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EDITORIAL

Martin Dojčár

Ladies and Gentlemen,

I am pleased to announce the 1th issue of the Spirituality Studies journal!

In its content you can find extensive lifetime research contributions of Stanislav Grof  
and Emil Páleš side by side with profound insights into yoga by Květoslav Minařík,  
the legend of the 20th century mysticism from former Czechoslovakia, and an interview 
with a contemporary French-Polish Zen master Sandó Kaisen – all published for the first 
time here.

The mosaic of the first issue is, at the same time, completed with three inspiring stud-
ies, one of which is written by Monika Zaviš, Rebekah Ralbovská and Renata Knezović,  
the other one by Sabína Gáliková Tolnaiová along with Slavomír Gálik, and finally, last but 
not least, the one by Adrián Slavkovský OP.

We have started the Spirituality Studies journal as an enthusiasts’ project. It wouldn’t 
be possible without the generous contribution of the whole team, but in particular  
Martin Hynek, a graphic designer who has designed our web page, and Milan Špak, an artist  
and photographer who has kindly provided us with his photographs.

As an international and interspiritual editorial team we stand firm in our commitment to 
deliver to you the top quality of studies, articles, educational materials and information 
related to spirituality for free.

On the other hand, we depend on your kind attention as a reader, and, if you will, on your 
gracious financial support as a benefactor. To help us keep going on with the Spirituality 
Studies as an open access journal, non-profit project, please, stay with us.

Cordially  
Martin Dojčár 
editor-in-chief
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2 Martin Dojčár



REVISION AND RE-ENCHANTMENT  
OF THE LEGACY OF PSYCHOLOGY FROM  

A HALF CENTURY OF CONSCIOUSNESS RESEARCH

Stanislav Grof

Received September 22 2014 - Revised November 12 2014 - November 26 2014 

Abstract

Drawing on observations from more than fifty years of research into an important sub-
group of non-ordinary states of consciousness that he calls “holotropic”, the author sug-
gests a revision of some basic assumptions of modern psychiatry, psychology, and psycho-
therapy. The proposed changes involve the nature of consciousness and its relationship 
to matter, dimensions of the human psyche, the roots of emotional and psychosomatic 
disorders, and therapeutic strategy. In the light of the new observations, spirituality ap-
pears to be an essential attribute of the human psyche and of existence in general. An im-
portant and controversial subject that could be only tangentially addressed in the context 
of this paper is the importance of archetypal psychology and astrology for consciousness 
research.

Keywords 

Transpersonal psychology, archetypal psychology, holotropic states of consciousness, 
consciousness research, cartography of human psyche 
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1 Modern consciousness re-
search and the dawning of 
a new paradigm

In 1962, Thomas Kuhn, one of the most influ-

ential philosophers of the twentieth century, 

published his groundbreaking book The Struc-

ture of Scientific Revolutions (Kuhn 1962). On 

the basis of fifteen years of intensive study 

of the history of science, he demonstrated 

that the development of knowledge about  

the universe in various scientific disciplines is 

not a process of gradual accumulation of data 

and formulation of ever more accurate theo-

ries, as usually assumed. Instead, it shows  

a clearly cyclical nature with specific stages 

and characteristic dynamics, which can be 

understood and even predicted. 

The central concept of Kuhn’s theory, which 

makes this possible, is that of a paradigm.  

A paradigm can be defined as a constel-

lation of beliefs, values, and techniques 

shared by the members of the community at  

a particular historical period. It governs  

the thinking and research activities of scien-

tists until some of its basic assumptions are 

seriously challenged by new observations. 

This leads to a crisis and emergence of sug-

gestions for radically new ways of viewing 

and interpreting the phenomena that the old 

paradigm is unable to explain. Eventually, 

one of these alternatives satisfies the neces-

sary requirements to become the new para-

digm that then dominates the thinking in the 

next period of the history of science.

The most famous historical examples of 

paradigm shifts have been the replace-

ment of the Ptolemaic geocentric system by  

the heliocentric system of Copernicus, 

Kepler, and Galileo; the overthrow of 

Becher’s phlogiston theory in chemistry by 

Lavoisier and Dalton; and the conceptual 

cataclysms in physics in the first three de-

cades of the twentieth century that under-

mined the hegemony of Newtonian physics  

and gave birth to theories of relativity  

and quantum physics. Paradigm shifts tend 

to come as a major surprise to the main-

stream academic community, since its 

members tend to mistake the leading para-

digms for an accurate and definitive descrip-

tion of reality. Thus in 1900 shortly before  

the advent of quantum-relativistic physics, 

Lord Kelvin declared: “There is nothing new 

to be discovered in physics now. All that re-

mains is more and more precise measure-

ments.”

In the last five decades, various avenues of 

modern consciousness research have re-

vealed a rich array of “anomalous” phenom-

ena – experiences and observations that 

have undermined some of the generally  

accepted assertions of modern psy-

chiatry, psychology, and psychothera-

pyconcerning the nature and dimen-

sions of the hu man psyche, the origins of  

emotional and psychosomatic disorders,  

and effective therapeutic mechanisms. 

Many of these observations are so radical 

that they question the basic metaphysical  

assumptions of materialistic science 

concerning the nature of reality and of hu-

man beings and the relationship between 

consciousness and matter.
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2 Holotropic states of con-
sciousness

In this paper, I summarize my observations 

and experiences from more than half a cen-

tury of research into an important subgroup 

of non-ordinary states of consciousness for 

which I coined the name holotropic; these 

findings seriously challenge the existing sci-

entific paradigms. Before I address this topic,  

I would like to explain the term holotropic 

that I will be using throughout this article. 

All these years, my primary interest has 

been to explore the healing, transformative,  

and evolutionary potential of non-ordinary 

states of consciousness and their great val-

ue as a source of new revolutionary data 

about consciousness, the human psyche,  

and the nature of reality.

From this perspective, the term “altered states 

of consciousness” (Tart 1969) commonly used 

by mainstream clinicians and theoreticians 

is not appropriate, because of its one-sided 

emphasis on the distortion or impairment 

of the “correct way” of experiencing oneself 

and the world. (In colloquial English and in 

veterinary jargon, the term “alter” is used to 

signify castration of family dogs and cats). 

Even the somewhat better term “non-ordi-

nary states of consciousness” is too general, 

since it includes a wide range of conditions 

that are not relevant for the subject of this 

paper. Here belong trivial deliria caused by 

infectious diseases, tumors, abuse of alcohol,  

or circulatory and degenerative diseases of 

the brain. These alterations of consciousness 

are associated with disorientation, impair-

ment of intellectual functions, and subse-

quent amnesia. They are clinically important, 

but lack therapeutic and heuristic potential.

The term holotropic refers to a large sub-

group of non-ordinary states of conscious-

ness that are of great theoretical and prac-

tical importance. These are the states that 

novice shamans experience during their ini-

tiatory crises and later in life induce in their 

clients for therapeutic purposes. Ancient  

and native cultures have used these states 

for millenia in rites of passage and in their 

healing ceremonies. They were described 

by mystics of all ages and initiates in the an-

cient mysteries of death and rebirth. Proce-

dures for inducing them were also developed  

and used in the context of major world re-

ligions – Hinduism, Buddhism, Jainism, 

Taoism, Islam, Judaism, Zoroastrianism,  

and Christianity. 

The importance of holotropic states for 

ancient and aboriginal cultures is reflect-

ed in the amount of time and energy that  

the members of these human groups dedicat-

ed to developing “technologies of the sacred”, 

various procedures capable of inducing such 

states for ritual and spiritual purposes. These 

methods combine in various ways drumming 

and other forms of percussion, music, chant-

ing, rhythmic dancing, changes in breathing,  

and cultivating special forms of awareness. 

Extended social and sensory isolation in  

a cave, desert, arctic ice, or in high moun-

tains is also an important way to induce 

such non-ordinary states. Extreme physi-

ological interventions used for this purpose 

include fasting, sleep deprivation, dehydra-

tion, use of powerful laxatives and purga-

tives, and even infliction of severe pain, 

body mutilation, and massive bloodletting.  
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The ritual use of psychedelic plants has been 

by far the most effective tool for inducing 

healing and transformative non-ordinary 

states.

When I recognized the unique nature of 

these states of consciousness, I found it dif-

ficult to believe that contemporary psychiatry 

does not have a specific category and term 

for such theoretically and practically impor-

tant experiences. Because I felt strongly 

that they deserve to be distinguished from 

“altered states of consciousness” and not 

be seen as manifestations of serious men-

tal diseases, I started referring to them as 

“holotropic”. This composite word literally 

means “oriented toward wholeness” or “mov-

ing toward wholeness” (from the Greek holos, 

“whole”, and trepo/trepein, “moving toward” 

or “in the direction of something”). The word 

holotropic is a neologism, but it is related 

to the commonly used term heliotropism 

– the property of plants to always move in  

the direction of the sun.

3 Holotropic states of con-
sciousness and the spiritu-
al history of humanity

The name holotropic suggests some-

thing that might come as a surprise to  

an average Westerner:  in our everyday state 

of consciousness we identify with only a small 

fraction of who we really are and do not expe-

rience the full extent of our being. Holotropic 

states of consciousness have the potential to 

help us recognize that we are not “skin-encap-

sulated egos”, as British philosopher and writ-

er Alan Watts called it (Watts 1961), but that, in  

the last analysis, we are commensurate with  

the cosmic creative principle itself. Or, to use 

the statement by Pierre Teilhard de Chardin, 

French paleontologist and philosopher, “we 

are not human beings having spiritual experi-

ences, we are spiritual beings having human 

experiences” (Teilhard de Chardin 1975).

