tension all cooperate in the promotion of

humanistic development” (Dabrowski, 1967, p.vi). Individual makes concerted efforts

to move from “what is” and reach the higher, indicated by “what ought to be”. This is

crucial point in this theory.
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Level IV: Organized Multilevel Disintegration

It is termed as ‘organized’ because the hitherto dispersed and disoriented feelings are

subsumed under the individual’s conscious choice. Conflicts subside to a great degree

and individual exercises his capacity to choose and decide independently. He/she now

has a vivid idea of “what ought to be”. Self-centeredness is replaced by altruism and

selflessness and feelings of empathy gain strength. The individual is enabled to view

his/her self in a more objective way. At this level the individual gains maximum

degree of self-realization and takes full control of his development. All the

involuntary spontaneous reactions like impulsiveness, violence, short temper, anger

etc. are replaced by a conscious self-directed view of life. Individual begins to

concretise the ideal choices set at the previous level. In other words, he or she starts

following the legend of his/her own life. The norms and conventions imposed by the

external forces are scrutinized. They are followed only if they are deemed appropriate

or in accordance with the set ideals, otherwise they are consciously replaced by

individual’s self-perceived higher values. This level is marked by conscious efforts on

the part of individual in shaping and systematizing behaviour. This conscious shaping

of behaviour is carried out with the intent of achieving planned self-transformation.

The individual is developed enough to have a clear vision of his/her aims and the

cherished values. The inner conflicts are largely resolved and so are the external

conflicts. Self-autonomy comes to be dominant. Personality disintegration culminates

into a stage where individual embraces the highest human values and positive

adjustment to the personality ideals can be observed.
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Level V: Secondary Integration

According to Dabrowski (1996), this is the final stage of personality development

which only a few rare individuals reach. It is the climax of individual’s journey where

horrors are ended and feelings of immense joy and peace prevail. Individual reaches

the “what ought to be” and “what was” becomes only a past memory. The personality

development is complete. The developmental dynamisms present at level V are

“responsibility, autonomy, authentism and personality ideal” (Dabrowski, 1996, p.20).

Here, the individual integrates different aspects of his/her personality to seek

wholeness and unity. Everything related to an individual be it good or bad, is

confronted, accepted and integrated. There can be observed a complete harmonization

of one’s personality with the personality ideal. This level is characterised by a

complete sense of responsibility, self-autonomy, authentism and self-perfection. The

individual achieves self-realization as he/she becomes a trend-setter. Social

conventions and stereotypical norms are no longer followed slavishly. The individual

is likely to face resistance from society which may be extreme in certain cases. But

the individual’s personality is developed on such lines that he or she will not care

about what the world says and how people perceives his/her actions or behaviour.

Owing to his highly developed consciousness and strong feelings of empathy, this

transformed individual is now more concerned about others’ wellbeing.

Dabrowski’s theory of positive disintegration (1996) is paradoxical, for it is

based on the idea of integration through disintegration, construction through

destruction, joys through sorrows and the attainment of peaceful state of mind through

sufferings. Opposites are complementary and concomitantly related to each other. The

theory posits that the dissolution of existing personality structures is prerequisite for
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the developed self. According to this theory, the personality development is carried

out in the following two ways: (1) Dissolving the existing structures related to

personality by sticking to the self-chosen idealized choices reflecting as “what it

ought to be”. The purpose is to become an autonomous, more responsible and

empathetic individual. (2) To fulfil the idealized choices by means of love and

empathy. Egocentrism is replaced by selflessness and altruism. For this, emotional

development is crucial, as it leads to self-perfection and to loss of self.

The application of this theory to the experiences of mystics (characters) in the

selected fictional narratives consists in studying the stages of their spiritual growth

reflected through their thoughts, social roles, actions, reactions, worldviews and

feelings. Changes in these dynamisms as culled from the novels mark their

psychological transition from one level to the other. With the chief defining

characteristics of each level set as benchmarks, the analysis will view how and to

what extent do mystics (characters) pass through various levels of development. The

theory offers specific parameters to carry out a systematic analysis.
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CHAPTER FOUR

INDIVIDUATION: A JOURNEY INTO THE

UNCONSCIOUS

In this chapter, I have attempted to carry out a detailed analysis of the mystical

experiences of various characters (mystics) in the selected fiction in the light of

Jungian theory of Individuation, the basic categories (archetypes) of which have

already been thoroughly described in Chapter three. Concerted efforts are made here

to show how mystics pass through the stages of Individuation, each of which is

represented by the related archetype, the recognition of archetypal existence and

going beyond it – all substantiated through textual evidences. It should be noticed that

there is no standardized process of individuation; each person has to take into

consideration the nature of his or her own problems and determine what is right for

them. However, there are some basic steps that usually form part of such process.

What I hope to defend here is the basic premise that a very few individuals like

mystics are able to bring together all the contents of psyche and shades of personality

into a single whole recognised by the centre of the Self. Textual analysis of each of

the selected novels is carried out under separate heading to ensure precision and

clarity. The analysis substantiates the main argument of this study, that is, the mystics

(characters) in their struggle for holding communion with the Being achieve

individuation thereby seeking higher consciousness. Part of the argument adheres to

the affirmation that with regard to individuation, mystics from both traditions (Sufism

and Buddhism) share common grounds notwithstanding surface differences.
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4.1. The Forty Rules of Love (2010)

The theory of Individuation can be summarised by dividing it into various stages,

thereby making the procedure of application more focussed and systematic. With the

exception of the final stage, the others do not strictly follow a hierarchical order.

Moreover, the projections related with the masculine and feminine parts of psyche

(anima/animus) often form part of the shadow archetype and in that case both of the

archetypes often exist in an overlapping relationship.

Recognition of the persona archetype and relinquishing its grip.

Realization and integration of the shadow archetype.

Accepting and incorporating the insights inspired by the Wise Old Man.

Making the unconscious drives of the anima/animus conscious to create harmony.

Realization of the Self – Individuation.

4.1.1. Recognition of the Persona and Relinquishing its Grip

According to Jung (1959), the persona functions as a complex relationship between a

person’s consciousness and the socio-cultural milieu, “… fittingly enough a kind of

mask, designed on the one hand to make a definite impression upon others, and, on

the other, to conceal the true nature of the individual” (p. 94). He indicates dual

function of this archetype. In either hiding the reality about oneself or giving

him/herself out as a specific entity, an individual personality is beclouded by a mask –

a mask that he/she wears to show to the society, and can be called as the social

personality. Hence, the persona plays a mediatory role between the ego and external

environment. The first task of the process of individuation is the awareness of the

social personality denoted by the persona archetype followed by an effort to

relinquish those of its parts which hide the reality about oneself.  Becoming aware of
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one’s persona means one initiates a move towards self-knowledge that might lead one

to discover the deeper aspects of the soul.

Ella Rubinstein, in The Forty Rules of Love, is not aware of her deeper

mystical disposition. She lives mostly under the influence of her persona, a

conformity archetype, as Shafak (2010) writes: “For forty years Ella Rubinstein’s life

had consisted of still waters – a predictable sequence of habits, needs, and

preferences” (p.1). She remains occupied with her role of being an industrious

housewife having three children for a large part of her life. Naturally, she has

internalized certain ways to play various social cum domestic roles. “Being the

mother, the wife, the dog walker, and the housekeeper kept her busy enough” (Shafak,

2010, p.6). In the later part of her life, however, she emerges as a lady in whom the

inner conflict between “what she acts out” and “what she really is” becomes

conspicuously noticeable. Some mystical strains spur in her a longing to throw off the

masks she is wearing in order to know her real self. No sooner does she come across

the characters of Rumi and Shams through Sweet Blasphemy, the novel she is

supposed to review, the mystical sparks in her are ignited and she feels sheer

dissatisfaction with the way(s) she lives. The incessant chats with Aziz, the author of

Sweet Blasphemy, help her channelize this wavering dissatisfaction, a process that, in

Jungian terms, starts with relinquishing the mask (the persona). She feels “…that she

was somehow breaking away from her staid and tranquil life. From a woman with lots

of dull grays and browns on her life’s canvas, she was turning into a woman with a

secret colour – a bright, tantalizing red. And she loved it” ( p.143). Multiplicity of lots

of “grays and browns” may well be understood symbolically as an amalgam of
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identities where the actual ‘self’ remains largely obscured. It only comes to surface

through wholeness and unity, that is, by peeling off the masks to seek the “bright red”.

Ella’s ability to realize and throw off her persona enables her to see the world

in altogether different perspective. She, who has hitherto been disturbed by her

husband’s extra-marital relations and her daughter’s impulsiveness in choosing a

mate, finds herself getting along well with the conflicting situations. In one of her e-

mails to Aziz, she admits, “Until recently I was a very strict mom. I had a lot of

rules…Once my eldest daughter accused me of adopting the strategy of a guerrilla” (

p.144). These things look trivial to her now. The man-made morality and the

standards of right and wrong culturally established seem to her confined in time and

space. She begins to experience a state of mind that characterises a broader vision and

extreme aloofness which even surprises her husband when he exclaims, “Honey are

you all right?” ( p.176). Her focus begins to shift towards her own ‘self’ as she is no

longer irritated by the petty affairs of her spouse. “…she stopped acting as if she

didn’t know what he (her husband) had been doing when he was away” (p.176).  She

begins to see life in its true light by the time her own self starts opening unto her.

Constant interaction with Aziz, both through his book as well as e-mails,

makes her change the angle of seeing life. She is enabled to notice her persona. All

her scepticism with respect to her husband, distressing vicissitudes of life, difficult

daughter, and internal and external conflicts begin to minimize as soon as she is

helped to steer herself towards self-realization. The desire to know herself is so

overwhelmingly strong that she does not hesitate to break a big social norm when she

decides to meet face-to-face her mentor, Aziz, at a hotel. Without caring for what the

others may think she spends the night with him. “She sensed a living presence around
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him, then around her, as if they were both being showered in a drizzle of light”

(p.304). Relinquishing the persona serves to reveal the discrepancy between outer and

inner world of Ella as she begins to portray a character that is very much her own.

Rumi is another character who undergoes mystical experience intensified and

channelized by his meeting with Shams, the wandering dervish. Rumi in his search

for God virtually passes through the process of individuation. At the outset, he is

dominated by his persona, without knowing the inner depths of his self. He spends his

life as a renowned religious cleric. Many people from far and wide wish to seek his

proximity for various reasons. As the novelist points that most of the people would

visit Rumi for the fulfilment of their wishes. They either wanted him to pray for them

or they simply liked to spend some time in his company. “But there were others who

had come with bigger expectations, asking me to heal them of a terminal illness of an

evil spell” (p.154). Encouraged by Shams, however, he develops a growing urge to

plunge deep into his self to seek self-knowledge. As a religious scholar, Rumi remains

alienated from his true nature, and lives in a state of uneasiness owing chiefly to the

conflict between his overdeveloped persona and the underdeveloped parts of his

psyche particularly the Self. He speaks of this uneasiness in terms of the “void” that

he feels inside him. “Why, then, do I feel this void inside me, growing deeper and

wider with each passing day? It gnaws at my soul like a disease and accompanies

me…” ( p.99). This sense of incompleteness in him has to be confronted and taken on

in order to let the other aspects of his psyche assert themselves, which is possible only

if he initiates to deflate his persona. The face he shows to the world has dual function

– impressing people with his preaching skills at one hand and submerging “what he

really is” on the other. He admits his social position as a mask that keeps his actual
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self latent. “It is flattering to hear people praise my preaching skills and tell me how

my words changed their lives at a time when they most needed guidance” (p.99).

Meeting Shams changes his frame of reference altogether. He is made to subvert his

persona, for only then can he proceed further to seek mystical union with the

Absolute. The highly reputed religious theologian, having read plenty of books and

always preaching Islamic teachings turns into a man who has to part with his existing

appearances and acts.

During his journey towards self-realization, he has to efface his ego which is

an important step in the mystical journey. Shams sends him to the tavern to bring a

bottle of wine, which in Jungian psychology is nothing other than making Rumi

slough off his persona. Hankering after mystical communion with the Reality, which

is the Jungian counterpart of the Self, gets intense in him as he readily responds to

Shams’ commands, particularly when he is asked to disown the attachments. As he

argues that it is often necessary to detach oneself from all kinds of attachments so as

to overcome the ego. “If we are too attached to our family, our position in society,

even our local school or mosque, to the extent that they stand in the way of Union

with God, we need to tear those attachments down” ( p,240). This indicates an

important development in Rumi’s mystical endeavour which, psychologically

speaking, is none other than relinquishing his persona.

Both Rumi and Ella come to a realization that the path to the Truth is a labour

of the heart, not of the head. As the rule says, “Make your heart your primary guide!

Not your mind. Meet, challenge and ultimately prevail your ‘nafs’ with your heart.

Knowing your self will lead you to the knowledge of God” ( p.40). The metaphor of

“heart” is quite common in mystical literature. It is regarded as the symbol of intuitive
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understanding whereby an individual attains an immediate and direct knowledge of

the Reality. “Mind”, on the other hand, is a metaphorical representation of cognitive

thinking based on logic and sense-perception. Ella and Rumi train themselves by the

courtesy of their respective mentors in approaching Reality in an immediate and

unmediated way. And to achieve this, they attempt to overcome the obstacles created

by mind and senses. The labels or social affiliations through which people pose

themselves in accordance with the situational requirements hamper mystical union.

Such nominations represented by the archetype of the persona must be stripped off to

carry on the mystical pursuit. That is what Sham tacitly teaches the judge when the

latter ridicules him of his unusual way of finding God. “What I meant to say, Judge,

was that one could not find God if he stayed in the fur coat, silk garment and pricey

jewellery that you are wearing today” (p.49). At the surface level, all these things

refer to the apparel Judge wears but at a deeper level, they are indicative of social

titles and riches which have to be pushed aside in order to find the essence lying as a

pure force. However, it does not mean that leaving family and resorting to seclusion

are prerequisites for mystical union. Rather it means disowning the titles or

dissociation from the social roles which are responsible for ego-construction is a

necessary step to connect with the Self. Ella and Rumi leave their personas thereby

allowing themselves to come out of the shells of insularity and biases.

4.1.2. Working through the Shadow

Jung speaks of the shadow “as the other in us, the unconscious personality of the same

sex, the reprehensible inferior, the other that embarrasses or shames us” (Zweig &

Abrams, 1991, p. 3). It is “comprised of our personal qualities and behavioural

patterns that are the unwanted part of our personality structure” (Singer, 1994). The
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shadow is formed when people cast aside anything that brings the feelings of shame,

belittlement and inferiority. It consists of the qualities with which a person avoids

identification as they don’t fit in their perceived sense of self. At one level, the

shadow is an element of the collective unconscious of a group of people or

community which is termed as collective shadow. But on the other level, the specific

contents of the shadow archetype lie within the personal unconscious, waiting to be

discovered. If an individual becomes aware of one’s personal shadow, that is, he/she

accepts and integrates it, the chances of falling into the collective shadow are largely

minimised. Recognition of the personal shadow shuts doors onto the collective

shadow to take possession of one’s psyche. It is very likely that generally the

“individuals are unaware, alienated from, or unconscious of, some aspect of

themselves” (Wilber, 1999, p. 226). Such materials form part of the individual’s

shadow. In addition, Wilber (1999) argues that the shadow does not contain

downright negative contents. It contains not only all the negative, dark and immoral

facets of one’s personality which an individual tries to disown and doesn’t like to

identify, but also comprises certain positive traits which one has forgotten. The

shadow contents, therefore, are not necessarily negative all the times, and not

incompatible with consciousness either. Hiding or suppressing of the negative

contents often represses the associated positivity. For instance, if we deny or suppress

sexuality we may limit our ability to connect deeply heart to heart. Intimacy, affection

and deep love may also get submerged into the shadow. “When our shadow contains

positive contents, we project positive qualities, values and self-worth onto others”

(p.226).  In such cases, people disown their qualities and view them in others.



148

Ella Rubinstein has a disturbing relation with her husband at the start of the

novel mainly owing to what she thinks as a lack of deep compassion and mental

compatibility between the two. “She had always known that they did not connect on

any deep level…” (Shafak, 2010, p.1). At one level her dissatisfaction is the corollary

of a marital relation bereft of mutual understanding but on the deeper level as it

becomes evident later through the novel, it springs from the inner void deep inside

her. “It pained Ella to have to face this void which, as they both knew had nothing to

do with Jeannette or any of their children” ( p.11). Though it is after her encounter

with the “Sweet Blasphemy” that the mystical propensity in her becomes more vivid

but the very strains are already there. It serves only as a catalyst. David, her husband,

for his lavishness and immoral way of life seems to her a big hurdle in the initiation of

her spiritual journey. She imagined her husband making love with another lady. “For

some reason the rival who appeared in her mind’s eye was not David’s young

secretary but a big-bosomed version of Susan Sarandon… Ella imagined David

kissing this woman with haste and hunger” (p.64). In Jungian terms, he works as her

personal shadow. Once she plunges into the book and connects with its characters and

the author, David’s casual way of life haunts her. It embarrasses her and distracts her

concentration. However, she gets along well with the author, Aziz who helps her

realize that everything bright and dark belongs to one’s personal psyche. She begins

to know this darker part and does not disown it; rather she accepts and integrates it.

Her acceptance of the shadow is characterised by the acceptance of the job offered to

her through her spouse. “It was her husband who found her the job through one of his

clients…” ( p.6). This acceptance allows her to connect herself with the great mystics

Shams and Rumi whose story transforms her life. Ironically, the opportunity to
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explore the mystical realms is created by David himself. Further, she benefits from

her shadow (husband) a great deal. She learns how to treat the children; to win their

hearts; to honour their wishes and to give space to them without being bossy. She

accepts David who “had always taken pride in being an open-minded and cultured

father, avoiding negative remarks about race, religion or gender…” ( p.9). Ella thus

succeeds in integrating her shadow which is a significant development in her way

towards individuation.

Besides, Ella’s reaction to her daughter’s love affair with Scott may also be

translated in terms of Jungian notion of the shadow. She does not appreciate her

daughter deciding to marry the one from a different background. She also fears the

consequences of such hasty marriage where the couple have not understood each

other well. Ella’s apprehension may well be seen as her own repressed fear of leading

an unhappy life. “Your father and I have been married for almost twenty years, and

even we cannot claim to know everything about each other. Eight months is nothing

in a relationship” (p.8). The unstated assumption here is that they are her own fears

which she projects on her daughter. How could her daughter know Scott in so short a

time when she hasn’t understood David in twenty years? Without realizing the

variations in relations and circumstances, she gives vent to her apprehensions. Even

her daughter realizes as she remarks, “I think you’re projecting your own fears onto

me” (p.9). Nevertheless, no sooner does the recognition start than she begins to

integrate the contents of her shadow. She is able to address negativities and attempts

to withdraw projections. She forsakes frustration, suspicions, strictness and

stereotypical attitude. Harshness towards her daughter subsides as she remarks, “I was



150

so angry at you, I didn’t want to see your face again. But now I am cool about it…”

(p.77).