This astonishing idea is not new. In  

the ancient Indian Upanishads, the answer 

to the question: “Who am I?” is “Tat tvam 

asi”. This succinct Sanskrit sentence means 

literally: “Thou art That”, where ”That” refers 

to the Godhead. It suggests that we are 

not “namarupa” – name and form (body/

ego), but that our deepest identity is with  

a divine spark in our innermost being (At-

man) which is ultimately identical with  

the supreme universal principle that creates  

the universe (Brahman). This revela-

tion – the identity of the individual with  

the divine – is the ultimate secret that lies  

at the mystical core of all great spiritual tra-

ditions. The name for this principle could 

thus be the Tao, Buddha, Shiva (of Kashmir 

Shaivism), Cosmic Christ, Pleroma, Allah,  

and many others. Holotropic experiences 

have the potential to help us discover our 

true identity and our cosmic status (Grof 

1998). Sometimes this happens in small in-

crements, other times in the form of major 

breakthroughs.
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4 Holotropic states of con-
sciousness and modern 
psychiatry

Psychedelic research and the develop-

ment of intensive experiential techniques 

of psychotherapy in the second half of  

the twentieth century moved holotropic 

states from the world of healers of ancient  

and preliterate cultures into modern psy-

chiatry and psychotherapy. Therapists who 

were open to these techniques and used 

them in their practice were able to confirm  

the extraordinary healing potential of 

holotropic states and discovered their  

value as goldmines of revolutionary new in-

formation about consciousness, the human 

psyche, and the nature of reality. I became 

aware of the remarkable properties of holo-

tropic states in 1956 when I volunteered as  

a beginning psychiatrist for an experiment 

with LSD-25. During this experiment, in which 

the pharmacological effect of LSD was com-

bined with exposure to powerful stroboscop-

ic light (referred to as “driving“ or “entraining” 

of the brainwaves), I had an overwhelming 

experience of cosmic consciousness (Grof 

2006). 

This experience inspired my lifelong inter-

est in holotropic states and research in this 

area has become my passion, profession, 

and vocation. Since that time, most of my 

clinical and research activities have consisted 

of systematic exploration of the therapeu-

tic, transformative, heuristic, and evolution-

ary potential of these states. The half cen-

tury that I have dedicated to consciousness 

research has been for me an extraordinary 

adventure of discovery and self-discovery.  

I spent the first few decades conducting psy-

chotherapy with psychedelic substances, 

initially at the Psychiatric Research Insti-

tute in Prague, Czechoslovakia, and then at  

the Maryland Psychiatric Research Center in 

Baltimore, Maryland, where I participated in 

the last surviving U.S. psychedelic research 

program. Since 1975, my wife Christina  

and I have worked with Holotropic Breathwork, 

a powerful method of therapy and self-explo-

ration that we jointly developed at the Esalen 

Institute in Big Sur, California. Over the years, 

we have also supported many people under-

going spontaneous episodes of non-ordinary 

states of consciousness – psychospiritual cri-

ses or “spiritual emergencies”, as Christina  

and I call them (Grof and Grof 1989; Grof  

and Grof 1991). 

In psychedelic therapy, holotropic states 

are brought about by administering mind-

altering substances, such as LSD, psilocybin, 

mescaline, and tryptamine or amphetamine 

derivatives. In Holotropic Breathwork, con-

sciousness is changed by a combination of 

faster breathing, evocative music, and ener-

gy-releasing bodywork. In spiritual emergen-

cies, holotropic states occur spontaneously, 

in the middle of everyday life, and their cause 

is usually unknown. If they are correctly un-

derstood and supported, these episodes 

have an extraordinary healing, transforma-

tive, and even evolutionary potential.

I have also been tangentially involved in many 

disciplines that are more or less directly re-

lated to holotropic states of consciousness.  

I have spent much time exchanging informa-

tion with anthropologists and have partici-

pated in sacred ceremonies of native cultures 
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in different parts of the world with and with-

out the ingestion of psychedelic plants, such 

as peyote, ayahuasca, and Psilocybe mush-

rooms. This has involved contact with various 

North American, Mexican, South American, 

and African shamans and healers. I have also 

had extensive contact with representatives of 

various spiritual disciplines, including Vipas-

sana, Zen, and Vajrayana Buddhism, Siddha 

Yoga, Tantra, and the Christian Benedictine 

order.

I have also closely followed the development 

of thanatology, the young discipline studying 

near-death experiences and the psychologi-

cal and spiritual aspects of death and dying. 

In the late 1960s and early 1970s I partici-

pated in a large research project studying the 

effects of psychedelic therapy for individuals 

dying of cancer. I also have been privileged to 

know personally and experience some of the 

great psychics and parapsychologists of our 

era, pioneers of laboratory consciousness 

research, and therapists who had developed 

and practiced powerful forms of experiential 

therapy that induce holotropic states of con-

sciousness.

My initial encounter with holotropic states 

was very difficult and challenging, both intel-

lectually and emotionally. In the early years 

of my laboratory and clinical psychedelic 

research, I was bombarded daily with expe-

riences and observations, that my medical  

and psychiatric training had not prepared me 

for. As a matter of fact, I was experiencing 

and observing things that were considered 

impossible in the context of the scientific 

worldview I had obtained during my medical 

training. And yet, those supposedly impossi-

ble things were happening all the time. I have 

described these “anomalous phenomena” in 

my articles and books (Grof 2000, 2006). 

5 Psychology of the future

In the late 1990s, I received a phone call from 

Jane Bunker, my editor at State University 

New York (SUNY) Press, which had published 

many of my books. She asked me if I would 

consider writing a book that would sum-

marize the observations from my research 

in one volume and would serve as an intro-

duction to my already-published books. She 

also asked if I could specifically focus on all  

the experiences and observations from my 

research that current scientific theories could 

not explain and suggest the revisions in our 

thinking that would be necessary to account 

for these revolutionary findings. This was  

a tall order, but also a great opportunity. 

My 70th birthday was rapidly approaching  

and a new generation of facilitators was con-

ducting our Holotropic Breathwork train-

ing all over the world. We needed a manual 

covering the material that was taught in our 

training modules. And here was an offer to 

provide it for us.

The result of this exchange was a book with 

a deliberately provocative title: Psychology of 

the Future. The radical revisions in our under-

standing of consciousness and the human 

psyche in health and disease that I suggested 

in this work fall into the following categories: 

1. The nature of consciousness and its re-

lationship to matter;

2. New cartography of the human 

psyche;
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3. Architecture of emotional and psycho-

somatic disorders; 

4. Effective therapeutic mechanisms; 

5. Strategy of psychotherapy and self-

exploration; 

6. The role of spirituality in human life;

7. The importance of archetypal astrol-

ogy for psychology.

Unless we change our thinking in all these ar-

eas, our understanding of psychogenic emo-

tional and psychosomatic disorders and their 

therapy will remain superficial, unsatisfac-

tory, and incomplete. Psychiatry and psychol-

ogy will be unable to genuinely comprehend 

the nature and origin of spirituality and ap-

preciate the important role that it plays in the 

human psyche and in the universal scheme 

of things. These revisions are therefore es-

sential for understanding the ritual, spiritual, 

and religious history of humanity – shaman-

ism, rites of passage, the ancient mysteries of 

death and rebirth, and the great religions of 

the world. Without these radical changes in 

our thinking, potentially healing and heuristi-

cally invaluable experiences (“spiritual emer-

gencies”) will be misdiagnosed as psychotic 

and treated by suppressive medication.

A large array of the experiences and observa-

tions from the research of holotropic states 

will remain mystifying “anomalous phenom-

ena”, events that according to the current sci-

entific paradigms should not occur. Mental 

health professionals will also have difficulty 

accepting the therapeutic power of psyche-

delic substances, mediated by profound 

experiences that are currently seen as psy-

chotic – as demonstrated by the terms that 

mainstream clinicians and academicians 

use to describe them:  experimental psy-

choses, psychotomimetics, or hallucinogens. 

This view reflects the inability to recognize  

the true nature of holotropic experiences as 

germane expressions of the deep dynamics 

of the psyche. 

In view of my own initial resistance to  

the bewildering experiences and observa-

tions from researching holotropic states, as 

well as phenomena associated with them 

(such as astonishing synchronicities), I will not 

be surprised if the changes I am proposing 

encounter strong resistance in the academic 

community. This is understandable, consid-

ering the scope and radical nature of the nec-

essary conceptual revisions. Professionals 

in conventional academic and clinical circles 

tend to confuse “map and territory” and see 

current theories concerning consciousness  

and the human psyche in health and disease 

to be a definitive and accurate description of 

reality (Korzybski 1931, Bateson 1972). We 

are not talking here about a minor patch-

work, known as ad hoc hypotheses, but a ma-

jor fundamental overhaul. The resulting con-

ceptual cataclysm would be comparable in its 

nature and scope to the revolution that phys-

icists had to face in the first three decades of 

the twentieth century when they were forced 

to move from Newtonian to quantum-relativ-

istic physics. In fact, the conceptual changes 

I am proposing would represent a logical 

completion of the radical changes in our un-

derstanding of the material world that have 

already occurred in physics.