In a nutshell, her spouse and daughter are matters of serious concern for Ella,

the former for his extramarital ties and latter for her obstinacy. Endowed with

mystical disposition, Ella desperately needs to fill in the spiritual void and her

encounter with Aziz triggers her quest. She remains very much engrossed in her role

as a wife and daughter, that is, her psychological inability to cope with the shadow.

“Ella felt a strange, sinking feeling in the pit of her stomach as if she had a giant rock

sitting there. Was she unhappy housewife? A washed-up mom trapped in a failing

marriage? Was this how her children saw her?” (p.10). Ella’s ultimate decision to take

her mystical quest forward and not leaving her family clearly suggests that she does

not relinquish her shadow but learns to accommodate it into her psyche. That is why

once her mystical journey is streamlined, she tells her daughter: “I raised three

beautiful children – how can I be unhappy?”(p.78). She thanks Aziz for his timely

advice that helped her resolve a family crisis. “My daughter and I managed to leave

behind the awful misunderstanding” (p.78.). Jeanette’s obstinacy is indicative of her

iconoclastic attitude. She is bold enough to stand by her conviction and decision to

marry against her mother’s wish. Ella, too, initiates her spiritual quest by investing a

great deal of confidence and spirit to break stereotypical ways which may be viewed

as an act of incorporation of her shadow. It is an unconsciously acquired lesson from

her daughter. Likewise, despite the fact that she has had troubled times seeing her

husband making love with other woman and resultantly, her indifference towards him,

she nevertheless comes to terms with him after her chats with Aziz. She

unconsciously imbibes the qualities like open-mindedness, unbiased attitude and
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tolerance from her husband. Thus, the integration of her shadow enables her to carry

on her journey towards achieving individuation.

4.1.3. Incorporating the Insights of the Wise Old Man

According to Jung (1959), the archetype of the Wise Old Man, at one hand, is

characteristic of wisdom, knowledge, reflectiveness and intuition, and on the other

hand, it reflects “moral qualities such as good-will and readiness to help (the

protagonist), which make his spiritual character sufficiently plain” (p.222).

Assimilation of this archetype leads to wisdom. The characters of Aziz Z. Zahara and

Shams stand for the archetypes of the ‘Wise Old Man’. They play the most crucial

role in the spiritual development of their respective protégés. They are the spiritual

mentors of Ella and Rumi respectively, who are encouraged to imbibe the deeper

insights offered to them in order to reach at the truth. No doubt both Ella and Rumi

have growing urge to know themselves and to attain mystical union with the higher

part of self characterised by the Reality, the role of their spiritual mentors is vital to

the development of their mystical consciousness. It is through their guidance that both

these characters are able to recognize the truth hidden in her innermost depths. They

are made to look within themselves. Aziz offers Ella new perspectives to view life

and people around her. He makes her realize that the mystical pursuits initiate with

self-knowing.

Through him, represented as the archetype of Wise Old Man, she is able to

resolve the domestic conflicts and then the bigger inner conflicts later on during her

mystical journey. She is made to realize that either she gets herself too much

entangled in the lives of her close relations or she becomes helpless in confronting

their acts. Hence she writes to Aziz: “You were right about one thing. I constantly
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vacillate between opposites: aggressive and passive” (Shafak, 2010, p.78). Aziz

identifies in her a propensity for mystical development and encourages her to follow

the legend of her life so to say. Ella, too, gets profoundly inspired by him and his

vision. He strikes her as being what she calls “a gushing waterfall”. Ella also

emphasizes his boldness: “Where she feared to step, he surged full blast. Where she

hesitated and worried before acting, he acted first and worried later, if he ever worried

at all” (pp.158-159). Following in his footsteps, she gradually succeeds in minimizing

her fears, standing by her decisions and worldviews, going her own way and

overcoming the culturally established notions of right and wrong. It is her mentor who

teaches her not to confuse spirituality and religiosity. She also learns from him the

essentialist view of mysticism which states that the essence of all mystical traditions

is one and the same notwithstanding the cultural, temporal, regional and religious

differences. “Language, he said, did more to hide than reveal the Truth, and as a result

people constantly misunderstood and misjudged one another” ( p.159).

Before her contact with Aziz, Ella is obsessed largely with her domestic

problems and future planning. Much of her thinking was possessed either with past

frets or making future plans even about the most ordinary household things. As the

novelist writes, “Even for things as trivial as shopping or replacing a broken chair,

Ella planned every detail in advance and went around with meticulous schedule and

to-do lists in her bag” ( pp.159-160). While she holds a linear view of time,

preoccupied with the distinctions of past and future, Aziz, the representation of the

archetype of Wise Old Man, focuses on the present moment. He attaches great

importance to the present and prompts her make the best use of her present time. He

stresses the significance of “now” for those who seek Love or Reality. “Love could
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only be here and now… I am a Sufi, the child of the present moment” (p.160). Ella

incorporates his insights which enable her to appreciate the worth of the present

moment. She gets rid of her scattered state of mind by relinquishing her persona and

then gains further self-knowledge by integrating her shadow to steer herself towards

individuation. All this occurs after she meets “someone who sees everything in a

different light and forces you (her) to shift, change your (her) angle of vision” (p.263).

For Rumi, Shams stands in almost the similar position as Aziz stands for Ella.

From a conventional religious scholar Rumi turns into a renowned Sufi poet after he

acquires wisdom from Shams, the great mystic. In this transformation the role of

Shams is intelligibly significant as Rumi himself admits it after the former’s death.

“Everything Shams did, he did for my perfection…He threw my books into water,

forcing me to unlearn all that I knew” (p.289). Rumi learnt from the Wise Old Man

(Shams) that in order to become your own person, you will have to literally break the

idols and lose different attachments. It needs be reiterated that “Old” does not refer to

old age in chronological sense, but it indicates wisdom, higher level of consciousness

and spiritual insights. Hence Rumi says, “Shams cut loose all the moorings that tied

me to life as I knew it. Wherever he saw any kind of mental boundary, a prejudice or

a taboo, he took the bull by the horns and confronted it” (p.290). It is he who

empowers Rumi to dissolve his ego-identity and to find the Self. He urges him to

sacrifice his social affiliations as long as they impede his journey. “Money, fame,

power, lavishness, or carnal pleasure – whatever it is that one holds most dear in life,

one should dispose of that first” ( p.90).

Prior to his encounter with Shams, Rumi is known far and wide and is

venerated for his knowledge and oratory but his mystical temperament creates an
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inner struggle which has to be properly tackled for fruitful outcomes. In Jungian

terms, he has to make a transition from his ego-identity to the Self-identity and for

this the archetypal role of the Wise Old Man is quite significant. Shams places stress

on the importance of inner journey in order to have self-realization. Rumi’s popularity

as a cleric can add to his audience and followers but to know himself he must delve

vertically into his own self. As Shams remarks that directions do not matter the least

when it comes to fulfilling one’s spiritual quest. All that one needs to be sure is “… to

make every journey a journey within. If you travel within, you will travel the whole

wide world and beyond” (p.86). The directions make no difference when a mystic is

able to hold communion with the Ultimate Reality that lies beyond the confines of

time and place. In fact, mystic him/herself transcends the ego-constructs and social

distinctions and nominations.

Rumi is made to turn his gaze inward through the teachings of Shams.

Initially, their views are seen as diametrically opposed to each other. In Shams’

opinion, Rumi’s sticking to rituals and commonplace ways of viewing the Reality can

hardly take his spiritual quest forward. Unlike the common followers, Shams

approaches the Reality in a different (mystical) way. He avoids calling himself a pious

man. According to him, the prayers and rituals which are unable to open one’s heart

are useless. Common people recite the Holy Quran and learn it by heart. Shams

claims that these people read the Quran at a superficial level without grasping its

spirits and essence. “But I read the Quran in the budding flowers and migrating birds.

I read the Breathing Quran secreted in human beings” (p.112).

It deserves mention that Rumi is not a rigid believer. That fact that he readily

reflects, evaluates and accepts Shams’ unique views is due to his own mystical
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temperament that gets refined with the passage of time. He is made to get an

important insight that the urge to find God is embedded in the hearts of almost

everyone. It is the individual struggle or quest that can lead one towards finding God.

“Love exists within each of us from the moment we are born and waits to be

discovered from then on” (p.112). “Love” in Sufi tradition in general and in Rumi’s

poetry in particular refers to God or the Absolute. Rumi’s mystical quest is taken

forward by Shams. Amidst all the criticism and opposition flowed through his

followers, Rumi remains steadfast, for the mystical ember in him is ignited by Shams.

Rumi is helped and guided in his spiritual endeavour. As Rumi himself admits,

“Shams is my Sea of Mercy and Grace. He is my Sun of Truth and Faith … He is my

fountain of life…” (p.193).

4.1.4. Integration of the Anima/Animus Archetypes

The anima and the animus refer to the feminine and masculine principles respectively,

working in the psyche of every individual. In the process of individuation, it is

imperative not only to recognize the contrasexual element represented either through

anima or animus but also to integrate it to attain psychological harmony. According to

Shafak (2010), “And each and every one of us, including you and me, has both

femininity and masculinity in us, in varying degrees and shades” (p.198). All that we

need to do is just to learn how to merge the two in order to create psychological

harmony and balance. Only then can we move forward to attain Oneness. The

identification and integration of the qualities of the opposite gender in an individual

lead him/her towards individuation. The anima refers to the feminine aspects of male

personality which predispose certain shades of behaviour, feelings and actions.

According to Jung (1959), it is a natural archetype which “… is always the a priori
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element in man’s moods, reactions, impulses, and whatever else is spontaneous in

psychic life” (p.27). On the other hand, the animus is a fundamental masculine

principle operating in woman through her actions, thoughts, reactions, aspirations and

moods. Jung (1959) explains that the archetype of anima is related with creating

moods, whereas the animus is more about creating meanings and viewpoints. Both the

moods and opinions are the forms of unconscious influences upon ego consciousness.

Since the moods created by the anima possess feminine qualities they compensate the

external attitude of a man. And as long as the moods created by the anima remain

unconscious they are either personified or projected on others. For instance, a man’s

consciousness that is possessed and dominated by his anima would very likely make

him capricious, touchy and sometimes effeminate in his behaviour. Anima also

reflects qualities such as grace, utmost care, love, beauty and refinement of behaviour.

That’s why when a man is fascinated by beauty it is his anima that motivates him. The

animus is an unconscious manifestation of male figure. In women, it is characterised

by authoritarianism, aggression, courage and conviction. When a woman is unaware

of this, she usually projects it on others. Instead of being driven by the unconscious

qualities, an individual must recognize and make conscious these influences. Both the

archetypes represent the opposite sex present in the unconscious part of our psyche.

Jung identifies the anima with “Eros” and the animus with “Logos.” “Eros is

associated with the feminine and Logos with the masculine and in that way they are

identified with the anima/animus” (Samuels, 1986, p.87). The characteristics which

are associated with Eros (anima) are restlessness, sentimentality, unconstrained

emotionality, sensitivity and moodiness, whereas Logos (animus) is marked with

wisdom, insight, obstinacy, aggression, ruthlessness, paternity and domineering
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attitude. Occupation with the anima or animus leads to show the psychological

qualities particularly related to the opposite sex. In this way, a person cannot sustain

individuality and instead adopts a personality shaped by the archetype. To realize

one’s true identity, one needs to recognize its influence and to try to get rid of its hold.

As long as Ella is driven by her femininity, that is, her vague generalization

“But to get married to someone from a different background is a big gamble” (Shafak,

2010, p.9); or the irrational hunches about her husband and fluctuating moods, “I

constantly vacillate between two opposites; aggressive and passive” (p.78), she is

unable to create a balance between her femininity and masculinity. She lives either on

one extreme or the other. She also projects her fears on her daughter Jeanette. She

shows a grave concern over the expected marriage of her daughter. Her “Eros”

governs and overwhelms her being and her feelings and opinions are accordingly

affected. The masculine part of her psyche specifically wisdom, certitude and self-

autonomy that have hitherto been dormant get activated through the courtesy of Aziz,

her mentor. In addition to what she learns from him, she appreciates his stance and

feels envious of his thought-provoking worldviews. She begins to become more

certain of gaining wisdom and experience as she writes to him, “I guess now I’ll have

more of everything – more knowledge, more wisdom and of course more wrinkles

and grey hair” (p.114). She feels impressed by his intellectuality and self-assertion

which in Analytical Psychology are the masculine traits (animus) of a female’s

psyche. Aziz in this sense is the personification of the masculine psychological

tendencies in Ella. In Jungian terms, he is her animus, the integration (recognition and

benefitting) of which paves the way for her individuation. Ella manages, to a fair

extent, to create harmony between the Eros and the Logos.
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Besides, her infatuation towards Aziz can also be viewed as the

personification of her animus. Her physical union is highly symbolic of the

recognition as well as integration of the animus. “Feeling buoyant, almost protected,

she drifted into a sense of bliss … With that feeling she put her arms around Aziz,

pulling him toward her, ready to go further” ( p.304). Meeting with Aziz turns out to

be a liberating and guilt-free experience. She is enabled to harmonize her

sentimentality and intellectuality rendering her mystical experience streamlined and

purposeful. Mystical insights offer her a new perspective to view reality. She is able

to enter the realm of unity and enjoy the tranquillity through immediate connection

with the essential force. For instance, the moment of her intimate relation with Aziz

carries great significance, for she does not simply judge it with regard to socio-moral

norms, but rather finds it effective in terms of taking her beyond the confines of time

and space. “And although she kept her clothes on, and so did he, and although there

was nothing carnal about it, it was the sexiest feeling she had ever experienced”

(p.303). For her, it is the sexiest feeling in a sense that it entails a sense of immediacy,

timelessness and ecstasy that are, in fact, the characteristic of mystical union.

Reaching the apex of mystical experience is the result of integrating her

animus. It enables her to channelize the mystical struggle but in no way does it

(animus) possess her being completely. She understands that “There is only one way

to be born into a new life: to die before death” (p.336). In mystical struggle, “to die”

implies a psychological liberation from the archetypal existence so as to become one

with the Self or the Essential. Ella succeeds in integrating her animus by creating a

balance between the masculine and feminine parts of her psyche and by withholding

projections. Owing to this integration, she comes to have a clearer understanding of
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her worldviews and she carries out the pursuit of finding meaning and purpose in her

existence.

4.1.5. Realization of the Self – Individuation

During the process of individuation, an individual accepts various parts of his/her

psyche in totality and not in parts. The darker aspects are not simply disowned but are

recognised and integrated to the overall structure of the psyche. Most of the unknown

or unconscious material is made conscious or known so that psychological harmony

may be established. A mystic like an individuated being does exactly the same

although the procedure may be different. Unlike ordinary humans, a mystic does not

hate the darker or immoral aspects of his personality but attempts to understand and

recognize these parts and faces them. In his/her mystical quest, the notions of good

and bad are understood as cultural constructs and distinctions as such tend to subside

as psychological balance is achieved by mystic marked by tranquillity and peace.

Since an individuated being accepts the things as a whole irrespective of their moral

labels, the process of individuation, therefore, seems parallel to mystical journey

towards self-realization or more precisely, towards holding communion with the

Love. Usually, people tend to enjoy the good and dislike the bad but in mystical

struggle many, if not all, such distinctions often turn out to be irrelevant. The most

challenging thing is to accept the things en bloc. “… real challenge is to love the good

and the bad together, not because you need to take the rough with the smooth but

because you need to go beyond such descriptions and accept love in its entirety”

(Shafak, 2010, p.153).

Individuation, thus, aims at achieving wholeness which also marks the

completion of mystical struggle. Just as individuation attempts to incorporate
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everything, bright or dark, into the individual’s psychic structure, a mystic also

transcends the distinctions of right and wrong when he makes an ultimate union. The

final stage of individuation goes even one step further than the self-realization. In this

stage, various fragments of psyche are bound together to achieve a harmonious whole.

It does not stop at the identification or realization of the opposites but the integration

of polarities is carried out to create balance and harmony. The persona and the

shadow, the anima and the animus, child and adult, protégé and mentor and creativity/

feeling/thinking all seek to be unified. At this stage, nearly all the psychic contents

which have so far been forgotten, kept hidden or suppressed, “…so that one could

grow an ego and enter into relation to the world of reality in an adaptive way, now

come back for integration” (Stein, 2013, p. 17). Jung calls this merging with the Self

which is the summit of whole process.

Individuation, as a matter of fact, consists in breaking free from the

adaptations, rendering an individual being differentiated, autonomous, independent

and self-conscious. Such a figure is reflected through the characters of Ella Rubinstein

and Jalal ud din Rumi. Both of them successfully manage to integrate the conflicting

extremes of their psyches and let their ‘Self’ surge up. They overcome the egotistic

patterns in their behaviour and are able to bid farewell to the stereotypical attitude and

thus, begin to see themselves and life differently. Their individuated ‘selves’ allow

them to perceive and merge themselves with the higher consciousness or the Reality.

The voice of the Reality, just like the psychological contents which individuation

deals with, lies deeper in one’s psyche. It is the voice coming from within but it

cannot be heard unless an individual delves deeper and attains self-realization that, in

fact, serves as a means to enter the domain of the Divine as Shafak (2010) rightly
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puts, “Knowing your self will lead you to the knowledge of God” (p.40). Both Ella

and Rumi being mystics succeed in getting rid of the false wrappings of the

personality and in recognizing and integrating the contents of the shadow and the

anima/animus. The archetype of Wise Old Man reflected through their spiritual

mentors is helpful to enable them seek wholeness. Along the path towards

individuation, they undergo self-transformation and achieve self-realization which

leads to opening up the Divine avenues centred in the Self as Rumi says, “We don’t

need to hunt for love outside ourselves. All we need to do is to eliminate the barriers

inside that keep us away from love” (p.250). In Jungian psychology, these barriers

are in great part constructed by our ego-identity and the elimination of these barriers

can take us to the centre of our psyche that is denoted by the Self archetype.

The culmination of mystical experience is synonymous with the individual

connecting with the Self – the centre of the psyche. A mystic, while submitting

him/herself to the Divine essence, becomes one with the centre or the Self and in this

process of oneness, he/she is liberated from false consciousness created through

various cultural constructs. In other words, mystical union seems, to a greater degree,

in line with the process of individuation and the Self may well be called as the

psychological counterpart of Being or the Divine. As Jung (1963) opines that as a

psychological concept, the Self represents the universal essence which is, to a great

extent, unknowable. “…which we cannot grasp as such, since by definition it

transcends our power of comprehension. It might equally well be called the "God

within us”. He further believes that the integration of psychic material occurs due to

submission to the Self. And this submission underlies the crux of individuation

process. A mystic, too, submits to the Divine, as his/her inner part, but not in the
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fatalistic sense, for in mystical tradition, “submission” does not indicate determinism.

Shafak (2010) remarks:

Submission does not mean being weak or passive. It leads

to neither fatalism nor capitulation…True power resides in

submission – a power that comes from within. Those who

submit to the divine essence of life will live in unperturbed

tranquillity and peace... (p.292)

Like the process of individuation, mystical union, too, comes about as a result of

making the unconscious material conscious. Just as an individuated person realizes

and integrates his/her unconscious parts of the psyche represented by different

archetypes, a mystic, too, identifies false identification, disentangles him/herself from

their influences, goes beyond the ego-consciousness and finally connects with the

centre of the psyche denoted by the Self. Culmination of Rumi’s mystical experience

is marked by his disassociation with ego-identity as he no longer feels himself be

occupied with titles nor bound in one place. This is reflected through the outpouring

of his feeling: “Not Christian or Jew or Muslim, not Hindu, Buddhist, Sufi or Zen.

Not any religion or cultural system. I am not of the East, nor of the West … My place

is placeless, a trace of the traceless” (p.183). This affirms the idea that mystic, as an

individuated psychological entity, is freed from all kinds of socio-religious and

cultural associations. A mystic feels more at ease in giving him/herself out as a being

connected with the Essential force rather than as a Jew, Christian, Muslim and alike.

Union with the Ultimate Reality allows mystics to sail beyond the ordinary notion of

time. They realize their potentials and leaving behind the archetypal existence,

become their own persons.

4.2. Siddhartha
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4.2.1. Sloughing off the Persona

In the process of individuation, an individual finds certain psychological obstacles

which must be overcome. One of the most basic and perhaps the most deceptive

hurdles is the persona, a kind of social mask an individual wears to present

him/herself to society. According to Jung (1965) it obscures the uniqueness of an

individual that makes him different from others. The persona is a social mask which

people wear to play certain roles in life and society. In the act of putting on a social

role indicative of the persona, an individual naturally chooses a collective mask. This

is owing to the fact that many other people around this individual are performing the

same social role(s) and in assuming that/those particular role(s), they choose the same

label to distinguish themselves. “ … it is nothing but a mask for the collective

psyche: a mask which simulates individuality pretending to others and to itself that it

is an individual, while it simply plays a part in which the collective psyche speaks”

(Jung, 1965, p.289). Hence, differentiation is vital to steer oneself on the path of

individuation. It is the first step to make a differentiation between the collective

elements of the psyche and those which are unique to the individual. Reflection and

meditation enable an individual to draw a line of difference between the collective

and the personal contents of his/her psyche as Jung (1965) explains: “To find out what

is truly individual in ourselves, the first necessity is profound reflection…” ( p.287).

The discovery of the personal or individuality requires the recognition of the persona

and gradually to disentangle oneself from it hold. The occupation with the persona

keeps an individual from realizing his/her true ‘self’ as the persona contains the

prevailing social labels assumed collectively by a group or community. There arises a
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pressing need for segregating the personal from the collective, for only then can be

identified the individuality. As Jung (1965) remarks:

We must rigorously separate the concept of the individual
from that of the persona, for the persona itself can be entirely
dissolved in the collective. But the individual is precisely that
which can never be absorbed into the collective and which more-
over is never identical with it. (p.296)

Differentiation of the personal identity is the first step during the process of

individuation and it initiates with the segregation of oneself from the persona one

wears. In Siddhartha this is quite noticeable when we observe in him a longing to bid

farewell to Brahmin household and its ways. He feels perturbed by his social position

or role imposed upon him by chance and society. It is a defining moment in his life

when he, psychologically speaking, determines to throw away the persona and

initiates a journey towards self-discovery. To him, Brahmins way of life is incapable

of enabling him to fulfil the legend of his life, namely to empower him to connect

with the Self. He frequently thinks of Brahmins as being hypocritical and superficial.

The most extraordinary thing about Siddhartha is the fact that he musters up a great

deal of confidence and courage by identifying with his self apart from the persona.

Relinquishing the persona leads him to subdue his father and convincing him to allow

him to leave. His father is persuaded: “you will go into the forest and become a

Samana. If you find bliss in the forest, come back and teach it to me” (Hesse, 1951,

p.9). Siddhartha responds to his inner urge and forsakes the beliefs and rituals of his

family religion. His decision to leave his persona is characteristic of death where his

collective identity obscuring his individuality is buried and he seeks a kind of rebirth.

In fact, his father stands for the Brahmin path and Siddhartha is bent on dissolving

this shell. He wants the blessing of a father not a Brahmin.
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He joins Samanas only to learn that his goal is different and thus never wishes

to put on persona again to give himself out as Samana. “On the same day, Siddhartha

informed the eldest of Samana of his decision to leave him” (p.19). He realizes that

the years of life spent as a Samana is never going to take him to his destination. So he

also gets rid of this persona in an effort to become his own person. His friend Govinda

is taken aback by his decision and wishes Siddhartha not to leave. “I have no desire to

walk on water. Let the old Samanas satisfy themselves with such arts” (p.19).  Even

Buddha’s thought-provoking conversation cannot hamper his journey. He learns but

doesn’t stick to those teachings as a blind follower. “He realized that something had

left him, like the old skin that a snake sheds…He had left the last teacher he had met,

even he, the greatest and wisest teacher, the holiest, the Buddha.” (pp.30-31).

The hallmark of Siddhartha’s quest rests on the importance of experiential

awakening and self-realization sought through on-hand experience without following

blindly the teachings of the others. In other words, only a seeker not a blind imitator

can find the way forward. In his debate with Buddha, which is philosophically quite

dense, he approves of latter’s personal experiences of enlightenment but rightly points

out that the real spirit of his experience characterized by awakening cannot be

communicated through teachings or language. Notwithstanding his appreciation of

Buddha’s teachings, their importance and utility in leading a good life and shunning

the evil, he believes that his teachings cannot teach the very crux of his experience.

He thinks Buddha’s teachings can never communicate to others what He himself

experienced. Siddhartha feels reluctant to learn more doctrines and he informs the

Illustrious One: “That is why I am going on my way – not to seek another and better
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doctrine, for I know there is none, but to leave all doctrines and all teachers and to

reach my goal alone – or  die ( pp.27-28).

4.2.2. Integration of the Shadow Contents

According to Zweig and Abrams (1991), identifying with and assimilating the shadow

contents of one’s psyche lead to the following advantages.

i. Thorough knowledge of our true Self, as to who we are.

ii. Diminishment of the negativities and their effects which emerge in day-to-day

life.

iii. Freedom from the feelings of guilt and shame related with negative emotions.

iv. Realization of the projections which usually shape our views about others.

v. Establishment of strong relationships through objective and honest self-

examination.

vi. Ability to own one’s self in its totality.

Siddhartha’s friend Govinda is the representation of his shadow. Govinda is

not a villainous or wicked shadow but a representation of boredom, inactivity and

blind conformity. After joining the Samanas, Govinda, unlike Siddhartha, sticks

around their ways and doctrines. He does not even think of viewing the Samana

doctrines critically and is in no way willing to leave them. His long association with

Siddhartha is reflective of the latter’s growing shadow in Jungian terms. It is because

of the fact that Govinda possesses certain qualities which are very likely to thwart

Siddhartha’s spiritual quest. Govinda as a personal shadow of the protagonist does not

necessarily possess downrightly negative traits, but they stand in opposition to his

friend’s journey. The shadow exists as an opposite to a character and it “… may
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manifest his opposition in various manifestations—even as brother or friend” (Jacobi,

1973, p.40).

Govinda displays more devotion to a particular way or its doctrines as

compared to Siddhartha. He commits himself devotedly to rituals and Samanas

practices. He regards them as unblemished, beyond criticism and perfect. He also

believes that the Samanas doctrines are highly effective in terms of enabling him to

comprehend the mysteries of life. Siddhartha, on the other hand, feels sheer

dissatisfaction with the Samanas and he is impelled to leave them. He is a driven by a

penchant for experiencing something new. His critical and curious nature enables him

to undergo a series of symbolic deaths and rebirths. Govinda’s devotion which is in

large measure servile and dependent is after all an important lesson that Siddhartha

acquires. The lessons of patience and devotion help him during his quest. Their

assimilation is indicative of the integration of his shadow contents. These lessons

motivate him to stop and listen when he meets Vasudeva and reaches the apex of his

spiritual endeavour.

It must be maintained that Siddhartha does not let his shadow dominate him

and he is least affected by it in making certain important decisions in his life. For

instance, hearing about Siddhartha’s decision of leaving the Samanas, Govinda

expresses his displeasure. “Siddhartha, do not distress your friend with such talk.

Truly your words trouble me” (Hesse, 1951, p.15). He tries to persuade him to review

his decision but nothing can stop Siddhartha. Later on, in the old age when they meet

together by chance, Siddhartha feels for Govinda having spent a stagnant life as a

monk. As far as he himself is concerned, he has experienced several lives and got a

taste of living them to his entire satisfaction. Unable to respond to Siddhartha’s



168

incisive polemic, Govinda takes resort in his usual delusion. “We have learned much,

Siddhartha. There still remains much to learn. We are not going in circles, we are

going upwards.” (p.14). Govinda is a victim of an illusion that his path is taking him

upwards.

Besides, Govinda respects his friend and tacitly admires his versatile journey

towards self-realization. But his utmost devotion leads him to develop an ignorance of

sacred character. Just as he has symbolically worshipped his spiritual leaders, the

Samana leader and the Buddha the Illustrious One, he is ready to view Siddhartha in

the same way. He admires him for having the qualities which he himself lacks.

Siddhartha’s curiosity and ability to think, question and challenge motivate him to

seek self-development. Govinda feels envious of Siddhartha as a gifted seeker. He has

a burning desire to be Siddhartha’s follower. “And if he ever became a god, if he ever

entered the All-Radiant, then Govinda wanted to follow him as his friend, his

companion, his servant, his lance bearer, his shadow” ( p.2).

Just as Govinda is a psychological representation of Siddhartha’s personal

shadow, the Samanas act as Brahmins’ shadow. The forest-dwelling Samanas are

described as the monks who having left their families and property, wander through

plains and mountains, lands and forests, “ … with dusty and bleeding shoulders,

practically naked, scorched by the sun, solitary, strange and hostile —lean jackals in

the world of men” ( p.6). These people are not the former Brahmin householders who

have forsaken their old beliefs and resorted to forest-life. On the contrary, they are

those who have opted for an alternate path that stands in opposition to that of the

Brahmins. If Siddhartha had not left his Brahmin household, he would have carried

out the organized daily rituals and sacrifices to the gods, just like his father. He would
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very likely have been the priest as per his father’s desire. But he views life and society

as illusion and thus makes an escape. He undergoes self-tortures to efface his ego and

deaden his senses. His contempt for life and society may well be read as his inflation

with the shadow. Everything seemed to him an illusion and almost useless. He wanted

to forsake almost everything that was contributing to his ego-formation. “…they were

all illusions of sense, happiness and beauty.  All were doomed to decay.  The world

tasted bitter ... Siddhartha had one single goal … to let the self die” ( p.11).  However,

in the wake of recognizing and throwing off his persona, he starts questioning the

shadow. He questions his shadow just as he questioned his persona. He questions the

Samana path just as he had questioned the Brahmin path. He declares his intention to

Govinda that he will soon leave the Samanas because as a matter of fact, their ways

have mostly been incapable of quenching his thirst. “I suffer thirst, Govinda, and on

this long Samana path my thirst has not grown less. I have always thirsted for

knowledge; I have always been full of questions” (p.15). In Jungian terms,

Siddhartha’s decision to leave the Samanas (collective shadow) is another step in his

life towards his establishing differentiation as a unique individual. “On the same day,

Siddhartha informed the eldest Samana of his decision to leave him” (p.19). The

acquisition of important lessons both from Govinda and the whole group of Samanas

is synonymous with the psychological process of assimilating the shadow contents

into psyche. This integration of both his personal as well as his collective shadow

motivates him to carry forward his quest for individuation.

4.2.3. Role of the “Guru” in Siddhartha’s Transformation

According to Jung (1990), the archetype of the Wise Old Man represents wisdom and

intelligence and it appears mostly in the form of a teacher, spiritual guide, priest,
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magician etc. It may be a representation of a father-figure “that very often produces

certain credulity with regard to authority and a distinct willingness to bow down

before all spiritual dogmas and values and from whom the decisive convictions,

prohibitions, and wise counsels emanate” (Jung, 1990, p.214). The authority of the

Wise Old Man springs from the fact that it is closely associated with the Self

archetype. In many cases, individual undergoing mystical experience often feel the

need for some kind of spiritual guidance either to carry on the quest for mystical

union or to streamline their chaotic struggle. In mythology a significant aspect of the

heroic quest is the appearance of some form of guide, what Joseph Campbell called a

“supernatural aid.” He writes, “The hero to whom such a helper appears is typically

one who has responded to the call” (Campbell, 2008, p.73).

In Jungian psychology this figure is represented as the archetype of Wise Old

Man. Its role is to help an individual achieve his/her goal or to initiate the vision of

the goal. In Siddhartha’s quest for self-realization, Vasudeva plays the role of a

spiritual mentor or guide. He is the representation of the archetype of Wise Old Man.

However, it must be reiterated that Siddhartha hardly likes to be taught by any

teacher. This is evident in his discussion with Govinda during the final phase of his

life.

Teachings are of no use to me; … they have nothing but
words. Perhaps that is what prevents you from finding places,
perhaps there are too many words, for even salvation and virtue.
Samsara and Nirvana are only words, Govinda.

(Hesse, 1951, p.118).

Siddhartha’s critique of Buddha’s teachings was also based on his firmly held belief

that enlightenment could not be taught by any teacher or doctrine. Triggered by this

belief, he leaves his Brahmin father, the Samanas leader and even Buddha, the
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Illustrious One. Hence, Vasudeva is not his teacher in the conventional sense of the

word. Even when Siddhartha expresses his desire to learn the art of listening from

Vasudeva, the latter says to Siddhartha, “You will learn it, but not from me. The river

has taught me to listen; you will learn from it, too. The river knows everything; one

can learn everything from it, too” (Hesse, 1951, p.86). River indicates oneness and

Siddhartha’s journey underlies psychological wholeness. Comparing the role played

by the river in Rudyard Kipling’s Kim and Hesse’s Siddhartha, Awan (2009) observes

that both the protagonists in Kim and Siddhartha are led towards seeking salvation

through the River which serves as a powerful symbol of Unity and Oneness. “… It

teaches them to be at place with the whole of existence in all its forms. It is not total

rejection and renunciation of the world” (p.49).

Therefore, Vasudeva does not teach anything to Siddhartha; he simply advises

him to listen intently to the river. It is in response to his advice that Siddhartha reflects

over the flowing river and its sound and concludes that “the river is everywhere at the

same time, and that the present only exists for it, not the shadow of the past, nor the

shadow of the future?” (p.87). Through the incorporation of the insights offered to

him by Vasudeva (the Wise Old Man), Siddhartha learns to concentrate on the river to

seek enlightenment. Later, while developing the feelings of love for his son

Siddhartha experiences another regressive restoration of the persona once he has

successfully relinquished its hold as the son of a Brahmin, his journey towards

individuation is likely to be impeded by this. It is his guru who helps him out of his

regression and steers him back to his own path. With his help, Siddhartha gradually

learns to bear the loss of his son. He manages to root out the strains of rudeness, anger

and arrogance from his psyche and enhances empathetic feelings for others. Under the
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auspices of Vasudeva, Siddhartha overcomes grief and broadens the horizon of love

manifested through his hearing of ‘Om’ beneath all the river’s voices. Vasudeva too

had a broad smile which hid the wrinkles of his face just as the Om subdued all the

voices of the river. “His wound was healing, his pain was dispersing; his Self had

merged into unity” (p.111). Finally, Vasudeva’s archetypal role as Wise Old Man

becomes more established because Siddhartha spends relatively more time with him

especially when he is undergoing a divided state of mind in the wake of Kamala’s

death and his son parting with him. As he admits, “…But most of all, I have learned

from the river and from my predecessor, Vasudeva … He was a holy man, a saint”

(p.114).

4.2.4. Siddhartha Integrating his Anima

Jung (1990) writes that what people usually project unto the others is an expression or

reflection of their unconscious mind. And no sooner is the unconscious material made

conscious than the projections are withdrawn and individual begins to have a clearer

understanding of his/her individuality. The same is true of, for instance, the masculine

and feminine characteristics of psyche represented by the archetypes of the animus

and the anima respectively. The effect of this projection is well recognized when we

fall in love and become as we fall in love and become completely captivated by the

appearance of the loved one. “This romantic projection endows the beloved with all

manner of wonderful attributes that may lead us to feel he or she is the special ‘soul

mate’ we have longed for” (p.121).

In Siddhartha, Kamala works as the anima of the protagonist. She is not

merely a vague inward figure that Siddhartha must depict, but is much more

differentiated individual. She is able to interact with him almost on equal terms. It is



173

she who motivates him to live through his life and integrate the experiences and

insights to develop his personality. Kamala teaches him about the body, its language

and its pleasures, which Siddhartha has previously sought to abandon. He learns the

art of lovemaking from her. Siddhartha comes to have a realization of his potentials as

well as shortcomings through her. She is initially surprised to see a person like him

learning different things as she remarks: “It has never been my experience that a

Samana from the woods should come to me and desire to learn from me. Never has a

Samana with long hair and an old torn loincloth come to me” (Hesse, 1951, p.45). He

is made to change his outward appearance soon after meeting her.

When Kamala comes to know that Siddhartha can read and write, she sends

him to Kamaswami, an affluent merchant, as a potential business partner. Prior to the

interview, she teaches him to be cautious since Kamaswami is cunning and powerful.

She also wants him to be his equal one day and not to remain a servant for good. She

also informs him that “… Kamaswami is beginning to grow old and indolent. If you

please him, he will place great confidence in you” (p.49).  Kamaswami is a greedy

and covetous merchant. Kamala teaches Siddhartha how to handle him. Kamaswami

observes that Siddhartha will not become a real businessman, for he takes it as a

pastime. He, therefore, leaves no stone unturned in trying to make Siddhartha dance to

his piping. However, Kamala’s teachings prove helpful as Siddhartha does not show a

servile attitude to the merchant. He also recognizes that his business interactions with

Kamaswami are not his objectives. “His heart was not indeed in business. It was

useful in order to bring him money for Kamala, and it brought him more than he

really needed” ( p.56).
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Siddhartha does not allow himself to be over-possessed or occupied by his

anima. That’s why he does not feel much troubled while leaving her. The time spent

in her company and several things learnt from her prove to be useful for him in later

part of his life. His fascination with Kamala’s beauty and sex-experience not only add

to his life-long experiences but also ensures him satiation of sensual urge. This, in

turn, enables him to meet Vasudeva with a free mind, because of which he can focus

well on the river and becomes part of it. This is symbolic of his identification with the

Self – a successful passage towards individuation. This merging with the Self is

characterized by a kind of withdrawal, which Levinson (1978) describes as mid-life

crisis.

As a man becomes more individuated and more oriented to
the Self, a process of “detribalization” occurs. He becomes
more critical of the tribe…he is less dependent on tribal rewards,
more questioning of tribal values, more able to look at life from
a universalistic perspective … he tries to free himself from formal
doctrine in order to attain a personal understanding of what it means
to be human. (p.242)

Siddhartha no longer entertains the notions of material cum sensual gratification. He

forsakes these things after having their taste and after deriving precious lessons from

his different past experiences. And this is synonymous with the process of integrating

and assimilating psychic material denoted by different archetypes.