The history of science abounds with exam-

ples of individuals who challenged the domi-
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nant paradigm. Typically, their ideas were 

initially dismissed as products of ignorance, 

poor judgment, bad science, fraud, or even 

insanity. I am now in the ninth decade of my 

life, a time when researchers often try to re-

view their professional career and outline 

the conclusions they have reached. More 

than half a century of research of holotropic 

states – my own, as well as that of many of 

my transpersonally-oriented colleagues – has 

amassed so much supportive evidence for  

a radically new understanding of conscious-

ness and of the human psyche that I have 

decided to describe this new vision in its 

entirety, fully aware of its controversial na-

ture. The fact that the new findings challenge  

the most fundamental metaphysical assump-

tions of materialistic science should not be  

a sufficient reason for rejecting them. Wheth-

er this new vision will ultimately be refuted or 

accepted should be determined by unbiased 

future research of holotropic states.

5.1 The nature of consciousness and its 
relationship to matter

According to the current scientific worldview, 

consciousness is an epiphenomenon of mate-

rial processes; it allegedly emerges out of the 

complexity of the neurophysiological pro-

cesses in the brain. This thesis is presented 

with great authority as an obvious fact that 

has been proven beyond any reasonable 

doubt. But on closer inspection, we discover 

that it is a basic metaphysical assumption that 

is not supported by facts and actually contra-

dicts the findings of modern consciousness 

research.

We have ample clinical and experimental 

evidence showing deep correlations between 

the anatomy, physiology, and biochemistry 

of the brain, on the one hand, and states 

of consciousness, on the other. How ever, 

none of these findings proves unequivocally 

that conscious ness is actually generated by  

the brain. Even sophisticated theories based 

on advanced research of the brain – such as 

Stuart Hameroff’s suggestion that the solu-

tion of the problem of consciousness might 

lie in understanding the quantum process in 

the microtubules of brain cells on the mo-

lecular and supramolecular level (Hameroff 

1987) – falls painfully short of bridging the 

formidable gap between matter and con-

sciousness and illuminating how material 

processes could generate consciousness.

The origin of consciousness from matter 

is simply taken for granted as an obvious  

and self-evident fact, based on the metaphys-

ical assumption of the primacy of matter in 

the universe. In fact, in the entire history of 

science, nobody has ever offered a plau sible 

explanation for how consciousness could be 

generated by material processes, or even 

suggested a viable approach to the problem. 

Consider, for example, the book by Francis 

Crick The Astonishing Hypothesis: The Scientific 

Search for the Soul (Crick 1994); the book’s 

jacket carried a very exciting promise: “Nobel 

Prize-winning Scientist Explains Conscious-

ness”.

Crick’s “astonishing hypothesis” was succinct-

ly stated at the beginning of his book: ”You, 

your joys and your sorrows, your memories 

and your ambitions, your sense of personal 

identity and free will, are in fact no more 

than the behavior of a vast assembly of nerve 
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cells and their associated molecules. Who 

you are is nothing but a pack of neurons.”  

At the beginning of the book, “to simpli-

fy the problem of consciousness”, Crick  

narrows it to the problem of optical percep-

tion. He presents impressive experimental ev-

idence showing that visual perception is asso-

ciated with distinct physiological, biochemical,  

and electrical processes in the optical system 

from the retina through the optical tract to 

the suboccipital cortex. And there the discus-

sion ends as if the problem of consciousness 

had been satisfactorily solved.

In reality this is where the problem begins. 

What exactly is capable of transforming bio-

chemical and electric processes in the brain 

into a conscious experience of a reason-

able facsimile of the object we are observ-

ing, in full color, and project it into three-di-

mensional space? The formidable problem  

of the relationship between phenomena – 

things as we perceive them – and noumena 

– things as they truly are in themselves (Ding 

an sich) was clearly articulated by Immanuel 

Kant (Kant 1999). Scientists focus their efforts 

on the aspect of the problem where they 

can find answers: the material processes  

in the brain. The much more mysteri-

ous problem – how physical processes in  

the brain generate consciousness – does not 

receive any attention, because it is incompre-

hensible and cannot be solved. 

The attitude that Western science has ad-

opted in regard to this issue resembles  

the famous Sufi story. On a dark night, Nas-

ruddin, a satirical Sufi figure, is on his knees 

under a street lamp. His neighbor sees him 

and asks: “What are you doing? Are you look-

ing for something?” Nasruddin answers that 

he is searching for a lost key and the neigh-

bor offers to help. After some time of unsuc-

cessful joint effort, the neighbor becomes 

confused and feels the need for clarification. 

He asks: “I don’t see anything! Are you sure 

you lost it here?” Nasruddin shakes his head 

and points his finger to a dark area outside 

of the circle illuminated by the lamp and re-

plies: “Not here, over there!” The neighbor 

is puzzled and inquires further: “So why are 

we looking for it here and not over there?” 

Nasruddin explains: “Because it is light here  

and we can see. Over there it’s dark and we 

would not have a chance!”

Similarly materialistic scientists have system-

atically avoided the problem of the origin of 

consciousness, because this riddle cannot be 

solved within the context of their conceptual 

framework. The idea that consciousness is 

a product of the brain is natu rally not com-

pletely arbitrary. Its proponents usu ally refer 

to a vast body of very specific clinical obser-

vations from neurology, neurosurgery, neu-

rophysiology, and psychiatry, to support their 

position. 

The evidence for close correlations between 

the anatomy, neurophysiology, and bio-

chemistry of the brain and consciousness 

is unquestion able and overwhelming. What 

is problematic is not the nature of the pre-

sented evidence but the conclusions that are 

drawn from these observations. In formal 

logic, this type of fallacy represents a non 

sequitur – an argument wherein its conclu-

sion does not follow from its premises. While  

the experimental data clearly show that con-

sciousness is closely connected with the neu-
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rophysiological and biochemical processes 

in the brain, they have very little bearing on  

the nature and origin of consciousness.

A simple analogy is the relationship be tween 

a TV set and the television program. The situ-

ation here is much clearer, since it involves 

a system that is human-made and its op-

eration is well known. The final reception of  

the television program – the quality of the 

picture and of the sound – depends in a very 

critical way on the proper functioning of  

the TV set and on the integrity of its com-

ponents. Malfunctions of its various parts 

cause very distinct and specific changes of 

the quality of the program. Some of them 

lead to distortions of form, color, or sound, 

others to interference between the channels, 

etc. Like the neurologist who uses changes 

in consciousness as a diagnostic tool, a tele-

vision mechanic can infer from the nature 

of these anomalies which parts of the set  

and which specific components are 

malfunction ing. When the problem is iden-

tified, repairing or replacing these elements 

will correct the distortions.

Since we know the basic principles of  

the television tech nology, it is obvious to us 

that the set simply mediates the program  

and that it does not generate it. We would 

laugh at somebody who would try to exam-

ine and scru tinize all the transistors, relays,  

and circuits of the TV set and analyze all its 

wires in an attempt to figure out how it cre-

ates the programs. Even if we carried this 

misguided effort to the molecular, atomic, or 

subatomic level, we would have absolutely 

no clue as to why, at a particular time, a Mick-

ey Mouse cartoon, a Star Trek sequence, or  

a Hollywood classic appear on the screen. 

The close correlation between the func-

tioning of the TV set and the quality of  

the program does not necessarily mean that 

the entire secret of the program is in the 

set itself. Yet this is exactly the kind of con-

clusion that traditional materialistic science 

draws from comparable data about the brain  

and its relation to consciousness.

Ample evi dence suggests exactly the oppo-

site, namely that under certain circumstances 

conscious ness can operate independently of 

its material substrate and can perform func-

tions that reach far beyond the capacities of 

the brain. This is most clearly illustrated by  

the existence of out-of-body experiences 

(OBEs), which can occur spontaneously,  

or in various facilitating situations – sha-

manic trances, psychedelic sessions, spiritual 

practice, hypnosis, experi ential psychother-

apy, and particularly near-death experiences 

(NDEs). In all these situations consciousness 

can separate from the body and maintain 

its sensory capacity, while moving freely to 

various close and remote locations. Veridi-

cal OBEs are particularly interesting, because 

independent verification confirms that the 

perception of the environment is accurate. In 

near-death situations, veridical OBEs can oc-

cur even in people who are congenitally blind 

for organic reasons (Ring and Valarino 1998; 

Ring and Cooper 1999). Many other types of 

transpersonal phenomena can also mediate 

accurate information about various aspects 

of the universe that had not been previous-

ly received and recorded in the brain (Grof 

2000).

Materialistic scientists have not been able 
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to produce any convincing evidence that 

consciousness is a product of the neuro-

physiological processes in the brain. They 

have been able to maintain this convic-

tion only by ignoring, misinterpreting,  

and even ridiculing a vast body of observa-

tions indicating that con sciousness can exist  

and function independently of the body and of  

the physical senses. This evidence comes 

from parapsychol ogy, anthropology, LSD re-

search, experiential psychotherapy, thana-

tology, and the study of spontaneously oc-

curring holotropic states of consciousness 

(“spiritual emergencies”). These disciplines 

have all amassed im pressive data demon-

strating clearly that human consciousness is 

capable of functioning in many ways that the 

brain, as understood by mainstream science, 

cannot possibly achieve and that conscious-

ness is a primary and further irreducible as-

pect of existence – an equal partner of matter  

or possibly superordinated to it.

5.2 New cartography of the human 
psyche 

Traditional academic psychiatry and psy-

chology use a model of the human psyche 

that is limited to postnatal biography and to  

the individual unconscious described by Sig-

mund Freud. According to Freud, our psy-

chological history begins after we are born;  

the newborn is a tabula rasa, a clean slate. 