In Jungian psychology, mere introvertive behaviour or a retreat into the inner

world does not lead to individuation. On the contrary, one needs to interact and tackle

the external world and observe and witness the projections. One must face the world

and interact with people in order to discover and integrate the hidden aspects of the

personality. “The first half of life is typically dedicated to losing oneself in the world

and in one’s projections, while mid-life is typically the time to begin identifying and
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withdrawing those projections” (Jacobi, 1967, p. 25). After his years of experience as

a Samana, lover, businessman and alike he feels less fulfilled in the later part of his

life. He begins to have a growing sense of something missing in his life. When he

hears Om in the river’s voice, he identifies himself with the greater self. In the river’s

voice, he hears the voices of those who remained attached to him at different

junctures in life and from whom he learnt many lessons. He also hears the voices of

those with whom he shares identity and compassion. Integration of his anima allows

him to reach the final phase of individuation which is characterised by one’s ultimate

connection with the Self. Siddhartha integrates everything that has contributed

towards his ego-identity in the past and makes a transition to identify himself with the

Self – the archetype of wholeness.

4.2.5. Individuation in Siddhartha

Jung (1959) speaks of the process of individuation as a kind of rebirth and regards it a

natural transformation. He argues that it is all about the transformation from within

and is marked by the notion of rebirth “…into another being. This ‘other being’ is the

“other person in ourselves - that larger and greater personality maturing within us…”

(p.131). He further maintains that an individual needs to come to terms with this

‘other being’ in order to attain transformation. And this other being is nothing but the

greater personality in ourselves.

The transformation processes strive to approximate them
[the individual and the “other being”] to one another, but
our consciousness is aware of resistances, because the other
person seems strange and uncanny.

(Jung, 1959, p.131)

The implication of this statement reflects one’s inability to connect with the ‘other

being’ as long as one remains imprisoned in the ego. In Jungian terms, to realize the

higher part of psyche, the Self, one has to make a transition from ego-consciousness
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to the Self-consciousness, a process underpinning individuation. It may safely be

argued that Siddhartha succeeds in this transformation. His life is characterised by a

longing for meaning and purpose. He lives out his life fully and capitalizes on his

experiences to make his spiritual quest more meaningful. He identifies and assimilates

the unconscious material of his psyche and connects with the higher part denoted by

the Self archetype. He himself realizes that it is an arduous and time-taking process

that requires time and efforts. “Siddhartha now also realized why he had struggled in

vain with this Self when he was a Brahmin and an ascetic” (Hesse, 1951, p.80).

Siddhartha follows the path of Jungian individuation—in casting off his

persona along with all teachers and doctrines, integrating shadow and anima, and

placing his faith first and foremost in his own “inner voice,” his own Self.  His

experience of hearing the thousand voices of the river and achieving a mystical union

with and compassion for all beings suggests dissolution of the ego and attainment of

the Self. In her discussion of the Jungian individuation process, Franz (1964) argues

that after ridding oneself of the persona, the archetypes appear as images in the

following order: “shadow (the personal unconscious inversely proportional to ego

development), anima / animus (the deeper, collective contrasexual archetypes), and

Self (the unifying symbol of the psyche’s totality)” (p.170). Siddhartha’s journey

towards self-realization essentially involves reconciling the opposing aspects of the

psyche. It is not simply about rejecting this or that but accepting each and everything

without being overwhelmed by it. “Everything is necessary, everything needs only my

agreement, my assent, my loving understanding, then all is well with me and nothing

can harm me” (Hesse, 1951, p.116).
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Individuation involves wholeness or unity which is denoted by the Self. At

this level, an individual is no more haunted by fears and guilts; never lives in pieces.

“He (Siddhartha) did not bind his soul to any one particular voice and absorbed it in

his self, but heard them all, the whole, the unity; then the great song of a thousand

voices consisted of one word: Om – perfection” ( p.111). In Jungian terms, this

perfection is characterized by the emergence of the Self that occurs in the wake of

superseding the ego. As Siddhartha individuates, he begins to recognize his

relationship with a universal wisdom.

Individuation is the process of expanding the boundaries of one’s identity and

anchoring the personality in the inward sense of totality. As an individuated person,

Siddhartha cultivates a sense of the Self as the basis of meaning and the archetype of

wholeness lying within. Individuation creates self-realization and Siddhartha is

enabled to have knowledge of what is true about him. He reaches the peak experience

of spirituality where he merges himself with the essential force and retaining his

unique sense of self at the same time. He goes through a spiritual quest which is

marked by his recognition and integration of different aspects of his psyche, by

showing his disbelief of words, doctrines and teachers and by developing compassion

for the others. He speaks of the important message of love to his friend: “… I think it

is only important to love the world, not to despise it nor for us to hate each other, but

to be able to regard the world and ourselves and all beings with love, admiration and

respect” (p.119). His life-long struggle culminates into understanding the significance

of the essence that is indicative of wholeness, unity and eternity. In order to merge

with it, one has to have an on-hand experience of it, for rational knowledge alone

cannot take one there.
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Siddhartha’s journey towards self-actualization underlies the incorporation

and utilization of wisdom as Hesse (1951) remarks: “Within Siddhartha there slowly

grew and ripened the knowledge of what wisdom really was ... It was nothing but a

preparation of the soul, a capacity, a secret art of thinking, feeling and breathing

thoughts of unity at every moment of life” (p.106). Towards the ripening of his

spiritual quest, he is possessed with a psychological state that is liberated from all the

facets of ego-consciousness which in one way or the other hamper the seeking.

Through the realization and integration of various archetypes and in fact, by going

beyond the archetypal existence he makes his unconscious conscious and thus

becomes his own person.

4.3. Rumi’s Daughter (2005)

4.3.1. The Persona Archetype

According to Jung (1965), the persona is a social mask one wears like so many other

people. This mask not only hides the individuality but often presents what one is not

in reality. “… it simply plays a part in which the collective psyche speaks” (p.289).

In the process of individuation an individual needs to learn to identify him or her apart

from the collective psyche, a process that can be initiated by separating the individual

from the persona. Once differentiation from the persona is accomplished, the process

of assimilating elements of the collective unconscious can be carried out.

Maufroy delineates the character of Rumi in her novel, Rumi’s Daughter,

almost on similar lines as found in The Forty Rules of Love. Rumi is transformed from

a conventional cleric into a great Sufi poet. This transformation comes about

gradually and steadily. Change in him startles his pupils who find him a different

person after meeting Shams. “Maulana was not the religious teacher they had known.
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Lost was his composure; lost was his look of dignified austerity” (Maufroy, 2005,

p.117). By virtue of Shams’ teachings coupled with his own mystical disposition,

Rumi succeeds in breaking the idols which according to Shams “are the crutches men

take for real and then lean on” ( p.120). Rumi’s growing awareness that turning

towards the Ultimate Reality requires a heart free of social attachments is on par with

the first step towards individuation. A mystic’s detachment from the social affiliations

and roles is parallel with the act of relinquishing the persona, which ultimately leads

him/her to gain further self-understanding. Dissociation from the persona results in

the purification of mind thereby paving the way for the mystical experience. Without

prior preparation, turning towards the Divine is beyond possibility, for otherwise “…

turning can harm those who are not ready for it” (p.118).

Individuation, like mystical quest, is not sought overnight; rather it demands

strenuous personal efforts and the realization of one’s persona is the first step. “Before

turning, the heart has to be stripped of all attachments” (p.118). Rumi’s relinquishing

of his persona does not mean that he leaves his family and resorts to seclusion. It

means that his thoughts, actions, feelings and reactions are no longer driven by his

socio-cultural roles and associations. Trivial social and domestic issues no more

irritate him as is able to seek psychological freedom from these things. He is in

control of his psyche and different kinds of feelings. As a mystic he becomes one with

the Ultimate Reality, a process that is compatible with psychological connection with

the Self. The process of leaving the persona is not simple one but entails a great deal

of effort and suffering on the part of the individual. As Von Franz (1964), a Jungian

psychologist, states that “the actual process of individuation […] generally begins

with a wounding of the personality and the suffering that accompanies it” (p.169).
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Thus, the first step and also the cause of this process is an initial shock that affects an

individual. This shock can be translated in terms of the inner conflict that in a way

disturbs one’s psychological stability.

Kimya as a seven years old girl experiences this conflict which she cannot

express. On being asked by her mother as to where she goes in her mind and seems

detached at times, she says “I don’t know… I’m nowhere when it happens. I mean,

I’m not here, but I’m not anywhere else either” (Maufroy, 2005, p.58). Her quality of

being excessively serious, reserve and reticent adds to the uniqueness of her

personality. Kimya as a child behaves on natural impulse and has no false wrappings

to wear. The epiphanic experiences occurring to her frequently bear witness to the fact

that she becomes completely oblivious, during such situations, of almost everything

that contributes to her ego-construction. When she feels the immensity of being one

with the cosmos, all her worldly affiliations vanish away, a phenomenon that

psychologically indicates relinquishing of the persona. Maufroy (2005) describes her

experiential feelings:

She sighed, then stretched, enjoying the coolness of the air on
her face. After a while she sat down on a rock, glad to be alone …
The bushes, the rocks, the clouds drifting away – all seemed to be
alive, their contours sharper, while within herself the same force
was pulsing through her veins, engulfing her in its tremendous
silence. ( p.2).

During these short-lived states of mind, she feels herself both elevated and elated

pushing aside everything related with socio-cultural milieu. Kimya feels a presence

that makes her tranquil, happy and content. She becomes one with the surrounding

and unconsciously disowns her ego-identity. In Jungian terms, she psychologically

makes a shift from ego-identity to Self-identity. However, the transitory experience of

the Divine becomes more intensified and developed after her encounter first with
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Maulana Rumi and then with Shams of Tabriz. Her persona no longer obstructs her as

she does not remain a daughter, sister, student, Christian, Muslim or even Kimya

herself. To her, life is seen as a whole, constant flux and she remains attached to it in

its entirety. “Life was a whole, everything was connected, millions of snowflakes

made only one vast glorious mantle. Overwhelmed, she let herself drop full length

into the scattered snow” (p.112). Myriad of phenomena wherein life manifests itself

are viewed in terms of wholeness and unity. She experiences a state of mind where

not only her social labels become meaningless but also the concept of time and space

changes. It is also pertinent to mention that Kimya is never haunted by the memories

of her birth-place. There is no single instance when she remembers her family

members and shows desire to have reunion. It is not because she is indifferent to

personal relationships but her affiliations during her mystical struggle are

automatically forsaken. Everyone and everything that comes her way is identified,

accepted and integrated to her psyche without sticking to each. In fact, she has a

personal legend of life to follow where all these distinctions and associations become

insignificant.

4.3.2. Encountering of the Shadow

According to Jacobi (1973) , “the shadow is a part of the individual, a split-off portion

of a person’s being which remains attached to him ‘like his shadow’” (p. 109). In

other words, the concept of the shadow can be understood as psychic possessions of

an individual which are considered inferior and thus remain repressed. Denial of the

shadow results in the development of the persona – the unconscious mask puts on to

obscure one’s self. Establishment of the persona is most often carried out at the cost

of some important aspects of personality. “These aspects that are repressed from
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consciousness contribute to the development of our split-off personality, the shadow”

(Singer, 1994).

After making contact with the archetypes of one’s consciousness, the next step

is to face them. This does not mean that they should all be eliminated after

confrontation; in each of them there might be something useful from which the

individual might be benefited: “every personification of the unconscious –the shadow,

the anima, the animus, and the Self – has both a light and dark aspect” (von Franz,

1964, p.234). The individual must deal with the archetypes and decide whether to

overcome them in case they are representations of something negative or they should

be accepted and integrated if they contain some valuable insights. This is a crucial

thing in the process of individuation. The shadow is, in fact, a part of the personal

unconscious and consists of all those uncivilized desires and emotions that are

incompatible with social standards and with the persona.

Kimya’s father loves her very much but he is most critical of and often

disapproves of her occasionally weird behaviour. He becomes infuriated at what she

cannot deal with. It is very likely that her father’s anger exerts a negative impact on

her mind although he is apprehensive of her insecurity. In psychoanalytic perspective,

her father works as her shadow. She feels embarrassed and ashamed. Not only is he a

personification of fear for her, but also a hurdle in her spiritual journey. “She will not

have to go anywhere else to study” (Maufroy, 2005, p.52) is an instance of

suppressing her impulse for spiritual development. Kimya, however, loves her father a

great deal and learns the lessons of love, care and protection. This integration helps

her pursue the mystical enterprise, for these values help her a great deal in developing

relation with Rumi and Shams. She gives more than due care to Shams, despite
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latter’s eccentric ways of treating her. Besides, her father is an unorthodox believer

and unlike his neighbour friend Hussein, he is not a devout Muslim. He possesses

views which are often unacceptable in the common public. He is critical of

conventional morality and commonplace conception of God. Although Kimya enjoys

her father getting into debate with Hussein, but she has a clear understanding how

dangerous it is to make such thoughts public. When Hussein scolds him for his lack of

visit to the mosque, he replies: “…God’s dwelling was far bigger than the four walls

of the mosque…your God is lazy. Mine does not mind having a look everywhere”

(p.11). Kimya is too sane to articulate such thoughts publicly as she is well aware of

the fact that they are socially unacceptable. As a result, she suppresses such things.

Her father’s authoritative attitude at times and his non-conventional ideas enlarge her

“shadow” but instead of being occupied with it, she tends to integrate it particularly

when she grows up and her mystical experience gets ripened. She capitalizes on the

contents of the shadow, the boldness, authority, conviction and love, which prove

vital to the development of her experience.

Ahmed is another character in the novel who works as a personal shadow of

Kimya. Notwithstanding his incisive vision and urge for spiritual growth for which he

leaves his family and all mundane concerns, he acts as a stumbling block to Kimya’s

ascent. Her journey to Konya, a place where her mystical tendencies could be refined

and polished, is delayed due to him despite the fact that he teaches her several other

things related to language. As far he himself, he has left the same place to live in

solitude as in a letter he wrote, “I am leaving Konya to go and live in solitude. I’m

heading to the mountains where, God willing, I’ll find peace and meaning” (p.24). He

is all the more impressive with his teaching skills and worldviews. Kimya’s father
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who is constantly motivated by father Chrisostom to send her to Konya thinks of

dropping the idea of sending her away. He, like other people, believes that Ahmed’s

teachings are sufficient to streamline Kimya’s wavering thoughts. And it is precisely

because of Ahmed’s presence that he is reluctant. “Kimya is not going to Konya! She

is not” (p.69).

Another thing that needs mention is that Kimya’s likely journey to Konya is

highly symbolic of her psychological journey towards self-realization and Rumi is the

symbol of mentorship. Ahmed, as her personal shadow, does not openly hamper her

journey. Rather, as a shadow, operating unconsciously, his presence impedes her way

to self-discovery. It is after Ahmed’s arrival and Kimya’s encounter with him that

most of the people around her become critical of her visit to Konya. As the novelist

puts in, “Not everyone agreed that Kimya should go. I wouldn’t let Kimya go to

Konya, if she were mine” (p.72). Keeping her from Konya and Rumi is tantamount to

depriving her of the opportunity to channelize her mystical struggle. In the path

towards individuation, the personal shadow is not downrightly rejected or disowned,

but its contents are incorporated in order to a make a union with the Self. Kimya

succeeds in integrating her shadow, that is, she makes a good use of all the teachings

and skills learnt from him. At Rumi’s house, “…now, more meaningful the word

Ahmed had taught her came to her lips: Doost! The Friend, the One she longed for!”

(pp.96-97).

4.3.3. Drawing Inspiration from the Wise Old Man

Mystical strains in Kimya and Rumi are channelized through the iconoclastic

teachings of their spiritual mentor Shams Tabriz. What makes both the characters

different from the common lot is the appraisal of their master’s ways. Unlike others,
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they don’t think of Shams as a lunatic and his thoughts as vagaries of an eccentric

mind. Kimya is all the more praise for him “Well, people will continue to complain

and grumble…they have no love in their hearts; that’s why they complain” (Maufroy,

2005, p.136). The Old Wise Man archetype appears in the form of Shams when both

Rumi and Kimya feel a pressing need for proper direction. “Something new,

something still unknown but powerful, had entered the house” ( p.116) is a clear

reference to Shams’ crucial role, under whose spiritual guidance Rumi an orthodox

religious cleric turns into a great mystic. His language becomes poetical and

symbolic, “Drinking from the cup that has touched the lips of the Friend (Shams) is

sweeter than all the wine in the world” (p.121). In fact, Shams serves as a catalyst to

Rumi’s transformation. People around him especially his followers are aware of this

change. They show their concern and use abusive language for Shams. Rumi and

Kimya, however, know what the others are ignorant of. Kimya admits, “Something is

changing…Shams is changing us” (p.136).

Rumi also acknowledges the importance of a spiritual guide who can oversee

the process of development. He tells Kimya that the experience devoid of proper

guidance might lead one astray. “This turning (towards God) touches the heart; it

brings up powerful emotions, often confused with high spiritual states; then the

temptation to turn becomes great” (p.118). Given that Kimya is endowed with a

unique disposition and has frequently experienced the states of spiritual elevation, she

is enabled to streamline her thoughts and mystical quest through Rumi and Shams.

Just as Shams serves as the archetype of Wise Old Man for Rumi, for Kimya

both Rumi and Shams act as her guides and spiritual mentors. In her first encounter

with Rumi she gets an important lesson on mysticism. After reading her thoughts and
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observing her bent of mind, Rumi talks of the moth that “is so attracted by the flames

that it flies nearer and nearer until the moth is consumed” (p.100). Kimya later on,

during her mystical journey, realizes that it is she herself who is the flame, a flame

that was then fanned by the wind blowing in her mentor’s house. And Maulana had in

fact said to her. “The wind will become stronger and the flame will grow, and in the

end the flame, the wind and the moth will be one” (p.100). This was the lesson of

mystical union with the essence of life that, as a supreme titanic force, pervades each

and every phenomenon. Becoming one with the essence eliminates all nominations,

distinctions and associations. The flame, the wind and the moth will become one after

losing their superficial identities. Besides, Maulana did not give her formal schooling,

for he knew that the proper way she could realize her quest was through intuitive

thinking and meditation. There was no specific way to knowledge. As he told her at

the outset: “There are many ways to knowledge… some paths are invisible… not

seeing the path does not mean you are not on it…” (p.97). Her mystical journey

culminates into a final union with the Self and this final phase of her spiritual

development is successfully carried out owing to the presence of Shams. It is under

his guidance that Kimya becomes more confident and realizes her inner potentials.

Her marriage with Shams may well be read as an act of incorporating the insights

from him.

Kimya keenly observes Shams’ influence over Maulana. The latter’s mystical

tendency is matured due to Shams, for it is he who gives confidence to Maulana to

stand by his convictions. He is made to listen to the opposing voices and bitter

criticism without losing temperament and without diverging from his path. That is

why when a hitherto cleric turns to music and pays visit to a tavern, he faces severe
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criticism. “Women, music! Maulana has lost his senses…And all this because of that

beggar from Tabriz! (p.141). He is now able to show higher level of tolerance.

Shams’ impact on Kimya is equally stronger. Following the living example of Shams

the mystic, she is able to seek not only more clarity in her worldviews but also

strengthens her conviction. She articulates his influence in the following words.

He (Shams) is a door … a large door giving entry to that
‘something’ I cannot name even when I feel it. Every time she
had had a glimpse of this ‘something, it had brought a sudden
clarity and sharpness to her life; it had nourished her and
made her feel complete; it had filled her with a sense of purpose
as well as of joy and gratitude. (p.152)

‘Something’ may safely be taken as a referral to the very core of mystical experience

which is beyond expression in ordinary language. Thus, Kimya is helped in her

journey to seek mystical union first by Rumi and then by Shams. Both mentors enable

her to cultivate her mystical temperament and become her own person so to speak.

4.3.4. Integrating Animus

Just as the anima is the feminine part of male psyche, the animus is the masculine side

in the female. The existence of a feminine side in all males and a masculine side in all

females is parallel with the fact that both sexes are inhabited with the opposite sex up

to a point that:

Every man carries within himself an eternal image of woman,
not the image of this or that definite woman, but rather a definite
feminine image …The same is true of the woman; that is, she
also possesses an innate image of man. (Jung, 1953, p. 100)

Both the anima and the animus are the archetypes that represent the strains of opposite

sex in our unconscious minds. These archetypes are not specific to some individuals

but are common patterns of human psyche. Every individual, by birth, is the carrier of

certain qualities of the opposite sex both biologically as well as psychologically.
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Since the psychological traits usually remain dormant in most of the cases, people are

not consciously aware of them. Therefore, they operate unconsciously and it is only

upon reflections that their manifestations can be comprehended. Being archetypes of

psyche, they are housed by the unconscious part of mind. The parallel existence of the

two can be seen, for example in cases where individuals with manhood on the surface

sound soft-hearted and individuals with womanhood on the surface may be aggressive

and headstrong unconsciously. Furthermore, the animus in woman determines her

thoughts, actions and reactions particularly in choosing a man as a friend or life-

partner and vice versa.

In the novel, Kimya’s animus influences her fate, firstly, in showing hardihood

to pursue an arduous task of mystical union and secondly, in her fascination with

Shams. Her animus can be seen in her courage to undergo mystical struggle even at

the cost of leaving her parents and city. Despite resistance, she undertakes the journey

towards Konya without either being home-sick or fretful. Triggered by an urge to

converge her scattered meditations on the point of oneness, she readily forsakes

everything. She remains optimistic about her meeting with Rumi. Her infatuation with

Shams, “…a great wind, igniting everything he touches” (p.121) indicates the

manifestation of her animus since as a matter of fact, whatever in Shams appeals to

her is the part of her own psyche. Her femininity especially receptiveness in her,

intense feelings of love and seriousness is coupled with the boldness, aggression and

wisdom of Shams to create a balance in her personality. This combination allows her

to refine her quest and bring purpose to it. Her marriage with Shams may very well be

interpreted as the union of “Eros” and “Logos”. This union leads her to seek

wholeness of the Self. “…her body leading her into a discovery that kept unfolding
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until, all of a sudden, she knew precisely what was happening: I’m disappearing into

Being” (p.197). Kimya’s inclination towards Shams is basically evoked by her animus

that prompts her to view the things and situations accordingly. She is helped to ripen

her spiritual experience by realizing this facet of her psyche.

In mystical literature, music is often used as a symbol of universal rhythm or

the essential element in the cosmos. Realization of music on her part refers to the

comprehending of the essence pervading all the phenomena. Prior to her meeting with

Shams, she has been deaf to this music; it was he who had helped her to view life in a

different perspective. She remarks, “As far music, I myself was deaf to it until my

soul, awakened by the light of my beloved Shams, heard what it couldn’t hear before”

(p.138). Realizing her animus precipitates her struggle for self-realization. She

identifies her animus but instead of sticking to it and getting entangled in its grip, she

succeeds in integrating it to her psyche paving the way for individuation. She

capitalizes on Shams’ ways and acts which serve as lessons without developing any

complexes. The crux of individuation process lies in the fact that an individual neither

over-identifies with nor under-estimates the unconscious contents of the psyche.

Integration of the animus on her part is an important step towards her individuation as

a mystic. This integration is indicated by her marriage with Shams. Her animus is

largely influenced by her unique mystical temperament which ultimately impels her to

choose for herself a life-partner like Shams.

4.3.5. The Individuated Self

Having liberated oneself from the social mask(s), that is, the persona; identifying and

withdrawing male and female projections and detaching oneself from the hold of

shadow, an individual paves the way for individuation. During this process, the role of
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a teacher, mentor or guide cannot be undermined. At the final stage, the ego creates a

distinction between self and the Self; the former being a socio-cultural construct and

the latter the real personality symbolic of totality. The dictates of the ego hold sway

no more. Rather the emphasis is shifted to the inner centre denoted by the Self

archetype. The individual achieves balance and harmony between various elements of

the psyche after integrating the polarities.

Stein (2013) also argues that individuated individuals have the ability to keep

the opposites under conscious control. They have balanced personalities and can keep

their heads even during the most depressing situations by means of sustaining

connection with the inner Self. Stein (2013) further explains that an individuated

person is more like a wisdom figure that has discovered the Self inside and lives in

connection with it instead of “seeking approval from others or being possessed by

desire and attachment to egoistic goals... importantly, what differentiates this person

is a sense of uniqueness based upon having made many clear individual choices in

life” (pp. 16-17). Rumi and Kimya integrate different parts of their psyches to attain a

single whole. Almost every aspect of the psyche is understood, confronted and

accommodated to create balance. By leaving the dictates of ego, they psychologically

enter the region of the Self which is characterized by the process of individuation.

Nearly all the contents of the psyche converge on a single point of the Self. As Kimya

puts, “Life was not a succession of unrelated moments any more. It was more like a

melody confidently unfolding, each note attached to the next in subtle harmony”

(Maufroy, 2005, p.124). Realization of the Self changes her perspective. She sees and

leads life no more in pieces but a complete internal and external harmony is achieved.
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As for a mystic the nominal distinctions of the cultural constructs become

obliterated, Kimya begins to accommodate everything. “There comes a time when,

faced with the unacceptable, the heart must accept it…This is the test, for the food of

heart is not made of either/or. It embraces all” (pp.128-129). During her short-lived

spiritual experiences, prior to her meeting with Rumi and Shams, she unconsciously

disentangles herself from the grip of her persona. Her mystical quest becomes so

focussed and cultivated that later on she feels reluctant to give herself out as a protégé

of Rumi or Shams. She succeeds in identifying her shadow. Nothing can stop her

from sailing to Konya, the place where she can carry out the process of seeking. Her

father’s love and Ahmed’s teachings prove helpful in her life. Likewise, she integrates

her animus (the masculine part of her psyche) by marrying Shams. As an individuated

being she transcends the archetypal existence and holds communion with the Divine.

She gets rid of her ego-identity and connects with the Self as she remarks;

I am alive. I am more alive than I have ever been … There
were no words that could convey what she had so recently
discovered. That each instance was an eternity, each breath
a whole life… ( p.209).

This feeling of being alive indicates her psychological union with the supreme

essence or force that is all around existing beyond the confines of time and space. She

becomes one with it, a state of mind where things are viewed in totality. “You are the

candle, you are the flame, and you are the fire. You are the joy and the light. You are

love. You are NO THING” (p.224). Her individuated self as a mystic empowers her

to concentrate on the Divine (the centre of focus) after clearing away all the blockages

in the psyche. In Jungian psychology, the final aim of this strenuous struggle is to get

rid of the false wrappings of the persona and to integrate all the parts of psyche

including freeing oneself from the suggestive power of projections. An individual is
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liberated from his or her own mental constraints, in order to be able to accept the real

Self that has been hidden or repressed. In this sense, the process of individuation can

be seen as a kind of psychological ‘rebirth’.

Marked changes in mystics’ behaviour manifest in their acts and worldviews,

as analysed in this chapter, are indicative of overcoming the partial intellect and

assimilating the archetypes of the subliminal mind. The way Rumi, Ella and Kimya

succeed in dismantling their social masks (personas), in integrating their shadow

contents, creating balance between Eros and Logos, incorporating the insights of their

respective mentors and ultimately connecting with the Self is substantiated through

textual evidence. The analysis leads me to argue that mystical experience may safely

be translated in psychoanalytic terms as the process of attaining individuation. Since

the latter is characterized by tranquillity, self-autonomy and heightened awareness,

mystical experience is therefore opposed to or different from the schizophrenic

episodes.
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CHAPTER FIVE

MYSTICAL EXPERIENCE AND SECONDARY INTEGRATION

AT INTERFACE

This chapter comprises the application of Theory of Positive Disintegration to the

selected texts to show how spiritual development in several characters (mystics)

entails a process of personality development. The selected novels are dealt with

separately. Although this theory stems primarily from Dabrowski’s clinical work I

deem it useful to employ it in the study of mystics in order to show (1) the similarities

between mystical growth towards self-realization and personality development, (2) to

lend empirical support to Jung’s theory of Individuation and (3) to nullify the

assumption that mystical experiences and schizophrenic episodes are parallel. In the

light of this theoretical lens, the transformation of mystics can be translated as a

psychological change characterised by “unilevel disintegration” culminated into the

final “secondary integration”. It entails a disintegration of personality which, fuelled

by individual developmental potential, leads towards re-integration or self-

transformation. In the second part of this chapter I have carried out a detailed

discussion on the psychological term “schizophrenia”, highlighting its various

dimensions, prominent symptoms and chief characteristics. Similarities and

differences between schizophrenia and mystical experiences are also outlined in the

light of the preceding discussion of mysticism. The inclusion of “schizophrenia” and

the related material at the end of this chapter places me in a better position to test my

research contention more systematically and objectively.
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The levels of development in the Theory of Positive Disintegration can be

summarised through the following diagram, each associated with its salient

characteristics.

Levels of Development in Dabrowski’s Theory of Positive Disintegration

Conformity to Social
conventions.
Lack of Reflection.
Adjustment to “what is”.
Egocentrism.
Stereotypical way of life.

Existing perceptions begin to
collapse.
One begins to see the gap
between
“what is”and “what ought to
be”.
Common ethics is seen
inadequate and
hypocritical.
“Individual scrutiny of the way
things are” starts.
Existential Crisis begins.

Authentic self chooses the
higher idealized choices.
Comparison between
Common behaviour and
higher idealized choices.
Growing sense of “what
ought to be”.
Positive maladjustment
occurs.
Developmental potential grows.

Primary Integration

Unilevel Disintegration

Spontaneous Multi-
level Disintegration
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Individual takes full control of
His personal development.
Involuntary spontaneous
reactions are replaced by
conscious self-directed view
of life.
Inner and outer conflicts
lessen and
self-autonomy is achieved.
Highest human values direct life.

Harmonization of personality
and the personality ideal.
Autonomy and self-perfection
become the guiding
principles.
Individual is unrestrained by
social
conventions.
Little or no inner conflict.
Psychological well-being.
Self-transformation.

5.1. Analysis of the Selected Fiction

5.1.1. The Forty Rules of Love (2010)

The two central characters in The Forty Rules of Love (2010) who have had mystical

experiences are Ella Rubinstein and Jalaluddin Rumi, former a middle-aged American

housewife and latter a 13th century Sufi poet. At a surface level, both of them seem to

lead a conforming life, sticking to the established norms and complying with their

respective cultural values. Rumi enjoys his social position of a famous cleric with a

number of followers and admirers from far and wide. On the other hand, Ella lives a

kind of dependent life as a traditional housewife, possessed by domestic needs and

family concerns and cautious about the family reputation. “Building her whole life

around her husband and children, Ella lacked any survival techniques to help her cope

with life’s hardships on her own” (Shafak, 2010, p.3). At the start of the novel, she is

infuriated at her daughter’s decision of marrying a guy from some other cultural

Organized Multi-level
Disintegration

Secondary Integration
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background. She is, in fact, apprehensive of losing family reputation. In the context of

Dabrowski’s theory of personality development both the characters can adequately be

placed at level I. At this level there is not only attitude of conformity and blind

adherence to prevalent norms but there is also a “concern for the preservation of one’s

line or tradition” (Dabrowski & Piechowski, 1977, p.178). Ella’s focus is chiefly laid

on her relation to the family and other domestic matters. Her psychological state is

much in line with Dabrowski’s first phase of personality development where an

individual is mostly self-centred and is dominated by the basic drives. At a deeper

level, however, both Ella and Rumi show a marked mystical tendency as is evident in

their behaviour. Amidst the routine chores Ella is obsessed with questionings,

inquisitiveness and dissatisfaction. As she says: “No matter who we are or where we

live, deep inside we all feel incomplete. It is like we have lost something … fewer

manage to go out and look for it” (Shafak, 2010, p.43). Given that Shafak bases her

novel on the theme of mysticism, the ‘something’, in this context, therefore points

towards finding the sense of Divine within the self. It must be reiterated that the

Divine does not exist as an entity in the external world, rather it is the highest part of

oneself, seeking of which requires optimum development of consciousness. In

Dabrowskian terms, an individual begins to carry out the pursuit of his/her personality

ideal. However, the pursuit is preceded by setting the ideal that often starts with an

inward struggle. Ella begins to undergo a kind of inner conflict: “…why her mind

turned from time to time into a coven of dark thoughts? Or how come she felt so

lonely even though she had a large, loving family?”(pp.36-37). Likewise, Rumi’s

immediate and accommodating response to Shams’ unconventional teachings also

indicates that he has a profound urge and inquisitiveness to know more and more
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about himself. The dissatisfaction with the way things are results in inner conflict

which both Ella and Rumi feel. Both have inclination towards seeking answers to the

broad human questions even prior to meeting with their respective spiritual guides.

Their inner conflict may well be deemed as a striking feature of the level of unilevel

disintegration. Also characteristic of level II are what Dabrowski and Piechowski

(1977) refer to as “ambitendencies: indecision, wanting and not wanting, or wanting

two irreconcilable things at once” (p.41). This dynamism can be seen in Ella’s

vacillating mental condition as is evidenced in her request made to Aziz to show her

what line of action she must follow. “I don’t know why I’m down in the dumps today.

I cannot give you a reason … I guess this is what they call midlife crisis” (Shafak,

2010, p.114). Besides, there is another prominent trait found in unilevel

disintegration, which is “… the susceptibility to social opinion, guidance of one’s

behaviour based on a need for recognition and approval, and internalization of values

from external sources” (Dabrowski & Piechowski, 1977, p.41). Both the characters

implicitly speak of their desire to please, of being esteemed or how they were worried

that others would see how vain they were. Rumi remained a popular cleric/preacher.

He would go far and wide to deliver sermons and was hailed warmly by his followers.

Likewise, Ella’s dissatisfaction stems partly from the fact that her domestic position is

challenged by the rebellion shown by both her spouse and daughter. Ella wants to be

acknowledged as a seasoned in charge of household affairs and wants her decisions be

weighed and considered.

When the inner conflict becomes more intense and an individual desperately

wants to fill in the void, he/she becomes more critical of the way things are. Conflict

becomes a battle between individual and his/her external surroundings. It is at this
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stage the existential crisis begins. The individual sets an ideal that carries his/her

vision of how things ought to be. In mystic’s journey towards the union with Reality,

a similar kind of inner conflict turns into a battle. Mystic shows sheer dissatisfaction

with the existing structures. The existential crisis entails pain and suffering as is

articulated by Shams through an analogy:

The midwife knows that when there is no pain, the way for
the baby cannot be opened and the mother cannot give birth.

Likewise, for a new Self to be born, hardship is necessary. Just
as clay needs to go through intense heat to become strong, Love
can only be perfected in pain.    (Shafak, 2010, p.86).

The idea of birth of a new Self is very much compatible with Dabrowski’s concept of

secondary integration that is followed by disintegration of personality in the same way

as the existing personality structures of a Sufi are disintegrated till he/she seeks

mystical union. The idea of ‘rebirth’ in mysticism is, therefore, synonymous with the

idea of positive disintegration of personality that comes about as secondary

integration. Prompted by the insights offered by their respective mentors, both Ella

and Rumi experience a marked change in the quality and degree of their inner battle.

Instead of preoccupation with a concern for the reputation or what Jung calls the

persona, can be noticed a multilevel conflict. Rumi now feels it “flattering to hear

people praise (his) preaching skills” (p.99). This is an instance of spontaneous

multilevel disintegration as both begin to see a gap between what they are and what

people think they are. They begin to disentangle themselves from every thought that

has hitherto troubled them. Their concern to trust in the “self” in order to know the

Divine is a value now to which both are somewhat intrinsically committed. The

dissatisfaction grows and its nature changes, thereby enabling them to break from

ambitendencies. Now they have one tendency, to surrender themselves completely to
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their highest value which in their case is the Divine force residing within. Submission

to the idealized value is another characteristic of this level. “Those who submit to the

divine essence of life will live in unperturbed tranquillity and peace …” ( p.292).

In the fourth level of personality development, an individual manages to form

a vivid picture of his/her personality ideal. The inner psychic milieu takes control of

the external environment. The road taken by the individual is purely his/her own

choice. The chief characteristic of the organized phase of multilevel disintegration is

also the enhanced self-realization and increasing control over the process of

development. In the mystical journey, this stage comes about when “all idols that

stood between the individual and God are demolished, including fame, wealth, rank

and even religion” (p.290).  Now the idealized values supersede the common ones and

mystics are ready to throw away the latter in case they are found contradictory to their

idealized ones. Ella initiates a journey in the light of a new frame of reference and so

does Rumi. Inspired by the tale of Shams and Rumi, she carries out a psychological

journey of transformation. It is at this level of development that Rumi asserts,

“Religious rules and prohibitions are important, but they should not be turned into

unquestionable taboos” (p.246). In the theory of positive disintegration, this is the

level where people adhere to their ideals and consciously oversee their developmental

process. Mystics follow the same as one of the rules says, “…believe in your own

values and your rules, but never lord them over others” (p.246). Guided by the

mentors, they develop a sense of autonomy and belief in their idealized choices. They

are refined enough to feel the Divine within and to respond to its voice. As is

characteristic of multi-level disintegration, they are consciously aware of their

developmental process. Both of them exhibit an enormous psychological strength and
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faith in their mystical stance by pursuing their personality ideals. Now instead of

being slavish followers, they show sublime faith in their own ideals. And this is the

hallmark of mystical experience as Shams remarks: “Do not go with the flow. Be the

flow” (p.136). “Be the flow” indicates a sense of self-autonomy and mystic’s

conviction that he/she is not a blind follower of some doctrine but an active seeker

who has carved his/her destiny in becoming one with the Divine.

The transformation that takes place is reflected through seeking self-

autonomy, self-realization and growing love for humanity. Egoism is replaced by

altruism and humanitarian feelings overcome the racial, religious and cultural

differences. The developmental dynamisms present at level V are “responsibility,

autonomy, authentism and personality ideal” (Dabrowski, 1996, p.20). Rumi’s desire

is to please God by loving others. He realizes the significance of reaching the Divine

through His creations. Psychologically speaking, he responds to his cherished ideals

without caring for what the world says. He goes to tavern, brings wine and follows

consciously a new spiritual dimension. He sticks to the mystical rule which says, “If

you keep breaking other people’s hearts, whatever religious duty you perform is no

good” (Shafak, 2010, p.136). Almost similar kind of conscious development of inner

standards pertaining to empathy and love can be seen in Ella Rubenstein. She reminds

herself of Rumi’s words: “We don’t need to hunt for love outside ourselves. All we

need to do is to eliminate the barriers inside that keep us away from love” (p.250).