Our psychological functioning is determined 

by an interplay between biological instincts 

and influences that have shaped our life 

since we came into this world – the quality 

of nursing, the nature of toilet training, vari-

ous psychosexual traumas, development of 

the superego, our reaction to the Oedipal tri-

angle, and conflicts and traumatic events in 

later life. According to this point of view, our 

postnatal personal and interpersonal history 

determine who we become and how we psy-

chologically function.

The Freudian individual unconscious is 

also essentially a derivative of our post-

natal history – a repository of what we 

have forgotten, rejected as unacceptable,  

and repressed. This underworld of the psyche  

(the id as Freud called it), is a realm dominat-

ed by primitive instinctual forces. To describe  

the relationship between the conscious 

psyche and the unconscious Freud used his 

famous image of the submerged iceberg.  

In this simile what had been assumed to be 

the totality of the psyche was only a small 

part of it, like the portion of the iceberg show-

ing above the surface of the water. Psycho-

analysis discovered that a much larger part 

of the psyche, comparable to the submerged 

part of the iceberg, is unconscious and, un-

beknownst to us, governs our thought pro-

cesses and behavior.

Later contributions to dynamic psychother-

apy added to etiological factors problems 

in the development of object relationships  

and interpersonal dynamics in the nuclear 

family, but shared with Freudian psychoanal-

ysis the exclusive emphasis on postnatal life 

(Blanck and Blanck 1974, 1979; Sullivan 1953; 

Satir 1983; Bateson et al. 1956). Who we be-

come and how we psychologically function 

is determined by what happens to us after 

we were born. But this model proves to be 

painfully inadequate when we work with ho-

lotropic states of consciousness induced by 
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psychedelics and various non-drug means, 

as well as those occurring spontaneously. To 

account for all the phenomena occurring in 

these states, we must drastically revise our 

understanding of the dimensions of the hu-

man psyche. Besides the postnatal biographi-

cal level that it shares with traditional psychol-

ogy, the new expanded cartography includes 

two additional large domains. 

The first of these domains can be referred 

to as “perinatal”, because of its close con-

nection with the trauma of biological birth. 

This region of the unconscious contains  

the memories of what the fetus experienced 

in the consecutive stages of the birth process, 

including all the emotions and physical sen-

sations involved. These memories form four 

distinct experiential clusters, each of which 

is related to one of the stages of childbirth.  

I have coined for them the term “basic perina-

tal matrices” (BPM I–IV).

BPM I consists of memories of the advanced 

prenatal state just before the onset of the de-

livery. BPM II is related to the first stage of 

the birth process when the uterus contracts, 

but the cervix is not yet open. BPM III reflects  

the struggle to be born after the uterine 

cervix dilates. And finally, BPM IV holds  

the memory of emerging into the world, the 

birth itself. The content of these matrices is 

not limited to fetal memories; each of them 

also represents a selective opening into the 

domains of the historical and archetypal col-

lective unconscious, which contain motifs of 

similar experiential quality. Detailed descrip-

tion of the phenomenology and dynamics of 

perinatal matrices can be found in my vari-

ous publications (Grof 1975, 2000).  

The official position of academic psychiatry is 

that biological birth is not recorded in mem-

ory and does not constitute a psychotrauma. 

The usual reason for denying the possibility 

of birth memory is that the cerebral cortex of 

the newborn is not mature enough to medi-

ate experiencing and recording of this event. 

More specifically, the cortical neurons are not 

yet “myelinized” – completely covered with 

protective sheaths of a fatty substance called 

myelin. Surprisingly, this same argument is 

not used to deny the existence and impor-

tance of memories from the time of nurs-

ing, a period that immediately follows birth.  

The psychological significance of the experi-

ences in the oral period and even bonding 

– the exchange of looks and physical contact 

between the mother and child immediately 

after birth – is generally recognized and ac-

knowledged by mainstream obstetricians, 

pediatricians, and child psychiatrists (Klaus, 

Kennell, and Klaus 1995; Kennel and Klaus 

1998).

The myelinization argument makes no sense 

and is in conflict with scientific evidence of 

various kinds. For instance, it has been estab-

lished that memory exists in organisms that 

do not have a cerebral cortex at all. In 2001, 

an American neuroscientist of Austrian origin, 

Erik Kandel, received a Nobel Prize in physiol-

ogy for his research of memory mechanisms 

of the sea slug Aplysia, an organism incompa-

rably more primitive than the newborn child. 

At Tufts University Tal Shomrat and Michael 

Levin, conducted fascinating research into 

the molecular mechanisms in Planarian flat-

worms that enable these organisms to regen-

erate their entire body, including the brain. 

The Planaria may offer unique opportunity 
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to study brain regeneration and memory in 

the same animal. To establish a system for 

the investigation of the dynamics of mem-

ory in a regenerating brain, they developed  

a computerized system to train flatworms in 

an environmental familiarization protocol. 

They showed that worms exhibited environ-

mental familiarization, and that this memory 

persisted for at least 14 days – long enough 

for the brain to regenerate. They further 

showed that trained, decapitated Planaria 

exhibited evidence of memory retrieval af-

ter regenerating a new head model system. 

The authors propose planaria as a key mod-

el species for mechanistic investigations of  

the encoding of specific memories in biologi-

cal tissues.

The assertion that the newborn is not aware 

of being born and is not capable of forming 

memory of this event is also strongly con-

flicts with extensive fetal research showing 

that the fetus is extremely sensitive even in  

the prenatal stage (Tomatis 1991; Whitwell 

1999; Moon, Lagercrantz, and Kuhl 2010).  

The most likely explanation of this striking 

logical inconsistency occurring in individu-

als trained in rigorous scientific thinking is 

psychological repression and resistance in 

regard to the terrifying memory of biological 

birth.

The second transbiographical domain of  

the new cartography is best called “transper-

sonal” because it includes a rich array of ex-

periences in which consciousness transcends 

the boundaries of the body/ego and the usu-

al limitations of linear time and three-dimen-

sional space. This transcendence leads to 

experiential identification with other people, 

groups of people, other life forms, and even 

elements of the inorganic world. Transcen-

dence of time provides experiential access 

to ancestral, racial, collective, phylogenetic, 

and karmic memories. Yet another category 

of transpersonal experiences can take us into 

the realm of the collective unconscious that 

the Swiss psychiatrist C. G. Jung called “arche-

typal”. This region harbors mythological fig-

ures, themes, and realms of all the cultures 

and ages, even those of which we have no 

previous intellectual knowledge (Jung 1959).

In its farthest reaches, individual conscious-

ness can identify with the Universal Mind or 

Cosmic Consciousness, the creative principle 

of the universe. Probably the most profound 

experience available in holotropic states is 

identification with the Supracosmic and Meta-

cosmic Void, Primordial Emptiness and Noth-

ingness that is conscious of itself. The Void 

has a paradoxical nature; it is a vacuum, in 

the sense that it is devoid of any concrete 

forms, but it is also a plenum, since it seems 

to contain all of creation in a potential form. 

The existence and nature of transpersonal 

experiences violate some of the most basic 

assumptions of materialistic science. They 

imply such seemingly absurd notions as 

relativity and arbitrary nature of all physi-

cal boundaries, nonlocal connections in  

the universe, communication through un-

known means and channels, memory with-

out a material substrate, the nonlinearity of 

time, or consciousness associated with all 

living organisms, and even inorganic mat-

ter. Many transpersonal experiences in-

volve events from both the microcosm  

and the macrocosm, realms that cannot nor-
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mally be reached by unaided human sens-

es, or from historical periods that precede  

the origin of the solar system, formation of 

planet earth, appearance of living organ-

isms, development of the nervous system,  

and emergence of Homo sapiens. 

Mainstream academicians and physicians 

adhering to the monistic materialistic world-

view have no other choice but to deny  

the existence and authenticity of transper-

sonal experiences or relegate them to the cat-

egory of “anomalous phenomena”. However, 

serious attempts have been made to provide 

for them a scientific conceptual framework 

and integrate them into a revolutionary new 

worldview. In an intellectual tour de force 

and a series of books, the world’s foremost 

system theorist, interdisciplinary scientist, 

and philosopher, Ervin Laszlo, has explored 

a wide range of disciplines, including astro-

physics, quantum-relativistic physics, biol-

ogy, and transpersonal psychology (Laszlo 

1993, 1999, 2003, 2004a, 2004b). He pointed 

out a wide range of phenomena, paradoxical 

observations, and paradigmatic challenges, 

for which these disciplines have no explana-

tions. Drawing on revolutionary advances of 

twentieth century’s science, he has offered  

a brilliant solution to the anomalies and para-

doxes that currently plague many of its fields. 

Laszlo achieved this by formulating his con-

nectivity hypothesis, which has as its main 

cornerstone the existence of what he called 

the “psi-field” and, more recently, renamed 

the “Akashic field” (Laszlo 2003, 2004b). 

Laszlo describes it as a subquantum field 

that is the source of all creation and holds 

a holographic record of all the events that 

have happened in the phenomenal world.  

He equates this field with the concept of 

“quantum vacuum” (or better “quantum ple-

num”) that has emerged from modern phys-

ics (Laszlo 2003, 2004ab). Laszlo’s connectiv-

ity hypothesis provides a scientific explana-

tion for otherwise mysterious transpersonal 

experiences, such as experiential identifica-

tion with other people and with representa-

tives of other species, group consciousness, 

possibility of experiencing episodes from 

other historical periods and countries includ-

ing past life experiences, telepathy, remote 

viewing and other psychic abilities, out-of-

body experiences, astral projection, the ex-

perience of the Supracosmic and Metacosmic 

Void, and others.