Here, love can be taken in both literal and metaphorical terms. Literally it means love

for the fellow beings, other creatures and also self-love. Metaphorically it refers to

God or the Absolute or the Ultimate Reality. This stage of development is equivalent

to the level Dabrowski refers to as Secondary Integration. Both Rumi and Ella feel
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they have benefited from guidance provided to them by their respective mentors and

learnt a great deal from their mystical experiences. They begin to see the world from a

different angle. In the context of this theory, their spiritual direction helped them in

their transition from spontaneous to organized multilevel disintegration and it led

ultimately to the level of secondary integration. At this level an individual becomes

not only tolerant but also confident and bold in articulating his/her worldviews.

“When something needs to be said, I’ll say it even if the whole world grabs me by the

neck and tells me to keep quiet” (p.49). Besides, mystical union with the Divine

produces the feelings of immense joy, peace and tranquillity. This is again

characteristic of secondary integration of personality that is actually a kind of rebirth

carried out in the wake of disintegration (death) of the existing psychic structures. As

Shafak (2010) writes, “In Sufism you learn how to die before death” (p.325).

5.1.2. Siddhartha

The first level is marked as the initiation of integration within the theory of positive

disintegration. At level one there is no disintegration or conflict in the personality. An

individual leads more like a stereotypical life, showing conformity with the existing

structures. At this level of development people are usually self-centred, uncaring and

indifferent to others. Dabrowski (1967) argues that in the first level of his theory, the

primary integration entails automated and spontaneous behaviour, for the cognitive

and emotional functions are characterised by rigidity, impulsiveness and spontaneity.

Basic human drives and other external factors play a dominant role in shaping and

controlling behaviour. “Intelligence neither controls nor transforms basic drives; it

serves the ends determined by primitive drives (p.18). The individuals with almost no

human qualities, particularly the psychopaths are found stuck in this level of
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existence. Dabrowski (1967) happily concedes that very rare individuals spend their

lives at this level. He believes that a vast majority of the individuals possesses an

overall positive behaviour. But there are also few who are driven by the primitive and

completely negative drives, “… people who are a burden for their immediate social

group, such as their family, school, or place of employment, and whose influence on it

is destructive… (p.7).

In Hesse’s Siddhartha, the young man shows a yearning for knowing the

meaning of existence through personal seeking and is ready even to break away with

the existing structures. Unlike Rumi and Ella and more like Kimya in Rumi’s

Daughter, Siddhartha feels an inner conflict that motivates him to think and act

differently at a very early stage in his life. He shows his discontent towards the

Brahmin ways of life which according to him lack ‘something’ that he aspires for. “…

restlessness of the soul came to him, arising from the smoke of the sacrifices …

trickling through from the teachings of the old Brahmin” (Hesse, 1951, p.3). He has

no wish to lead a stereotypical life of a Brahmin as his father wants him to do. Sense

of inner void and an urge to fill this lack compel him to bid farewell to his household

and the Brahmin doctrine. He decides to leave his house and family to join the

wandering ascetics desperately in the hope of finding salvation, for he thinks of the

Brahmin ways, rituals and sacrifices as incapable of connecting an individual with the

Sacred. “… Father, I have come to tell you that I wish to leave your house tomorrow

and join the ascetics. I wish to become a Samana” (p.7).

Psychologically, Siddhartha experiences a kind of inner division at this stage

which is similar to what Dabrowski calls unilevel disintegration. “…beloved by all, a

joy to all, there was yet no joy in his own heart ... restless thoughts came flowing to
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him from the river, from the twinkling stars and night…” (Hesse, 1951, p.3). The

stage of unilevel disintegration is marked by the psychological states like doubts,

hesitations, mood swings and the loosening of the previous personality structures

which in Siddhartha’s character are manifest first in relinquishing Brahmin way of life

and then feeling sceptical of the Samanas’ asceticism. He becomes the victim of self-

doubts and expresses his disbelief in the path of Samanas. He enquires from his friend

whether they are on the right track that might lead them to find salvation or simply

going nowhere. He is critical of his association with the Samanas and asks a rhetorical

question to Govinda: “Are we gaining knowledge? Are we approaching salvation? Or

are we perhaps going in circles – we who thought to escape from the cycle?”( p.14).

His quest for truth is not satiated. To him, the Samana path, too, is incapable of taking

him towards his destination. Unlike his friend, Siddhartha does not adhere to Samanas

doctrines. On the contrary he views them critically and the battle between him and the

external world becomes more intense. “I suffer thirst, Govinda, and on this long

Samana path my thirst has not grown less” (p.15). Intense moral conflict and

existential anxiety occur in him and the void gets wider.

His meeting with Buddha, the Illustrious One is highly significant in his

journey, for it allows him to have clearer understanding of “what ought to be”. After

listening to his worldviews and debating with him, he begins to develop his

personality ideal. He shows much reluctance in blind adherence to others’ teachings.

Hence, he makes up his mind to develop his own vision of life, the personality ideal,

which is precisely the result of his own experiential understanding. He rightly

appreciates Buddha that the latter has attained salvation through his personal efforts.

And that myriad of his followers are also following in his footsteps. They are trying to
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reach their respective destinations. Buddha’s consistent engagement with his spiritual

pursuit has led him to seek enlightenment. He emphasizes that it has neither been

because of his blind faith in some doctrines or teachings nor due to slavish imitation

of certain rituals. Siddhartha reiterates that salvation cannot be sought through

teachings. “To nobody, O Illustrious One, can you communicate in words and

teachings what happened to you in the hour of your enlightenment” (p.27). Instead of

becoming a blind follower, he carves his own way which is identical with one’s

personality ideal. This is the phase of spontaneous multilevel disintegration. He leaves

Buddha and pursues his own roadmap that consists in seeking enlightenment through

personal experiences. Nature of his inner conflict changes and he begins to have a

growing sense of awareness coupled with unhappiness for not having been able to fill

the spiritual void. Prior to this, the inner conflict lacked hierarchization as it was

merely a feeling of discontent. It becomes ‘multilevel’ when he establishes what

Dabrowski calls “the personality ideal”. The personality ideal or highly idealized

image of the self is a subjective standard against which the actual personality

structures are evaluated. According to Dabrowski (1972), “…it becomes authentic and

autonomous to eventually become the highest dynamism in the development of

personality” (p.301). Siddhartha’s initial deviation from the social norms gets further

streamlined when he sets for him an idealized value. This consists in his casting away

first the Brahmin and the Samanas ways and then forsaking Buddhist doctrines. He

does not wish to become a slavish imitator, for he realizes that mere adherence to

certain doctrines cannot ensure salvation. The spontaneous multilevel disintegration

appears when he himself exclaims, “That is why I am going on my way – not to seek
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another and better doctrines, for I know there is none, but to leave all doctrines and all

teachers and to reach my goal alone – or die” (Hesse, 1951, p.28).

The process of self-realization carries on in the protagonist’s life and the

development becomes more organized. At the stage of organized multi-level

disintegration, the individual is consciously aware of his/her development. The ideal

set at the previous stage is now consciously materialized and individual asserts the

importance of the “self”. Conscious efforts are made to achieve heightened sense of

the self, autonomy and self-control. There is no better way to demonstrate the

awareness that occurred in Siddhartha than to quote his own words. “I called the

world of appearance, illusion. I called my eyes and tongues, chance. Now it is over. I

have awakened” (p.33). To reach this stage, Siddhartha places confidence in his own

choices and decisions. Instead of sticking to a certain body of doctrines he preferred

to undergo the experience of the Self himself, for it could not be communicated

through teaching and preaching. He readily deviated himself from the norms

whenever and wherever he found them contradictory to his personality ideal. He

transacted business successfully enough; became a lover, fathered a child; amused

himself in the company of women and learned ways to “wear fine clothes, to

command servants, to bathe in sweet-smelling waters” (p.61). His interactions with

Buddha, Kamaswami, Kamala and Vasudeva were occasional but significant episodes

in his mystical journey towards personal transformation. Further, at this stage his

tensions and conflicts lose their previous intensity. His spiritual pursuit involving on-

hand experiences is marked by self-confidence and courage. He wants to understand

the purpose of his existence and puts efforts to bring meaning to it.
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The final level is known as the secondary integration because it comes about

in the wake of disintegration of personality structures. Both primary integration and

secondary integration are poles apart inasmuch as the former is related with the

acquired, instinctual and stereotypical ways of life, the latter, however, involves

personality development through conscious efforts and disintegration of several

psychic structures. Secondary integration level is characterised by immense joy, peace

and contentment. All the conflicts come to an end as the individual reaches his/her

ideal of “what ought to be”. The developmental dynamisms present at level V are

“responsibility, autonomy and personality ideal” (Dabrowski, 1996, p.20). Owing to

the higher level consciousness and development of empathetic feelings, the individual

becomes more concerned about the welfare of the other people. An individual has a

clearer understanding of his/her vision of life. He/she is able to observe his/her

personality more objectively and in fact, has more control over his/her emotions.

Elevated level of patience, tolerance and freedom are achieved. Siddhartha ultimately

becomes his own person which is indicative of self-autonomy and conscious

development of the inner standards. He seeks the transcendent meaning and value of

human existence, a stage Dabrowski refers to as Secondary Integration. As a mystic

he is no longer entangled in the confines of time and place but transcends these

barriers by developing self-autonomy and empathy. One of the most prominent

features of this level is to show love indiscriminately for the beings. Siddhartha tells

his friend that love is, for him, the most important thing in life. “But I think it is only

important to love the world, not to despise it, not for us to hate each other, but to be

able to regard the world and ourselves and all beings with love, admiration and

respect” ( p.119). He reaches the apex of self-realization where he finds unity in every
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phenomenon. He enjoys perfect serenity and feels himself at an elevated position not

by way of pride but in terms of self-knowledge and wisdom. As Hesse remarks,

“Within Siddhartha there slowly grew and ripened the knowledge of what wisdom

really was and the goal of his long seeking” (p.106).

5.1.3. Rumi’s Daughter (2005)

Unlike Ella and Rumi and more like Siddhartha, Kimya does not show a conforming

attitude towards life right from the beginning. The inner conflict and mystical

tendency in young Kimya is most evident right from her childhood. She sounds

unique and different from her peers and at times, her parents are taken aback by her

unusual behaviour. In the beginning of the novel, she is seven years old and is

haunted by the most intriguing questions like “why am I alive? Where was I before I

was born?” (Maufroy, 2005, p.1). Father Chrisostom testifies to her uniqueness and

remarks, “Kimya is different” (p.44). She also experiences what is often associated

with hallucinations and what her mother frequently talks of as absent-mindedness on

her part. However, the fact remains that “Kimya (herself) did not understand what

happened to her in those moments…” (p.1). This psychological state reflects self-

doubts, uneasiness and mood fluctuations in Kimya which might safely be equated

with the inner conflict present at unilevel disintegration of personality. In level II of

this theory, the psychological structure governed and driven by basic drives is broken

up in the form of an inner conflict. People feel something missing in their lives and

attempt to fill in the gap through material, relations, marriage, religion and alike.

Depending upon the individual disposition, an individual sets certain targets and

pushes oneself in pursuit of these targets. Individual senses that either something is

lacking or the existing things are not right. As a result, a feeling of unrest occurs in an
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individual. “There is continual vacillation between “pros” and “cons” with no clear

direction out of the vicious circle” (Dabrowski, 1996, p.18). Individuals in Level I

remain almost at rest without bothering to think about surroundings. At Level II the

conflict either subsides depending upon the nature of life-objectives or it gets

sharpened taking him/her through to the next level. The individual begins to see a gap

between “what is” and “what ought to be” in clearer way. According to Dabrowski

(1996), if an individual remains in this very insecure state, that is, without moving

ahead, he/she may become the victim of psychological disease. When an individual

develops within him/her the intensity of inner conflicts, he/she often finds him/herself

entangled in a psychological condition where escape is extremely difficult. In fact,

“Severe mental disorders are associated with unilevel developmental structure” (p.18)

Kimya’s father is most concerned about her but she cannot help managing

herself. She feels a battle within and feels it growing as she grows in age as Maufroy

(2005) puts in: “There was sadness in her heart she didn’t quite understand…”

(p.54).Within the context of Dabrowski’s theory, she begins to sense a gap between

how things are going and what they ought to be like. She is sent to Konya where a

renowned mystic poet Rumi might guide her. It is there that she comes into contact

with Shams, who is already facing a great deal of criticism and disapproval for his so-

called heretical ideas and irreligious acts.

At Level III, individual sets an ideal to pursue. This ideal carries his/her

concept or roadmap of how the things ought to be. The existing social norms and

moral standards are critically evaluated and are often discarded if deemed

inappropriate. It is the stage of personality development where existing structures are

disintegrated. An individual experiences an existential crisis since there is an all-out
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battle between his/her external environment and the inner psychic milieu. An event in

the experience of the individual becomes a developmental event. It can include

anything from job loss, promotion, marriage, divorce, illness, death of a loved one, -

any experience which causes a deep emotional response within the individual.

Conflict rages within the individual and he/she goes through a process of “…self-

evaluation, reflection, intense moral conflict, perception of the uniqueness of others,

and existential anxiety” (Dabrowski, 1996, p.19). Further, the individual begins to

realize that there are lower and higher levels of existence. Higher level, in fact, refers

to his/her ideal of what ought to be rather than what is. Strong developmental

dynamisms appear: “positive maladjustment, astonishment with oneself, feelings of

shame and guilt, disquietude with oneself, feeling of inferiority toward oneself, and

dissatisfaction with oneself ”(p.19) The crux of Dabrowski’s theory lies at this point,

where an individual is pulled between the grip of “what is” and “what ought to be”.

The decision to pursue the ideal leads to the development of personality which cannot

be carried out without inner conflict, anxiety and tension. “Such experiences as inner

conflict, sadness, anxiety, obsession, depression, and psychic tension all cooperate in

the promotion of humanistic development” (Dabrowski, 1967,p.vi). Meeting with

Shams is a most fascinating experience for Kimya. Scarcely caring about Shams’

notorious image, Kimya gets along well with him. She finds her perfect ideal in his

person. Besides Rumi, it is Kimya who understands Shams and admires him. She

asserts that “he is no devil; he is a great wind, igniting everything he touches; he is the

carrier of unspoken news” (p.121). This ideal may very well be associated with what

is characteristic of the level of spontaneous multilevel disintegration of personality.

To her, Shams stands for the highly idealized values. Just as an individual at this level
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of development, becomes critical of the conventionality and he/she exercises freedom

to go for higher choices, Kimya chooses Shams as her spiritual mentor

notwithstanding latter’s unorthodox and non-traditional teachings.

At the final two levels, there is a conscious awareness of one’s development

and maximum level of self-realization is achieved. Transformation expedites and

culminates into reintegration of personality characteristic of carving a new identity.

Level IV is called Organized Multilevel Disintegration precisely because the

preceding tensions and conflicts give way to conscious choice. Tensions are released

and individual is enabled to judge his position and decision. In other words, a clearer

picture of “what ought to be” emerges. Self-centredness turns into selflessness.

Individual develops in himself/herself the feeling of empathy and altruism. “She was

standing in a place of undisturbed silence…She had never felt so much love for all the

people struggling in life” (Maufroy, 2005, p.222). She is now able to look at herself

more objectively. Dabrowski calls this ability the dynamism of subject-object. It,

combined with the autonomous ability developing within the individual, combines to

form what Dabrowski named “the third factor.”

The concept of the third factor is pivotal to the understanding of Dabrowski’s

theory. It is composed of “conscious discrimination and choice . . . inner psychic

transformation, self-awareness, self-control, education-of-oneself and auto-

psychotherapy” (Dabrowski, 1996, p.19). The third factor does not exist in

interrelated connection with the first and the second factors. While the first and the

second factors are respectively indicative of heredity influences and the environment,

the third factor is independent and is more about free-will and self-autonomy. Unlike

the dynamic interplay between the first and the second factors, “…its selective role
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consists in accepting and fostering or rejecting and restraining qualities, inclinations,

interests and desires, which one finds either in one’s hereditary endowment or in

one’s social environment” (Dabrowski, 1970, p.179). The third factor takes control of

the external and as a result, the inner forces become stronger. Higher level of

consciousness takes place as both the feelings of empathy and cognitive function fuse

with each other. At this stage an individual becomes free of all negativities, egotistic

feelings and entanglements with false appearances.

Kimya’s marriage with Shams can be translated as her self-autonomy and

freedom – “She (Kimya) herself had had a taste of this freedom that day she had

agreed to marry Shams” (Maufroy, 2005, p.183) – and incorporating the higher

idealized choice. She becomes consciously aware of her own spiritual ascent and

makes conscious efforts at systematizing her behaviour in accordance with the

idealized self. The involuntary spontaneous reactions are replaced by self-directed

view of life. Despite facing social resistance, an individual feels contentment and

serenity of mind. Kimya realized “… there was a point of stillness where, most

incredibly, a dark, silent joy was waiting” (p.203). Secondary integration is the stage

where individual’s journey is completed. Here there is a sense of joy and fulfilment

and individual frees him/herself from egotistic thoughts. Maufroy (2005) puts, “She

(Kimya) frowned with the effort to make sense of her experiences. I feel I have

arrived and I’m … It’s the same as in the dream! I’m happy and nothing is missing”

(p.58).

Dissatisfaction with the existing norms and mores causes inner conflict which

gets intense in the presence of higher developmental potential. Individuals move

beyond the stage of conformity to view and question critically the prevailing social
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and moral structures. This allows them to set their own idealized choices which are

concretized by making strenuous efforts. Consequently they realize their latent

potentialities and are enabled to capitalize on them for the common good. Mystics in

the selected fiction must break down their exiting attachments and stereotypical

conformity to undergo the process of disintegration. This is evidenced in the analysis

of the texts which reflects how they succeed in deconstructing their pre-conceived

notions of existence and how they overcome the baser elements of the ego.

Disintegration leads them to re-integration whereby they achieve self-autonomy and

empathy. In addition to the main argument namely the illustration of the process of

individuation in mystical struggle for union with the Reality, the research contention

is based on segregating mysticism and schizophrenia. It is, therefore, highly

appropriate and relevant to the purpose of the study to provide a detailed description

of the term “Schizophrenia” and its major symptoms in the ensuing lines so that a

systematic juxtaposition of the two may be carried out at the end of this chapter.

5.2. Mysticism and Schizophrenia

The relationship between mystical experience and schizophrenia has been a

significant issue. It has been a subject of fascination for many researchers since the

emergence of modern psychology. The description of the term “Schizophrenia” and

its causes as to how it leads to personality disintegration have been provided in

chapter one. Previous studies related to this phenomenon have also been mentioned in

detail in chapter two. The point I defend in this thesis is that mystical experiences

underpin a process of individuation and they are parallel to personality development.