An alternative conceptual framework that 

can account for many of the baffling proper-

ties of transpersonal experiences is the pro-

cess philosophy of the English mathemati-

cian, logician, and philosopher Alfred North 

Whitehead (Whitehead 1978). Whitehead’s 

metaphysical system is of particular interest 

because it does not grant fundamental meta-

physical status to matter but places central 

focus on experience or mind. According to 

process philosophy, the basic element of 

which the universe is made is not an endur-

ing substance, but a moment of experience, 

called in his terminology “actual occasion”.  

The universe is composed of countless dis-

continuous bursts of experiential activity on 

all levels of reality, from subatomic particles 

to human souls. The relevance of White-

head’s philosophy for transpersonal psychol-

ogy and consciousness research has been ex-

plored in the writings of John Buchanan, Da-

vid Ray Griffin, John Quiring, Leonard Gibson,  
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and Grant Maxwell (Buchanan 1994, 2001, 

2002 and 2005; Griffin 1989, 1996; Quir-

ing 1996; Gibson 1998, 2006, 2010; Maxwell 

2011).

Having spent more than half a century study-

ing holotropic states of consciousness, I have 

no doubt that there exist transpersonal ex-

periences, which are ontologically real and are 

not products of metaphysical speculation, hu-

man imagination, or pathological processes 

in the brain. By the term “ontologically real”, 

I refer to a category of experiences which 

not only possess the subjective sense of real-

ity, but whose contents also seem to reveal 

something of the nature or essential qualities 

of being or existence. It would be erroneous 

to dismiss all transpersonal experiences as 

products of fantasy, primitive superstition,  

or manifestations of mental disease, as has 

so frequently been done. 

Anyone attempting to do so would have to 

offer a plausible explanation why these ex-

periences have in the past been described 

so consistently by people of various races, 

cultures, and historical periods. He or she 

would also have to account for the fact that 

these experiences continue to emerge in 

modern populations under such diverse cir-

cumstances as sessions with various psyche-

delic substances, during experiential psycho-

therapy, in meditation of people involved in 

systematic spiritual practice, in near-death 

experiences, and in the course of spontane-

ous episodes of psychospiritual crisis. Detailed 

discussion of the transpersonal domain, in-

cluding descriptions and examples of various 

types of transpersonal experiences can be 

found in my various publications (Grof 1975, 

1987, and 2000).

In view of this vastly expanded model of  

the psyche, we could now paraphrase Freud’s 

simile of the psyche as an iceberg by saying 

that everything Freudian analysis has dis-

covered about the psyche represents just 

the tip of the iceberg showing above the wa-

ter. Research of holotropic states has made 

it possible to discover and explore the vast 

submerged portion of the iceberg, which 

has escaped the attention of Freud and his 

followers, with the exception of the remark-

able renegades Otto Rank and C. G. Jung. My-

thologist Joseph Campbell, known for his inci-

sive Irish humor, used a different metaphor: 

“Freud was fishing while sitting on a whale.” 

5.3 The nature, function,  
and architecture of emotional  
and psychosomatic disorders

To explain various emotional and psychoso-

matic disorders that do not have an organic 

basis (“psychogenic psychopathology”), tradi-

tional psychiatrists use a superficial model 

of the psyche limited to postnatal biography 

and the individual unconscious. This model 

suggests that these conditions originate in 

infancy and childhood as a result of various 

emotional traumas and interpersonal dy-

namics in the family of origin. There seems 

to be general agreement among schools 

of dynamic psychotherapy that the depth  

and seriousness of these disorders depend 

on the timing of the original traumatization.

Thus, according to classical psychoanaly-

sis, the origin of alcoholism, narcotic drug 

addiction, and manic-depressive disorders 

can be found in the oral period of libidinal 

Spirituality Studies 1 (1) Spring 2015	 	 	         17 (15)



development; obsessive-compulsive neuro-

sis has its roots in the anal stage; phobias  

and conversion hysteria result from traumas 

incurred in the phallic phase and at the time 

of the Oedipus and Electra complex; and so on 

(Fenichel 1945). Later developments in psy-

choanalysis have linked some very deep dis-

orders – autistic and symbiotic infantile psy-

choses, narcissistic personality, and border-

line personality disorders – to disturbances in  

the early development of object relations 

(Blanck and Blanck 1974 and 1979). As I men-

tioned earlier, this does not apply to Rankian 

and Jungian therapists who understand that 

the roots of emotional disorders reach deep-

er into the psyche.

These conclusions are based on observations 

of therapists who use primarily verbal means. 

The understanding of psychogenic disorders 

changes radically when we employ methods 

involving holotropic states of consciousness 

that engage levels of the unconscious gen-

erally inaccessible to verbal therapy. Initial 

stages of this work typically uncover rel-

evant traumatic material from early infancy  

and childhood that is meaningfully related 

to emotional and psychosomatic problems  

and appears to be their source. However, 

when the process of uncovering continues, 

deeper layers of the unconscious unfold  

and we find additional roots of the same 

problems on the perinatal and transpersonal 

levels of the psyche.

Various ways of working with holotropic 

states – such as psychedelic therapy, Holo-

tropic Breathwork, rebirthing, and primal 

therapy, or psychotherapy with people expe-

riencing spontaneous psychospiritual crises 

– have shown that emotional and psycho-

somatic problems cannot be adequately ex-

plained as originating exclusively in postnatal 

psychotraumatic events. In my experience, 

the unconscious material associated with 

them typically forms multilevel dynamic con-

stellations for which I have coined the term 

“systems of condensed experience“ or “COEX 

systems“ (Grof 1975, 2000).

A typical COEX system consists of many lay-

ers of unconscious material that share similar 

emotions or physical sensations; the contri-

butions to a COEX system come from differ-

ent levels of the psyche. The more superficial 

and accessible layers contain memories of 

emotional or physical traumas from infancy, 

childhood, and later life. On a deeper level, 

each COEX system is typically connected to  

a certain aspect of the memory of birth –  

a specific BPM; the choice of this matrix 

depends on the nature of the emotional  

and physical feelings involved. For example, 

if the theme of the COEX system is victimiza-

tion, this would be BPM II; if it is fight against 

a powerful adversary or sexual abuse,  

the connection would be to BPM III. For  

a positive COEX comprising memories of 

deeply satisfying and fulfilling situations it 

would be BPM I or BPM IV, and so on.

The deepest roots of COEX systems under-

lying emotional and psychosomatic disor-

ders reach into the transpersonal domain of  

the psyche. They have the form of ancestral, 

racial, collective, and phylogenetic memo-

ries, experiences that seem to be coming 

from other lifetimes (“past life memories”),  

and various archetypal motifs. Thus, for ex-

ample, therapeutic work on anger and dispo-
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sition to violence can, at a certain point, take 

the form of experiential identification with  

a tiger or a black panther. Or the deepest 

root of serious antisocial behavior can be  

a demonic archetype, while the final resolu-

tion of a phobia can come in the form of reliv-

ing and integrating of a past life experience, 

and so on.

The overall architecture of the COEX systems 

can best be shown by a clinical example.  

A person suffering from psychogenic asth-

ma might discover in serial breathwork ses-

sions a powerful COEX system underlying 

this disorder. The biographical part of this 

constellation might consist of a memory of 

near drowning at the age of seven, memo-

ries of being repeatedly strangled by an older 

brother between the ages of three and four,  

and a memory of severe choking during 

whooping cough or diphtheria at age two. 

The perinatal contribution to this COEX might 

be, for example, suffocation experienced dur-

ing birth because of strangulation by the um-

bilical cord twisted around the neck. A typical 

transpersonal root of this breathing disor-

der might be an experience of being hanged  

or strangled in what seems to be a previous 

lifetime. Detailed discussion of COEX systems 

and their role in various forms of psychopa-

thology, including additional examples, are 

available in several earlier of my publications 

(Grof 1975, 1987, and 2000).

5.4 Effective therapeutic mechanisms      

Traditional psychotherapy recognizes only 

therapeutic mechanisms that operate on 

the level of the biographical material, such 

as weakening of the psychological defense 

mechanisms, remembering forgotten or re-

pressed traumatic events, reconstructing  

the past from dreams or neurotic symptoms, 

attaining intellectual and emotional insights, 

analyzing of transference, and obtaining cor-

rective experience in interpersonal relations. 

Psychotherapy involving holotropic states of 

consciousness offers many additional highly 

effective mechanisms of healing and per-

sonality transformation that become avail-

able when experiential regression reaches 

the perinatal and transpersonal levels. Such 

mechanisms include actual reliving of trau-

matic memories from infancy, childhood, 

biological birth, and prenatal life; past life 

memories; emergence of archetypal mate-

rial; experiences of cosmic unity; and others.

This therapeutic dynamics can be illustrated 

by the story of a participant at one of our 

workshops at Esalen Institute in Big Sur, Cali-

fornia, whom I will call Norbert. At the begin-

ning of the workshop, Norbert complained 

about severe chronic pain in his left shoulder 

and pectoral muscle that had caused him 

great suffering and made his life miserable. 

Repeated medical examinations, including X-

rays, had not detected any organic basis for 

his problem and all therapeutic attempts had 

remained unsuccessful. Serial Procaine injec-

tions had brought only brief transient relief 

for the duration of the pharmacological ef-

fect of the drug.