This contention overrules their confusion with psychological disorders especially

schizophrenia. Mystical experiences, as a matter of fact, can be seen as referring to a
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conscious and systematic attempt to come into immediate contact with the Absolute.

Practices and studies such as meditation, asceticism, prayer, yoga, chanting etc. help

fuel this process, provided they are not taken for granted as mere rituals. For instance,

yoga is not simply about sitting and moving one’s body in specific ways. Vasudev

(2016), a contemporary mystic, speaks of it in terms of “union”. He argues that

though it comes down to our own times from the ancient past, Yoga is still practiced

in many parts of the world. “This system of self-alignment is capable of activating

inner energies in a way that your body and mind function at their optimal capacity”

(p.16).

Although mysticism is religiously neutral in its own right, but the impact of

religious and cultural context cannot be neglected in all cases. Sometimes, mystical

experiences underlie profound association with a particular religion. But it may not be

necessarily so in all the cases, for a mystic can be irreligious. James (1901) posits that

such experiences may occur to anybody irrespective of any religious affiliation or

training. Mystical experiences involve a realization of a higher, non-physical force

that is immanent and transcendent at the same time. For their immensely subjective

nature, such experiences often lack substantial empirical evidence and are regarded by

some as sign of certain mental disturbance. And the association of mystical

experience with mental disorders is not a new phenomenon in history. James observes

that religious mysticism is only one half of mysticism. “The other half has no

accumulated traditions except which the text-books on insanity supply… in which

‘mystical ideas’ are cited as characteristic symptoms of enfeebled or deluded states of

mind” (James, 1901). The association between mystical and psychotic experience has

kept the research field open and encouraged explorations from different angles.
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5.2.1. Schizophrenia

The term Schizophrenia is usually described as a sum of “…seriously debilitating

conditions characterised chiefly by hallucinations, delusions and thought disorder”

(Carr, 2001, p.108). According to Linder & Braun (1975) it is a psychic condition

which involves “thought disorders that may be accompanied by delusions,

hallucinations, attention deficits, and bizarre motor activity” (p.508). Lahey (2001)

considers three major psychological problems that form parts of schizophrenia. They

are: “Delusion and Hallucinations, Disorganized thinking, emotion and behaviour and

Reduced enjoyment and interests” (p.556). It is often referred to as an umbrella term

encompassing a group of psychoses wherein the deterioration of mental health is “…

marked by severe distortion of thought, perception and mood; by bizarre behaviour

and social withdrawal” (Alloy, Jacobson & Acocella, 1999, p.370). The Diagnostic &

Statistical Manual of Mental Disorders (DSM-IV) of the American Psychiatric

Association outlines five main symptoms of schizophrenia, which include

hallucinations, delusions, disorganized behaviour, distorted speech and negative

symptoms like the loss of normal functioning. If an individual exhibits two or more of

these symptoms for at least a month “and has been noticeably disturbed for at least six

months, the diagnosis is schizophrenia” (p.371).

In the light of the cited definitions, the following main features of the term

schizophrenia may be outlined for systematic understanding.

Hallucinations

Delusions

Disorganized speech

Social withdrawal
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Hallucinations are the psychological conditions that consist in experiencing

something without the presence of an external stimulus. People might have the vision

of someone or something without their being actually present or they may report

hearing voices which others cannot hear. Hallucinations are “spontaneous sensory

perceptions unrelated to external stimuli. They are spontaneous and apparently

uncontrollable, and are perceived by the schizophrenic as real events” (Linder &

Braun, 1975, p.511). Schizophrenics’ perception of the world is diametrically opposed

to or different from that of the normal people. Hallucinations may be related to all the

senses, but the most common are visual and auditory types. In visual hallucination,

certain images and visions are seen only by the patient because normally there are no

such things. In auditory type, voices normally unheard by others keep haunting the

patient.

Delusions are “unfounded and culturally alien beliefs” (Carr, 2001, p.108).

Individuals with delusions tend to infer from a situation as to why it has occurred.

This inference is actually based on false assumptions. Delusions vary with respect to

the degree of psychological preoccupation and distress on the part of an individual.

According to Linder & Braun (1975), “A delusion is an irrational belief held despite

overwhelming evidence that the belief has no basis in reality” (p.511). According to

DSM-IV (2000), it is a mistaken belief that entails misinterpretation of perceptions.

With respect to their content, they have various forms. For example, delusions of

persecution, in which “the individual believes that others, often extraterrestrial beings

or secret agents, are plotting against him or her, controlling his or her thoughts and

actions” (Linder & Braun, 1975, p.511). Individuals with persecutory delusion

erroneously believe that someone is following them to hurt or is spying on them or is
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bent on deceiving them. Sometimes an individual might think of him or her as a

famous person like Jesus Christ or Napoleon. Such a kind of delusion is referred to as

the delusion of grandeur. Some are delusions of sin and guilt in which “the individual

believes that he or she has committed some terrible deed or brought evil into the

world” (p.511). Referential delusions occur when an individual thinks that various

sounds, remarks, gestures or appear when a person believes that certain gestures,

comments, passages from books or even passages in books are directed at him.

Bizarre delusions are typical of schizophrenia, in which patients have usually no

control over their strange, abnormal behaviour. They are clearly implausible and not

understandable.

Disorganized speech refers to thought disorder and illogical communication.

Individuals with thought disorder face the difficulty of following a logical train of

thought. According to Lahey (2001), “The disorganized schizophrenic acts in

childlike ways; reacts inappropriately to both happy and sad events, and generally

presents a highly bizarre picture to others” (p.557). Disorganized speech is mainly the

corollary of thought disorder in schizophrenics which naturally leads to impairment in

judgement and various delusions. In addition to disorganized speech, the patients of

schizophrenia might exhibit “the inability to focus attention, difficulty in identifying

people and understanding their speech…” (Linder & Braun, 1975, p.512).

Schizophrenics cannot differentiate between normal and abnormal; relevant and

irrelevant and cannot think in a logical way. Their speech lacks coherence, as per

DSM-IV (2000), in a number of ways. Patient may “slip off the track” from one topic

to another which is termed as “derailment” or “loose associations”. Responses may be

completely irrelevant and in severe cases, they are totally incomprehensible.
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Social withdrawal is another leading symptom of schizophrenia. It is marked

by detachment of an individual from the external world. His/her social withdrawal

consists in taking least or no interest in the on-goings of the world. Being obsessed

with their haunting perceptions, the schizophrenics “withdraw from involvement with

the environment…they withdraw from involvement with other people” (Alloy,

Jacobson & Acocella, 1999, p.378). Schizophrenics lose social contact; rarely engage

in talks and behave as if the others are non-existent. Social withdrawal in

schizophrenics is also connected closely with attention problems which enhance

difficulty in communication. Individuals with schizophrenia inherently entertain the

idea that they cannot make themselves understood to other people “…and knowing,

that people may treat them very curtly – schizophrenics may choose to focus on

anything rather than other people” (p.378). Fascination with life activities, human

relations and family becomes minimized, even to the point of complete detachment.

5.3. Similarities between Mysticism and Schizophrenia

Freud (1927) describes the mystical impulse in people as a form of compulsive

neurosis. He considers it to be related with narcissistic needs and wish fulfilments.

Buckley (1981) also argues that although the congruity between mystical experience

and the initial onslaught of schizophrenia is negligible, still an overlap “exists to

warrant systematic biological and psychological investigation…” (p.521). His

analysis reveals that the reported experiences of the psychotic patients and those of

mystics share common grounds in a number of ways. The common characteristics

include a powerful sense of knowing; sense of connection with some external force;

feelings of extreme happiness; hallucinations; the feelings of transportation into the

realm beyond the self; obliteration of boundary between self and object and time
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distortion. However, he has also outlined certain differences. According to him, the

thought disruption is unique to psychosis but not reported in mystical experiences.

Further, mystics tend to experience more visual hallucinations than auditory and in

many psychotic patients, the self-destructive, aggressive acts and sexual outburst have

been reported, which precisely is not the case with mystics.

Assagioli (1989) links several psychological disorders or problems with

spirituality, highlighting various crises springing in the wake of spiritual experience.

For instance, an individual who has undergone spiritual (mystical) experience may

become ‘inflated’ or ‘grandiose’, the psychological states reflecting delusions.

Assagioli further maintains that the magnitude of this delusion gets enlarged when the

experiencer is dazzled by his/her contact with universal truths which are too great for

him/her to comprehend.

Deikman (1971) also sees parallels between the mystical and psychotic states.

He believes that both the experiences have their origin in a kind of problem which the

individual struggles with. And since coping with problem hardly yields any useful

results, the psychotic patient and mystic both become desperately hopeless.

Hopelessness, in turn, leads to social withdrawal and least interest in the business of

life in general. Breggin (1991) opines that all psychological suffering is a form of

spiritual crisis. In order to unfold the meanings and nature of this crisis, linguistic

analysis is of crucial importance. It is through the analysis of the metaphorical

language and symbols that one can read the minds of the psychologically diseased and

those of the mystics. Breggin holds that the mentally ill are also sometimes reported

to have creative qualities and greater sensitivity which are the same characteristics

shown by some of the mystics. And lastly, James (2007), too, refers to religious
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mysticism only as half of mysticism, thinking that rest of the half is replete with ideas

which are symptomatic of sick and deluded states of mind.

5.4. Differentiating Mystical Experience and Schizophrenia

Although mystical experience and schizophrenia both lead to perceptual changes, but

the effects of each change are distinct. In mystical experiences, the change in

individual is characterized by the integration of the self, whereas in schizophrenia, the

perceptual change leads to growing fragmentation. Mystical experience brings

synthesis to different parts of consciousness to achieve a single whole and is therefore

essentially marked by integration and unity. Siglag (1986) asserts that “individuals

who experience a mystical state are more likely to see a sense of oneness and unity

within the world” (p.30). Further, the individuals with acute schizophrenia usually

resort to aggressive and violent acts, which is not the case in mystical experience.

Mystical teachings, on the other hand, are diametrically opposed to violence and

aggression. Mystics, through their acts and thoughts, inspire love, peace and

humanitarian feelings. Groups of people around the globe indulge in fights and wage

wars for a variety of reasons. “But the Sufi was the one who wouldn’t fight even if he

had a reason” (Shafak, 2010, p.31).  Mystics’ association with the Divine leads to a

growing sense of sacredness which they consider as a part of their consciousness. This

sense of the Sacred only keeps them from hatred and violence.

In their experience of the Divine, mystics concentrate on their inner ‘selves’.

This inward gaze leads them towards the realization of different parts of their psyche

and shades of personality, thereby enabling them to know themselves and complete

the self-transformative process. Since the attention is turned inward, it is most likely

that their involvement in worldly matters gets affected and reduced, thereby resulting
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in social withdrawal. This kind of social withdrawal is the natural outcome of their

intense concentration on the ‘self’ and its occurrence is often indispensible during

mystical struggle. Hence, it is different from the withdrawal reported in the

schizophrenics who are generally swayed by a mental condition (psychological

disorder) and often lose a sense of identity. On the contrary, mystics don’t lose a

sense of who they are. Their power of perception also gets sharpened with time.

Progress in their mystical pursuit is directly proportional to self-awareness and is

conditional upon their efforts to overcome all the hurdles in the way of self-

realization. In other words, a mystic remains consciously in control of his/her

developmental process which involves capitalizing on the inner strength to steer

his/her way towards transformation. In schizophrenia the symptoms are present

without individual’s knowledge. The schizophrenics are usually driven by a peculiar

malady merely as helpless entities. As Campbell (1972) remarks:

The mystic, endowed with native talents for this sort of
thing and following stage by stage the instruction of a master,
enters the waters and finds he can swim: whereas the schizophrenic,
unprepared, unguided, and ungifted, has fallen or has intentionally
plunged, and is drowning (p.209).

This implies that the schizophrenics exhibit less ability to control their attention and

as a result, lose their capacity to retain tranquillity. Their behaviour is largely

governed by chaos, emotionality and confusion. These factors exert a debilitating

effect on their experiences and lead them to various kinds of delusions. In the case of

mystics, however, it is the other way round. For instance, Rumi, a great mystic makes

a deliberate attempt to undertake mystical journey to seek illumination. Nothing

happens without his knowledge; even withdrawal from the family is intentional as it is

a prerequisite at least for the time being. He himself says that in spiritual quest it is
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necessary, more often than not, to forsake personal associations, for the rigid

attachments to either family, or even “our local school or mosque … stand in the way

of Union with God; we need to tear those attachments down” (Shafak, 2010, p.240).

Likewise, Siddhartha, too, seems to be consciously in control of the situation

from the very outset. The initial withdrawal from the family is his own decision and

he puts forth various reasons to convince his father. Joining the Samanas and later on,

learning that their ways cannot help him find salvation prompts him relinquish their

ways. He does not stick to Buddha’s doctrines either, for he believes he himself has to

undergo the spiritual experience to seek wisdom which is otherwise not teachable.

Both Rumi and Siddhartha are completely aware of their inner urge and its

development with every passing moment. Changes within empower them unfold and

explore new ways in their pursuits for the truth. Mystics have an understanding of

their inward journey. They realize that the “… changes in their experiential world are

due to the changes they are experiencing within” (Grof & Grof, 1991, p.44).

Having their intuitive faculties developed and refined, mystics become highly

receptive to a great deal of insight and wisdom. Their worldviews, beliefs and

teachings are comprehensible, though understanding them often requires higher

understanding. “For the mystic, meeting with God is considered a sign of gaining

knowledge of all secrets and an answer to all questions as well as an achievement of a

very high status” (Mirbagherifard et al., 2016, p.2). In case of the schizophrenics,

unusual beliefs devoid of any insight are generally reported. Rumi’s views on heaven

and hell are, for instance, deviated from the conventional descriptions but they are

quite philosophical and reasonable and hence, cannot be cited as indicators of a

diseased mind or thought disorder in any sense of the term. “Hell is in the here and
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now. So is heaven…Every time we fall in love, we ascend to heaven. Every time we

hate, envy or fight someone, we tumble straight into the fires of hell” (Shafak, 2010,

p.182). Rumi also deconstructs the conventional concept of God and His ways.

Instead of thinking of God as a vengeful, angry entity sitting in the skies, he regards it

as a supreme all-pervading force. He disapproves of the common views regarding the

concept of God where people think of Him in human terms and ascribe to him many

human qualities like anger, revenge, joy and sorrow etc. “Do such people think God

is a grocer who attempts to weigh our virtues and our wrongdoings on two separate

scales? ... Is this their notion of Oneness?” (p.180).

In the concluding part of the book, Siddhartha, the protagonist succinctly

describes the linguistic problem in the interpretation of mystical experience, an idea

identical with William James’ concept of ‘ineffability’. “Words do not express

(mystical) thoughts very well. They always become a little different immediately they

are expressed, a little distorted…” (Hesse, 1951, p.117). The point is that such

mystical thoughts teeming with wisdom cannot be reduced to mere vagaries of a

disturbed mind. Schizophrenics, on the contrary, lack insight as Grof and Grof (1991)

believe: “The person afflicted by a true psychosis lacks the insight that her condition

has something to do with her own psyche” (p.44). Mystics also display humility and

altruism in higher degrees, whereas the individuals with schizophrenia display self-

centredness and aggression. Mystical insights reach their climax as judgement flowers

into compassion and love. For instance, the process of inner transformation in

Siddhartha is indicated by growing altruism and sympathy. Hesse (1951) puts in: “He

(Siddhartha) now regarded people in different light than he had previously: … all the

more warm, curious and sympathetic” (p.105). In fact, it is a significant part of
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mystical endeavour to abolish all kinds of bigotries and prejudices to reach a state of

consciousness from where love and sympathy flow indiscriminately. A mystic

transcends the barriers of time and place and stands for collective humanity. He is

enabled to break all the confines as Rumi puts in: “Not Christian or Jew or Muslim,

not Hindu, Buddhist, Sufi or Zen. Not any religion or cultural system. I am not of the

East, nor of the West…” (Shafak, 2010, p.183).

Mystical experiences stand in contrary relation to schizophrenic experiences in

terms of the immediate effects they leave on the individuals. While the schizophrenics

feel isolate, overwhelmed and depressed, the mystics feel their experiences as

liberating, empowering and helpful. They seek peace, joy and optimum tranquillity as

Siglag (1986) maintains that mystics are reported to “have experienced joyful,

peaceful states of consciousness, as well as a sense of sacredness and holiness”

(p.138). All mystical characters – Ella, Rumi, Siddhartha and Kimya – enjoy perfect

serenity of mind at the end of their mystical journeys. “…the anxiety came and went.

Feeling buoyant, almost protected, she (Ella) drifted into a state of bliss” (Shafak,

2010, p.304). Finally, the experiences of the Divine, as claimed by mystics, are

undertaken under the auspices of a divine/spiritual force which is recognized by them

as a benign Reality. Guided by the inner power, they express humility and personal

fallibility. However, in schizophrenics, the external power that guides them is

reported to be a malignant and idiosyncratic and their experiences show elements of

grandiosity and a sense of infallibility.

There is no textual evidence from the novels understudy to support any

relationship between mystical experiences and schizophrenia. The application of the

two theories employed as theoretical frameworks reveals that it would be an unsafe
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assumption to confuse mysticism with schizophrenia, for the most prominent features

of the latter are almost absent in mystical experiences. This leads me to the

confirmation of the research contention that mystical experiences are diametrically

opposed to those of the schizophrenics.
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CHAPTER SIX

CONCLUSION

The concluding chapter reflects on the investigations as they have been unfolded in

the preceding chapters. The chapter sums up the whole thesis by highlighting

succinctly the answers to the research questions posed in the introductory chapter. It

also sheds some light on the scope of future research in this field. In the current thesis,

I have attempted to examine the validity of assertion that mystical experiences

essentially involve the process of individuation which is in many respects parallel to

personality development. And therefore, the psychological states of mystics during

their experience of the Divine are different from or contrary to those of the patients of

schizophrenia. In order to test the contention, I have conducted a qualitative study of

the experiences (thoughts, actions, dialogues and philosophical worldviews) of

several characters (mystics) from different socio-cultural backgrounds in the light of

Jungian theory of individuation which has been employed as a major theoretical

framework for this study. Archetypal criticism method was used to examine the

archetypes of individuation (the persona, the shadow, the anima/animus, the wise old

man/woman, the Self) associated with the personality of each mystic. In addition to

this, Dabrowski’s theory of positive disintegration has also been employed as an

ancillary theoretical lens in order to substantiate the assertion that the process of

individuation undergone by mystics marks psychological health and wellbeing; and

that the individuation sought by mystics is equivalent to personality development, and

not madness. Further, the aim of the current study was also to analyse three selected

novels - Shafak’s The Forty Rules of Love (2010), Hesse’s Siddhartha (1951) and
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Maufroy’s Rumi’s Daughter (2005) - using a methodology that could allow me to

give mystical experiences an explanation. Views of the mystics belonging to two

different mystical traditions particularly to those (views) pertaining to the

epistemological and ontological dimensions of reality have been juxtaposed to find

out similarities between the two traditions. In this regard, affinities in their views

notwithstanding the religious, spatial and cultural differences confirm the

disappearance of dogmatic differences at the level of mystical union.