Norbert’s breathwork session was long  

and very dramatic. In the sharing group fol-

lowing it, he described that there were three 

different layers in his experience, all of them 

related to the pain in his shoulder and asso-

ciated with choking. On the most superficial 
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level, he relived a frightening situation from 

his childhood in which he almost lost his 

life. When he was about seven years old, he  

and his friends were digging a tunnel on  

a sandy ocean beach. When the tunnel was 

finished, Norbert crawled inside to explore 

it. As the other children jumped around, the 

tunnel collapsed and buried him alive. He 

almost choked to death before he was res-

cued by the adults who arrived in response to  

the children’s alarming screams.

When the breathwork experience deepened, 

Norbert relived a violent and terrifying epi-

sode that took him back to the memory of his 

biological birth. His delivery was very difficult, 

since his shoulder was stuck for an extended 

period of time behind the pubic bone of his 

mother. This episode shared with the previ-

ous one the combination of choking and se-

vere pain in the left shoulder. 

In the last part of the session, the experience 

changed dramatically. Norbert started seeing 

military uniforms and horses and recognized 

that he was involved in a fierce battle. He was 

even able to identify it as one of the battles 

in Cromwell’s England. At one point, he felt 

a sharp pain in his left shoulder and realized 

that it had been pierced by a lance. He fell off 

the horse and experienced himself as being 

trampled by the other horses running over 

his body and crushing his chest. His broken 

rib cage caused him agonizing pain, and he 

was choking on blood, which was filling his 

lungs.

After a period of extreme suffering, Nor-

bert’s consciousness separated from his dy-

ing body, soared high above the battlefield, 

and observed the scene from a bird’s eye 

view. Following the death of the severely 

wounded soldier, whom he recognized as 

himself in a previous incarnation, Norbert’s 

consciousness returned to the present time 

and reconnected with his body, which was 

now pain-free for the first time after many 

years of agony. The relief from pain brought 

about by these experiences turned out to be 

permanent. 

5.5 Strategy of psychotherapy and self-
exploration 

The most astonishing aspect of modern 

psychotherapy is the number of compet-

ing schools with vast differences of opinion  

and lack of agreement concerning the most 

fundamental issues. What are the dimen-

sions of the human psyche and what are its 

most important motivating forces? Why do 

symptoms develop and what do they mean? 

Which issues that the client brings into ther-

apy are central and which are less relevant? 

What techniques and strategies should be 

used to correct or improve the emotional, 

psychosomatic, and interpersonal function-

ing of the clients? There are as many answers 

to these questions as there are schools of 

psychotherapy. 

The goal of traditional dynamic psychothera-

pies is to reach intellectual understanding of 

the human psyche, in general, and that of 

a specific client, in particular, and then use 

this knowledge to develop an effective thera-

peutic technique and strategy. An important 

tool in many modern psychotherapies is “in-

terpretation”, by which the therapist reveals 

to the client the “true” or “real” meaning of 

his or her thoughts, emotions, and behav-
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ior. This method is widely used in analyz-

ing dreams, neurotic symptoms, behavior,  

and even seemingly trivial everyday actions, 

such as slips of the tongue or other small er-

rors, Freud’s Fehlleistungen (Freud 1960a). An-

other area in which interpretations are com-

monly applied is interpersonal dynamics, in-

cluding transference of various unconscious 

feelings and attitudes on the therapist.

Therapists spend much effort trying to deter-

mine what is the most fitting interpretation in 

a given situation and what is the appropriate 

timing of this interpretation. Even an inter-

pretation that is “correct” in terms of its con-

tent can allegedly be useless or harmful for 

the patient if it is offered prematurely, before 

the client is ready for it. A serious flaw of this 

approach to psychotherapy is that individual 

therapists, especially those who belong to di-

verse schools, attribute very different value 

to the same psychological content or behav-

ior and offer for it diverse and even contra-

dictory interpretations. I will illustrate this by 

a humorous example from my own psycho-

analytic training. 

As a beginning psychiatrist, I was in training 

analysis that involved three sessions a week 

for a period of over seven years; my analyst 

was the Nestor of Czechoslovakian psycho-

analysis and president of the Czechoslova-

kian Psychoanalytic Association, Dr. Theodor 

Dosužkov. At the time of my analysis, Dr. 

Dosužkov was in his late sixties and it was 

known among his analysands – all young 

psychiatrists – that he had a tendency to oc-

casionally doze-off during analytic hours. Dr. 

Dosužkov’s habit was a favorite target of his 

students’ jokes. 

In addition to individual psychoanalytic train-

ing sessions, Dr. Dosužkov also conducted 

seminars where his students shared reviews 

of books and articles, discussed case histo-

ries, and could ask questions about the the-

ory and practice of psychoanalysis. In one of 

these seminars, a participant asked a “purely 

theoretical” question: “What happens if dur-

ing analysis the psychoanalyst falls asleep? 

If the client continues free-associating, does 

therapy continue? Is the process interrupted? 

Should the client get refunded for that time, 

since money is such an important vehicle in 

Freudian analysis?”

Dr. Dosužkov could not deny that such a situ-

ation could occur in psychoanalytic sessions. 

He was aware that the analysands knew 

about his foible and he had to come up with 

an answer. “This can happen,” he said. “Some-

times, you are tired and sleepy – you did not 

sleep well the night before, you are recover-

ing from a flu, or are physically exhausted. 

But if you have been in this business a long 

time, you develop a kind of sixth sense; you 

fall asleep only when the stuff that is coming 

up is irrelevant. When the client says some-

thing really important, you wake up and you 

are right there!”

Dr. Dosužkov was also a great admirer of 

I. P. Pavlov, a Russian Nobel Prize-winning 

physiologist who derived his knowledge of 

the brain from his experiments with dogs. 

Pavlov wrote much about the inhibition of 

the cerebral cortex that occurs during sleep 

or hypnosis; he described that occasionally 

there could be a “waking point” in the inhib-

ited brain cortex. His favorite example was  

a mother who can sleep through heavy nois-
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es, but awakens immediately when her own 

child is moaning. “It is just like the situation 

of the mother Pavlov wrote about,” explained 

Dr. Dosužkov, “with enough experience, you 

will be able to maintain connection with your 

client even when you fall asleep.”

But Dr. Dosužkov’s explanation was clearly 

flawed. What a therapist considers relevant in 

the client’s narrative reflects his or her train-

ing and personal bias. An Adlerian, Rankian, 

or Jungian therapist would have awakened 

at different times of the session – each at 

the moment when my narrative would bring 

something that, according to their training 

and judgment, was “relevant”. 

Because of the great conceptual differenc-

es between the schools of depth psychol-

ogy, the question naturally arises as to which 

ones offer a more correct understanding of 

the human psyche in health and disease. If 

it were true that correct and properly timed 

interpretations are a significant factor in 

psychotherapy, one would expect to find 

great differences in the therapeutic success 

achieved by various schools. Their therapeu-

tic results could be mapped on a Gaussian 

curve; therapists of the school with the most 

accurate understanding of the psyche and, 

therefore, most fitting interpretations would 

have the best results, while those belonging 

to orientations with less accurate conceptual 

frameworks would be distributed on the de-

scending parts of the curve.

I do not know of any scientific studies that 

show clear superiority of some schools of psy-

chotherapy over others, as measured by out-

comes. If anything, the differences are found 

within the schools rather than between them 

– and such differences result from variations 

in the skills of the therapists within any given 

school. In each school there are better thera-

pists and worse therapists. And, very likely, 

the therapeutic results have very little to do 

with what the therapists think they are do-

ing, such as the accuracy and good timing of 

interpretations, correct analysis of transfer-

ence, tactical use of silence, and other spe-

cific interventions. Successful therapy prob-

ably depends on factors that are unrelated 

to intellectual brilliance and are difficult to 

describe in scientific language – the “quality 

of the human encounter” between therapists 

and clients, the feeling of the clients that they 

are unconditionally accepted by another hu-

man being, frequently for the first time in 

their life, because they have not experienced 

it in their own family of origin. Additional fac-

tors could be the amount of time and quality 

of attention that the clients give to their un-

conscious processes or the strength of hope 

and expectations that the client feels during 

the therapeutic process.

In their remarkable comprehensive books Je-

rome Frank, Julia Frank, and Renato Alarcón 

discussed the challenges associated with the 

attempts to measure the effects of psycho-

therapy and to contrast schools and related 

theories with one another (Frank and Frank 

1993; Alarcón and Frank 2011). They showed 

clearly the difficult methodological prob-

lems that these endeavors encounter. Meta-

analyses have produced some evidence that 

psychotherapy can have positive effects, 

but failed to detect significant differences 

between the therapeutic success of various 

competing schools of psychotherapy or of ex-

perienced therapists and novices. 
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Frank and Frank concluded that the outcomes 

of therapy are generally better than being on 

the waiting list, but outcomes from different 

schools of psychotherapy are remarkably 

similar, despite professed differences in the 

theories and techniques. In their summary of 

the proceedings of a conference on research 

in psychotherapy, Rubinstein and Parloff of-

fered the following facetious characterization 

of the status of the field of psychotherapy: 

“Psychotherapy is an undefined technique 

applied to unspecified problems, with unpre-

dictable outcome. For this technique, we rec-

ommend rigorous training.” (Rubinstein and 

Parloff 1959)

Given this disconcerting lack of agreement 

on the theory and practice of psychotherapy, 

a client with an emotional or psychosomatic 

disorder might just as well choose a psycho-

therapeutic school by flipping a coin. With 

each school comes a different explanation of 

the problem he or she brought into therapy 

and a different technique is offered as the 

method of choice to overcome it. Similarly, 

when a beginning therapist seeking training 

chooses a particular therapeutic school, that 

choice says more about the personality of the 

applicant than the value of the school. 