In order to seek answer to the first research question, Jungian theory of

individuation was discussed in detail. For the sake of systematization and precision in

the analysis, certain categories were developed out of the theory. These categories

(archetypes) have served as different stages in the path towards individuation.

Experiences of the Divine undertaken by several characters (the mystics) were

analysed step by step. The study was substantiated through textual support from the

selected novels. In addition to these primary sources, the views of critics, writers and

researchers have also been used as supporting sources of information. In this part of

the study, I have come to the conclusion that individuation is an on-going process of

connecting the conscious and the unconscious realms of human psyche. Achieving

individuation means to reach a state of wholeness in a psychological way; a complete

acceptance of your whole self. In search for the Self, it is a process of constantly

becoming ‘who you are’ – a process that is not simple and does not follow a linear

course. The forte of this theory is based on the individual as a holistic being. Bringing

to limelight only a part or an aspect of psyche obscures the reality about the

individual, that can be understood only in his/her totality. Individuation is, therefore,

helpful to people in realizing different contents of their psyche, in recognising their
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latent talents and liberating them from a variety of social, ideological, cultural and

religious constraints.

One of the most significant finding that emerges from this study is that the

events that take place in the plot of the novels can be interpreted as stages or levels of

the mystics’ own process of individuation. Mystics undergo several stages in the

process of individuation. During each of those stages they face a different

representation of what is hidden in their unconscious. These images have both

positive and negative features; they succeed in identifying what should be confronted

or learned about, thereby acknowledging their existence and ultimately liberating

them from their unconscious. Within the context of mysticism, individuation may

safely be translated as a path to a spiritual awakening, a process of coming to know all

you are consciously; accepting all that you are and finding way to integrate all aspects

of the self in to your overall identity. As Shafak (2010) maintains that when an

individual is enabled to confront honestly both the brighter and darker facets of

his/her psyche, he/she “… will arrive at a supreme form of consciousness. When a

person knows himself or herself, he or she knows God” (p.112). It is also the way that

you open to the deepest aspects of your ‘self’.

By carrying out the analysis, it has become evident that mystics are those rare

individuals whose whole spiritual endeavour is underpinned by self-realization. They

succeed not only in realizing their potentials but also manage to channelize them

towards the direction of mystical union. In Jungian terms, they become aware of the

projections, the positive and negative qualities and of the brighter as well as darker

aspects of their psyche denoted by different personality archetypes. Instead of hiding

the negativities, they accept and integrate them to their psyche and in this way, they
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succeed in withdrawing projections. As Shafak (2010) speaks of mystics assimilating

the good and bad together and transcending such distinctions to connect with the Real,

synonymous with Jungian concept of the Self. “It is easy to enjoy the good and dislike

the bad. Anybody can do that. The real challenge is to love the good and the bad

together, not because you need take the rough with the smooth but because you need

to go beyond such descriptions and accept love in its entirety” (p.153). Mystics

manage to make their unconscious conscious, that is, make fuller understanding of

their own Self. Psyche hitherto centring on ego seeks the ‘Self’ or wholeness. This is

characterised by mystics going beyond the egoistic and archetypal identities and

merging into the higher being. As individuated beings, they stand on an elevated

pedestal of humanity, love, humility and altruism.

Secondly, the conclusion I have reached during this investigation is that the

core of both the mystical traditions, that is, Sufism and Buddhism has marked

affinities notwithstanding the different terminology and specific cultural cum

religious influences thereon. Though Buddhism is not anchored in any conventional

religion, the mystical interpretations based on esoteric dimensions of Islam and Sufis’

worldviews bring both the traditions closer in essence if not in all respects. The

current study concludes the following similarities between the two traditions which

may be outlined as:

 Both mystical traditions consider “desire” as a root cause of suffering. A Sufi and

a Buddhist attempt in their own ways to overcome desires and go beyond the

instinctual level. To them, overcoming desires leads to cessation of sufferings. As

Hesse (1951) speaks of Siddhartha: “There shone in his face the serenity of
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knowledge, of one who is no longer confronted with conflict of desires …”

(p.111).

 Both traditions believe in seeking spirituality through practices like meditation,

asceticism and cultivation of certain states of mind.

 Adherence to the principle of detachment and renunciation of worldly life (though

not a mandatory requisite in Sufism) is often regarded as a precondition to enter

spiritual life. Shams the Sufi points towards the similar notion in The Forty Rules

of Love that along the mystical path, “…money, fame, power, lavishness, or carnal

pleasure – whatever it is that one holds most dear in life, one should dispose of

that first” (Shafak, 2010, p.90).

 In Sufism, the focus is on waging an inner ‘jihad’, which is, fighting the evils

within one’s self. As Shafak (2010) puts in: “… Rumi stood up for an inner-

oriented jihad where the aim was to struggle against and ultimately prevail over

one’s ego, nafs” (p.20). This is similar to Buddhist notion of bridling the evil

inclinations of the soul and removing its lower elements.

 Both Sufi and a Buddhist undergo a process of self-realization whereby they

become aware of their inner worlds – of myriad of thoughts, impulses, emotions,

impressions, intuition, insights, lust, wishes and so on.

 Both lay stress on promoting love and altruism. Violence and aggression find no

place in both the traditions. In fact, both are premised on love of humanity and

self-sacrifice. As Siddhartha speaks of the importance of love, “… admiration and

respect” (Hesse, 1951, p.119). Similarly, in Sufism there is no wisdom without

love. “Unless we learn to love God’s creation, we can neither truly love nor truly

know God” (Shafak, 2010, p.110).
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 Both Sufism and Buddhism emphasize the limitations of language in expressing

the experience of enlightenment. To make up for this, they use highly

metaphorical poetry, music, rituals, dance and crafted artifacts. “Words do not

express thoughts very well” (Hesse, 1951, p.117). And Shafak (2010) also refers

to Sufi’s remark: “When you step into the zone of love, language as we know it

becomes obsolete” (p.65).

 Siddhartha and the Sufis become individuated individuals. They become their own

persons by integrating different parts of their psyche.

 Their spiritual quest is characterized by a disintegration of personality which

ultimately leads to the reintegration, that is, the higher level of personality

development. “In Sufism you learn how to die before death” ( p.325).

 In both traditions, the practitioners realize the darker parts of their psyche. Instead

of refraining from these elements they accept and integrate them to achieve

wholeness. “There comes a time when, faced with the unacceptable, the heart

must accept it … This is the test, for the food of the heart is not made of either/or.

It embraces all” (Maufroy, 2005, p.129).

 Just as mystics stress on immanent aspect of the Reality; deny its personal quality

and believe it to be there within as an all-pervasive force, Buddhists, too, look for

the spiritual source within their ‘Self’, without believing in any transcendent entity

‘out there’. “God is not someplace far up in the sky. He is inside each and every

one of us” (Shafak, 2010, p.30).

In a nutshell, both a Sufi and a Buddhist embark on a journey of self-discovery

which leads to the understanding of the higher consciousness. Pryor (2000), a

psychotherapist and author of Psychology and Sufism states that the “ultimate quest of
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the Sufi is to gain absolute and direct knowledge of the Reality of existence by fully

understanding the Self” (p. 3). The Sufi journey culminates in an encounter with

Reality, which is mysteriously located at the very core of the human being. Therefore,

the journey can be characterized as a discovery of one’s essence or a quest to

understand the Self through experiential knowledge. And this is precisely what

Buddha’s teachings are all about – undertaking a unique, personal journey to discover

one’s self.

In response to the third research question as to whether the process of

individuation is parallel to personality development or not, I have reached the

conclusions that albeit the difference of process, both theories exhibit some striking

similarities. This is not to say that both are same, for the fact remains that

individuation is essentially related with the unconscious – the personal as well as the

collective. The study of mystical experiences carried out in this thesis reveals that the

initial battle within a mystic which sets the scene for him/her is characterized by

discontent, angst and curiosity. Mystical impulse makes itself manifest in terms of

dissatisfaction and incompleteness which may well be equated with the inner conflict,

the chief characteristic of unilevel disintegration of personality in Dabrowski’s theory

of positive disintegration. A mystic begins to see the things in a more nuanced way

and becomes more critical of the prevailing norms. In the process towards

individuation it is about the realization of false wrappings. In Dabrowski’s

terminology, it is the commencement of existential crisis.

Mystics develop certain ethical ideals and philosophical worldviews which are

often quite non-conventional and at odds with orthodox religion. These ideals are

established in the wake of rigorous dissatisfaction and struggle on their part to unfold
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the mysteries of existence. During their struggle, mystics unlearn most of the things, a

process partly equivalent to disintegration of personality. At spontaneous multilevel

disintegration, as has been examined, the formation of personality ideal is compatible

with the notion of “what ought to be”. Besides, relinquishing the grip of several

archetypes, withdrawing projections and encountering complexes are significant steps

in mystical journey towards individuation. The unconscious elements of the psyche

are made conscious, accepted and integrated, thus enabling individuals to have

conscious control of their development. In the phase of organized multilevel

disintegration, too, people begin to follow their personality ideal. Anything that is

found not in line with this ideal is pushed aside. At this level, an individual

consciously exercises personal freedom and thus achieves autonomy.

The study reveals that a mystic begins his/her psychic life in a state of

unconscious and undifferentiated wholeness of the psyche. As mystical experiences

involve certain spiritual practices particularly contemplation and asceticism, the

individuals are enabled to penetrate deeper into the understanding of the nature of

their psychic growth. Their experiences can be interpreted as psychic function based

upon the principle of opposites, i.e., the compensation of opposites that unite into a

whole. This inherent wholeness gradually develops into a differentiated and integrated

individual personality, which is the main goal of the individuation process. Mystic

gradually moves beyond the domain of ‘ego’ and reaches the Self. This final stage of

individuation can be seen parallel to what Dabrowski calls the secondary integration.

The final stage of re-integration is followed by a series of psychological vicissitudes

and idol-breaking. At this level, all the conflicts are resolved; egoistic patterns of

behaviour are replaced with altruistic concerns. It is marked by creativity, self-
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autonomy, and heightened sense of self-awareness. It is concluded that the process of

individuation attained by Rumi, Siddhartha, Ella and Kimya bears strong affinities

with personality development occurring as a result of personality disintegration. They

seek self-awareness, strengthen the spiritual force within them and are thus, enabled

to overcome all the negative feelings and baser elements of life. They attain a level

where violence, aggression and discriminations are eliminated. They stand for

humanity, love and compassion.

In the final part of the thesis, symptomatic conditions of schizophrenia as

found in the psychiatric literature, have been outlined. These symptoms have been

juxtaposed with the states of consciousness studied during mystical experiences. In

the light of the theories of individuation and personality disintegration, mystical

experiences are found to have the following characteristics which make them different

from the mental states of the mentally ill especially the schizophrenics.

 In mystical experiences visions are likely to appear with intensity of actual

sensations. When a mystic delves into the deep recesses of mind to explore the

hitherto unknown realms, the images and symbols may be released from the

unconscious. It is not normal for mystics to refer to these communications as

hallucinations though clearly this is the psychological term that most

appropriately describe them. Nevertheless, the hallucinations, either visual or

auditory, experienced by mystics are highly distinguishable from those of the

schizophrenics. In the former case, they involve inspiration, wisdom and

spiritual insights; while in the latter, they are characterized by apprehensions,

fears and distress. Besides, hallucinations among mystics are calm and

tranquil, creating neither chaos nor perturbation. The hallucinations of people
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with schizophrenia are usually associated with traumatic events creating

perturbations and mental chaos. Kimya, a potential mystic in her childhood,

has several hallucinatory experiences which evoke the feelings of ecstasy and

peace. “I was somewhere where I was so happy…And for a second it seemed

the child had been touched by a beam of light” (Maufroy, 2005, p.4).

Hallucinatory episodes, moreover, are not essentially present in the

experiences of all the mystics. In Schizophrenics, however, it is one of the

characteristic symptoms.

 Schizophrenics are particularly sensitive to stress. They usually undergo acute

psychological distress which might cause distress to others as well. In mystical

states, distress associated with struggle or conflict may well be found but its

nature is different. Here, it is highly synonymous with ‘curiosity’ and

‘dissatisfaction’, both of which make mystics more inquisitive to unfold the

mysteries and depart from the existing structures. Distress, therefore, leads to a

liberating experience unlike the patients of schizophrenia. Besides, the

element of harming others is generally absent in mystics, for they muster up a

great deal of tolerance and patience. As Shafak (2010) writes that when a

mystic is severely criticized for his theological stance and his worldviews are

disapproved of for being non-conventional, “… he patiently endures, uttering

not a single bad word about any of his critics” (Shafak, 2010, p.225).

 The overwhelming psychological condition of the schizophrenics exerts a

debilitating effect on their personal life and relationships. They have as the

purpose of their disorder the escape from social world within which they are

totally unable to function. The nature of social withdrawal in mystics,
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however, is quite different. The goal of mystical endeavour is to realize the

divine essence by expanding his/her consciousness and by exploring the inner

world with the intent of seeking an ultimate union. In this pursuit, they have to

overcome the impediments of the ego as well as its attachments. This results in

withdrawal that is both natural and deliberate. In fact, mystical state entails a

controlled withdrawal and return as Wapnick (1972) suggests that both the

mystic and the schizophrenic often claim to have an inner sense of

illumination. The difference between their states of mind lies in the fact that

the mystic is able to connect his/her inner and the outer worlds, whereas the

psychotic separates them.

 Mystics are able to maintain conscious control of their actions and complete

awareness of their developmental process. They explore the inner realms and

follow a carefully mapped out path, and learn to master them. Schizophrenics,

on the contrary, have neither control over nor awareness of their psychological

condition. They are generally driven by it. Mystics derive optimum

satisfaction and peace out of their experience. As Shams says, “…those who

submit to the divine essence of life will live in unperturbed tranquility and

peace…” (Shafak, 2010, p.293).

 Disruption of thought and disorganized speech are common to schizophrenia

but not necessarily to mystical experiences. Although the mystical insights are

often too dense to be expressed in words, which marks “ineffability” but

overall cognition is not disturbed. Highly philosophical worldviews of

mystics, their unique conceptions and interpretation of God, morality and
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scriptures and the focus on esoteric dimensions of religion(s) inspire enriched

wisdom and spirituality.

 For mystics, the divine experience is liberating and inspirational and it is

primarily based on the love of humanity, self-sacrifice, humility and

sympathy. People with schizophrenia, on the other hand, are overwhelmed by

their experience and they usually become incapable of relating with others.

 Self-destructive behaviour, aggressive sexual outburst and violent actions

which often accompany the patients of schizophrenia or psychosis are not

present in mystical states. Mystics, on the contrary, learn to master these

negativities; they learn to overcome their instincts and become non-violent,

humble and altruistic.

 Another distinguishing characteristic of mystical experiences is their spiritual

quality which is completely absent in schizophrenic experiences. In their life-

long dedication to the Absolute, mystics inspire spiritual insights and

knowledge which contribute greatly to the world literature.

 Mystics hanker after attaining spiritual ascent through their union with the

Divine. In this way, they purify themselves of all the negative feelings,

thereby enabling themselves to become more humble, compassionate and

altruistic. Mystical endeavour is underpinned by most positive change in the

self. “The quest for Love changes us. The moment you start looking for Love,

you start to change within and without” ( p.87). It rules out the presence of any

sort of delusion which is a significant symptom of schizophrenia.

 Mystics psychologically reach a level of existence where all kinds of racial,

religious, regional and ideological nominations become meaningless. As
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Shams says, “I believe that the saints are beyond such trivial nominal

distinctions. A saint belongs to all humanity” ( p.100). They show love for

whole humanity quite indiscriminately. This may not be so in case of the

schizophrenics whose experiences do not ensure self-realization.

The findings of this thesis strongly suggest that mystics achieve individuation

during their spiritual journey. It affirms that the mystical traditions of Sufism and

Buddhism share striking similarities with regard to their spirit and purpose. It also

confirms the assertion that mystical experiences are not to be confused with the

mental states of the schizophrenics. The study partially confirms that the notions of

individuation and personality disintegration are identical.

6.1. Limitations

The current study ventured to unpack the experiences of the Divine. Jungian

psychological approach was used to give these experiences an explanation and to see

how individuation operates therein. This approach is primarily based on experiences

of an intuitive nature, marked by fluctuating emotions in a dynamic way. Since the

description of a psychic event involves a great deal of variations, and all the nuances

of the unconscious cannot be grasped, it is, therefore really difficult to summarize and

define the infinite variations of the process of individuation. The ever-changing nature

and intensity of feelings are unique to every individual, and therefore, any form of

broad generalization may run the risk of oversimplification. The study was an attempt

to unfold the innermost subjective occurrences of the individual’s psychic life, which

makes conclusion related to individuation only a relative step towards self-realization.

Besides, the issue of the relation between the writer’s mind and the work he/she has

produced was not addressed in this study. It was limited to a specific number of
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characters particularly those undergoing mystical experiences. The comparison drawn

between Sufism and Buddhism was also limited to the texts and theoretical

assumptions, and it was not conducted on a vast scale. Similarities between the two

traditions were gleaned from the texts in the light of the theories of individuation and

positive disintegration. Mystical traditions other than these or the other aspects of the

same traditions do not fall within its scope as the study was confined to only three

novels. Lastly, the personal documents or manuscripts of the mystics were not

analysed for the study. The selected texts were the novels written about and not by the

mystics concerned.

6.2. Scope for Future Researchers

This thesis has provided a new framework for the analysis of mystical experiences,

for the juxtaposition of the psychoanalytic theory of individuation and psychological

model of positive disintegration has not been carried out prior to this study. It offers a

unique perspective on study of the phenomenon of mysticism specifically with respect

to Islamic and Buddhist mystical traditions. It makes a scholarly contribution to the

existing knowledge in three ways. First, it gives psychological explanation of and

meanings to ‘mystical experiences’; secondly, it reconciles the two mystical traditions

(Sufism and Buddhism) with respect to the common core that binds them together

notwithstanding the differences; and thirdly, it nullifies the confusion often made

between mysticism and psychological disorders. The research opens up new avenues

of thoughts and leaves the room open for continuation of research on mystical

experiences. Further studies could be conducted to investigate certain psychological

links between the author and the character(s) understudy. This kind of psychoanalysis

could be done by employing the same theoretical assumptions to see whether a writer
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himself/herself possesses mystical strains or not and how far a character can be

termed as his/her mouthpiece. Different steps used for the explication of the

phenomenon in this study could also be employed to explore similarities and contrasts

between male and female mystics. It can be researched as how far regional and

cultural factors are responsible in either reinforcing or impeding the process of

attaining individuation in mystics. Language used by mystics is also of key

importance. A psychoanalytic study of mysticism can be done by employing some

linguistic model to analyse recurrent phrases, structures or words in mystical texts. In

fact, the possibilities of further research on psychological aspects of mystical

experiences seem unlimited. The exploration of human religious/mystical experience

is a deserving endeavour and will continue to enrich the lives of individuals, societies

and humankind alike.
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