The problem with many of the psychothera-

peutic schools is that they correctly describe 

the dynamics on a certain level of the psyche 

but lack the understanding of the phenom-

ena from other levels and try to interpret 

them in terms of their own limited concep-

tual framework. For example, Freud’s sys-

tem was limited to postnatal biography  

and the individual unconscious. He was 

not aware of the paramount impor-

tance of birth, except for a short peri-

od when he thought birth anxiety might 

be the template for all future anxieties 

(Freud 1959). Freud also did not accept  

the existence of the collective unconscious 

and tried to interpret archetypal/mytho-

logical and parapsychological phenom-

ena in terms of his narrow biological/bio-

graphical model. Otto Rank, who discovered  

the psychological importance of the trauma 

of birth, offered explanations of mythological 

and spiritual/religious motifs that described 

them as derivatives of perinatal dynamics. 

C. G. Jung, who discovered and described  

the vast domains of the historical and arche-

typal collective unconscious, was unable to 

see the psychological importance of the birth 

trauma. In an interview with Dr. Richard I. 

Evans, he laughingly dismissed Otto Rank’s 

theory: “Oh, birth is not a trauma, it is a fact; 

everybody is born.” (Jung 1957a)

An effective psychotherapeutic system has to 

recognize and respect all levels of the psyche. 

The content that is explored and processed, 

as it unfolds from session to session, is deter-

mined by the client’s own psychological pro-

cess and unconscious dynamics. The thera-

pist must have a broad enough conceptual 

framework to be able to accompany clients 

to any level of their unconscious psyche – 

biographical, perinatal, and/or transpersonal 

and support their respective experiences 

(Vaughan 1993).  

Therapy using the healing potential of holo-

tropic states of consciousness can help us 

avoid the problem that plagues verbal tech-

niques of psychotherapy: to determine what 

in the client’s narrative is relevant and choose 
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the “correct” interpretation. The alternative 

that this approach offers actually confirms 

some ideas about the therapeutic process 

first outlined by C. G. Jung. According to Jung, 

it is impossible to derive an effective psycho-

therapeutic technique from a purely intellec-

tual understanding of the psyche. Jung real-

ized in his later years that the psyche is not  

a product of the brain and is not contained in 

the skull. He started seeing it as the creative 

and generative principle of the cosmos (an-

ima mundi) that permeates all of existence; 

the individual psyche of each of us is teased 

out of this unfathomable cosmic matrix.  

The boundaries between the anima mundi 

and the individual psyche are not absolute; 

they are permeable and can be transcended 

in holotropic states. The intellect is a partial 

function of the psyche that can help us orient 

ourselves in everyday situations; however, 

in and of itself, the intellect cannot fathom  

the deepest mysteries of existence and com-

prehend and manipulate the psyche.

Victor Hugo says it beautifully in Les Mi-

sérables: “There is one spectacle grander than 

the sea, that is the sky; there is one spectacle 

grander than the heavens; that is the interior 

of the soul.” Jung realized that the psyche is 

a profound mystery and approached it with 

great respect. He saw it as infinitely creative 

and knew that it was not possible to describe 

it by a set of formulas that can then be used 

to correct the psychological processes of  

the clients. He suggested an alternative strat-

egy for therapy, one that differed significantly 

from approaches based on intellectual con-

structs and external interventions. 

What a psychotherapist can do, according 

to Jung, is create a supportive environment 

in which psychospiritual transformation can 

occur. This container can be compared to  

the hermetic vessel that makes alchemical 

processes possible. The next step is to of-

fer a method that mediates contact between  

the conscious ego and a higher aspect of 

the client, the Self. One of Jung’s tools for 

this purpose was “active imagination”, involv-

ing continuation of a dream on the analyst’s 

couch and its analysis in statu nascendi  (von 

Franz 1997), rather than retrospective analy-

sis of the dream from memory. This was dif-

ferent from Freud’s interpretation of dreams 

from memories, sometimes months or even 

years old. 

In Jung’s own words, ”[a]ctive imagination 

is a process of consciously dialoguing with 

our unconscious for the production of those 

contents of the unconscious which lie, as it 

were, immediately below the threshold of 

consciousness and, when intensified, are  

the most likely to erupt spontaneously into 

the conscious mind.” (Jung 1981) In this kind 

of work, healing is not the result of brilliant 

insights and interpretations of the therapist; 

rather, the therapeutic process is guided 

from within the client’s psyche. The commu-

nication between the ego and the Self occurs 

primarily by means of symbolic language. 

In Jung’s understanding, the Self is the cen-

tral archetype in the collective unconscious  

and its function is to lead the individual to-

ward order, organization, and wholeness. 

Jung referred to this movement toward high-

est unity as the “individuation process”. 

The use of holotropic states for therapy  

and self-exploration essentially confirms 
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Jung’s perspective and follows the same 

strategy. The facilitators create a protective  

and supportive environment and help  

the clients enter a holotropic state. Once that 

occurs, the healing process is guided from 

within by the clients’ own inner healing in-

telligence and the task of the facilitators is 

to support what is happening. This process 

automatically activates unconscious material 

with strong emotional charge that is close 

enough to consciousness to be available for 

processing on the day of the session. 

In holotropic states, the psyche and the body 

manifest their capacity to function together 

as an integral self-organizing and self-healing 

system. The therapists and facilitators are 

thus spared the hopeless task of trying to 

determine what in the client’s process is “rel-

evant” and what is merely tangential. They 

simply support whatever is spontaneously 

emerging from moment to moment, trusting 

that the process is guided from within the cli-

ent by an intelligence surpassing the intellec-

tual understanding, which can be obtained 

by professional training in any of the schools 

of psychotherapy. Clients and participants in 

workshops and training might be using terms 

like COEX systems, BPMs, archetypes, and so 

on, but this reflects their direct experience of 

what has spontaneously emerged and not 

the interpretations of the facilitators.  

5.6 The role of spirituality in human life

The leading philosophy of Western science 

has been monistic materialism. Various sci-

entific disciplines have described the history 

of the universe as the history of developing 

matter and they accept as real only what can 

be measured and weighed. Life, conscious-

ness, and intelligence are then seen as more 

or less accidental side-products of material 

processes. Physicists, biologists, and chem-

ists recognize the existence of dimensions of 

reality that are not accessible to our senses 

– but only those that are physical in nature 

and can be revealed and explored by using 

various extensions of our senses, such as 

microscopes, telescopes, and specially de-

signed recording devices, or laboratory ex-

periments.

This kind of universe has no place for any 

kind of spirituality. The existence of God,  

the concept of invisible dimensions of re-

ality inhabited by nonmaterial beings,  

the possibility of survival of consciousness 

after death, and the concept of reincarnation 

and karma are relegated to fairy tale books 

and handbooks of psychopathology. From  

a psychiatric perspective taking such phe-

nomena seriously implies ignorance, unfa-

miliarity with the discoveries of materialistic 

science, superstition, and primitive magi-

cal thinking. If intelligent persons believe in 

God or Goddess, they simply have not freed 

themselves from the infantile images of their 

parents as omnipotent beings and project 

them into Heaven or the Beyond. And di-

rect experiences of spiritual realities, includ-

ing encounters with mythological beings  

and visits to archetypal realms, are consid-

ered manifestations of serious mental dis-

eases – psychoses.

The study of holotropic states has thrown 

new light on the problem of spirituality  

and religion. Key to this understanding is 

the discovery that in these states it is pos-
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sible to encounter a rich array of experi-

ences very similar to those that inspired the 

great religions of the world – visions of God 

and various divine and demonic beings, en-

counters with discarnate entities, episodes 

of psychospiritual death and rebirth, visits to 

Heaven and Hell, past life experiences, and 

many others. Modern research has shown 

beyond any doubt that these experiences are 

not products of fantasy or pathological pro-

cesses afflicting the brain, but manifestations 

of archetypal material from the collective un-

conscious, and thus germane and essential 

constituents of the human psyche. Although 

these mythic elements are accessed intra-

psychically in a process of experiential self-

exploration and introspection, they are on-

tologically real, have objective existence. To 

distinguish transpersonal experiences from 

imaginary products of individual human fan-

tasy or psychopathology, Jungians refer to 

this domain as “imaginal”. 

French scholar, philosopher, and mystic 

Henri Corbin, who first used the term mun-

dus imaginalis, was inspired for this con-

cept by his study of Islamic mystical litera-

ture (Corbin 2000). Islamic theosophers call  

the imaginal world – where everything existing 

in the sensory world has its analogue – alam  

a mithal, or the “eighth climate”, to distinguish 

it from the “seven climates”, or regions of tradi-

tional Islamic geography. The imaginal world 

possesses spatial and temporal dimensions, 

forms and colors, but these are not percep-

tible to our senses as properties of physical 

objects. Yet this realm is in every respect as 

fully ontologically real as the material world 

perceived by our sensory organs and experi-

ences of it can be verified by consensual vali-

dation by other people. The ontological real-

ity of transpersonal experiences and events 

is also supported by theories that recognize 

and emphasize their participatory nature 

(Ferrer 2002; Tarnas 1991 and 2006).

In view of these observations, the fierce bat-

tle that religion and science have fought over 

the last several centuries now appears ludi-

crous and completely unnecessary. Genuine 

science and authentic religion do not com-

pete for the same territory; they represent 

two approaches to existence, which are com-

plementary, not competitive. Science studies 

phenomena in the material world, the realm 

of the measurable and weighable, whereas 

genuine spirituality and true religion draw 

their inspiration from experiential knowledge 

of the imaginal world as it manifests in holo-

tropic states of consciousness. 

The conflict that seems to exist between 

religion and science reflects fundamental 

misunderstanding of both. As Ken Wilber 

has pointed out, there cannot possibly be  

a conflict between science and religion, if 

both of these fields are properly understood 

and practiced. When conflict seems to oc-

cur, we are likely dealing with “bogus science”  

and “bogus religion” (Wilber 1982). The ap-

parent incompatibility is due to the fact that 

either side seriously misunderstands the oth-

er’s position and very likely represents also  

a dubious version of its own discipline. 

The only scientific endeavor capable of mak-

ing any relevant and valid judgments about 

spiritual matters is consciousness research 

studying holotropic states, since truly in-

formed opinion in this regard requires inti-
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mate knowledge of the imaginal realm. In 

his ground-breaking essay, Heaven and Hell, 

Aldous Huxley suggested that such concepts 

as Hell and Heaven represent intrapsychic re-

alities experienced in a very convincing way 

during non-ordinary states of consciousness 

induced by psychedelic substances, such as 

LSD and mescaline, or various powerful non-

drug techniques (Huxley 1959). The seeming 

conflict between science and religion is based 

on the erroneous belief that these abodes of 

the Beyond are located in the physical uni-

verse – Heaven in the interstellar space, Para-

dise somewhere in a hidden area on the sur-

face of our planet, and Hell in the interior of 

the earth. 

Astronomers have developed and used 

extremely sophisticated devices, such as  

the Hubble Space Telescope, to carefully ex-

plore and map the entire vault of heaven.  Re-

sults of these efforts, which have of course 

failed to find God and heaven replete with 

harp-playing angels and saints, have been 

taken as proof that such spiritual realities do 

not exist. Similarly, in cataloguing and map-

ping every acre of the planetary surface, ex-

plorers and geographers have found many 

areas of extraordinary natural beauty, but 

none of them matched the descriptions of 

Paradises found in the spiritual scriptures of 

various religions. Geologists have discovered 

that the core of our planet consists of layers 

of solid and molten nickel and iron and that 

its temperature exceeds that of the sun’s sur-

face – hardly a very plausible location for the 

caves of Satan.

Meanwhile, modern studies of holotropic 

states have brought strong supportive evi-

dence for Huxley’s insights. They have shown 

that Heaven, Paradise, and Hell are ontologi-

cally real and represent distinct and impor-

tant states of consciousness that all human 

beings can experience under certain circum-

stances. Celestial, paradisean, and infernal 

visions are inherent aspects of the experien-

tial spectrum of psychedelic inner journeys, 

near-death states, mystical experiences, as 

well as shamanic initiatory crises and other 

types of spiritual emergencies. Patients of-

ten tell their psychiatrists about experienc-

es of God, Heaven, Hell, archetypal divine  

and demonic beings, and about psychospiri-

tual death and rebirth. However, because 

of their inadequate superficial model of  

the psyche, psychiatrists dismiss these ex-

periences as manifestations of mental dis-

ease caused by pathological processes of 

unknown etiology. They do not realize that 

matrices for these experiences exist in deep 

recesses of the collective unconscious.

An astonishing aspect of transpersonal ex-

periences occurring in holotropic states of 

various kinds is that their content can be 

drawn from the mythologies of any culture of  

the world, including those of which the indi-

vidual has no intellectual knowledge. C. G. 

Jung discovered this extraordinary fact when 

he studied the mythological motifs occurring 

in the dreams and psychotic experiences of 

his patients. On the basis of his observations, 

he realized that the human psyche has ac-

cess not only to the Freudian individual un-

conscious, but also to the collective uncon-

scious, which is a repository of the entire cul-

tural heritage of humanity (Jung 1956, 1959). 

Knowledge of comparative mythology is thus 

more than a matter of personal interest or 
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an academic exercise. It is a very important 

and useful guide for individuals involved in 

experiential therapy and self-exploration  

and an indispensable tool for those who sup-

port and accompany them on their journeys 

(Grof 2006).

The experiences originating on deeper levels 

of the psyche, in the collective unconscious, 

have a certain quality that Jung referred 

to as “numinosity”. The word “numinous“ – 

first used by Rudolf Otto – is relatively new  

and neutral and thus preferable to other 

similar expressions, such as religious, mysti-

cal, magical, holy, or sacred, which have often 

been used in problematic contexts and are 

easily misleading. The term numinosity ap-

plied to transpersonal experiences describes 

direct perception of their extraordinary na-

ture which Otto described with the terms 

mysterium tremendum et fascinans and wholly 

other – something that cannot usually be ex-

perienced in everyday states of conscious-

ness. They convey a very convincing sense 

that they belong to a higher order of reality, 

to a realm, which is sacred.

In view of the ontological reality of the imagi-

nal realm, spirituality is a very important and 

natural dimension of the human psyche and 

spiritual quest is a legitimate and fully justi-

fied human endeavor. It must be emphasized 

that this applies to genuine spirituality based 

on personal experience and does not provide 

support for ideologies and dogmas of orga-

nized religions. To prevent the misunder-

standing and confusion that have compro-

mised many similar discussions in the past, 

a clear distinction must be made between 

spirituality and religion.

Spirituality involves a special kind of relation-

ship between the individual and the cosmos 

and is essentially a personal affair. By com-

parison, organized religion is institutionalized 

group activity that takes place in a designated 

location, a temple or a church, and involves 

a system of appointed officials who may  

or may not have had personal experiences of 

spiritual realities themselves. Once a religion 

becomes organized, it often loses the con-

nection with its spiritual source and devolves 

into a secular institution that exploits human 

spiritual needs without satisfying them.

Organized religions tend to create hierar-

chical systems focusing on the pursuit of 

power, control, politics, money, possessions,  

and other worldly concerns. Under these 

circumstances, religious hierarchy tends to 

dislike and discourage direct spiritual expe-

riences in its members, because they fos-

ter independence and cannot be effectively 

controlled. In such cases, genuine spiritual 

life continues only in the mystical branches, 

monastic orders, and ecstatic sects of the re-

ligions involved. 

People who have experiences of the imma-

nent or transcendent divine open up to the 

spirituality found in the mystical branches of 

the great religions of the world or in their mo-

nastic orders, not necessarily in their main-

stream organizations. A profound mystical 

experience tends to dissolve the boundaries 

between religions and reveals deep connec-

tions between them, while the dogmatism of 

organized religions tends to emphasize dif-

ferences between various creeds and engen-

der antagonism and hostility.

There is no doubt that the dogmas of orga-
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nized religions – when interpreted literally 

– are generally in fundamental conflict with 

science, whether this science uses the mech-

anistic-materialistic model or is anchored in 

the emerging paradigm. However, the situ-

ation changes considerably when we exam-

ine authentic mysticism based on genuine 

spiritual experiences. The great mystical 

traditions have amassed extensive knowl-

edge about human consciousness and about  

the spiritual realms in a manner that is simi-

lar to the critical approach used by scientists 

in acquiring knowledge about the material 

world. This includes methodologies for in-

ducing transpersonal experiences, system-

atic collection of data, and intersubjective 

validation.

Like any other aspect of reality, spiritual 

experiences can be subjected to careful 

open-minded scientific research. Only such 

unbiased and rigorous study of transper-

sonal phenomena and of the challenges they 

present to materialistic understanding of  

the world can answer the critical ques-

tion about the ontological status of mysti-

cal experiences: Can they reveal deep truth 

about some basic aspects of existence, as 

maintained by various systems of perennial 

philosophy and transpersonal psychology,  

or are they products of superstition, fantasy, 

or mental disease, as Western materialistic 

science sees them? 

Mainstream psychiatry does not distinguish 

between a mystical experience and a psy-

chotic experience and sees both as mani-

festations of mental disease. In its sweeping 

rejection of religion, psychiatry also does 

not differentiate primitive folk beliefs and 

the fundamentalist literal interpretations of 

religious scriptures from sophisticated mys-

tical traditions or the great Eastern spiritual 

philosophies based on centuries of system-

atic introspective exploration of the psyche. 

Modern consciousness research has brought 

convincing evidence for the objective exis-

tence of the imaginal realm and has thus vali-

dated the main metaphysical assumptions of  

the mystical world view, the Eastern spiritual 

philosophies, and even certain beliefs of in-

digenous cultures. 

5.7 The importance of archetypal  
astrology for psychology 

The greatest surprise I experienced dur-

ing more than 50 years of consciousness 

research has been to discover the extraor-

dinary predictive power of archetypal as-

trology. Because of my extensive scientific 

training, I was initially extremely skepti-

cal about astrology. The idea that planets  

and stars could have anything to do with 

states of consciousness, let alone events in 

the world, seemed too absurd and prepos-

terous to even consider. It took years and 

thousands of convincing observations for 

me to accept this possibility – a shift that re-

quired nothing less than a radical revision of 

my basic metaphysical assumptions about  

the nature of reality. Given the controversy 

that surrounds this issue, I would not have 

even discussed astrology in this presenta-

tion, had Richard Tarnas not published three 

remarkable books based on his meticulous 

ground-breaking research: The Passion of  

the Western Mind, Prometheus the Awakener, 

and Cosmos and Psyche (Tarnas 1991, 1995, 
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and 2006).

Over the last 30 years, Rick and I have jointly 

explored astrological correlations of holo-

tropic states. My main task has been to collect 

interesting clinical observations from psyche-

delic sessions, Holotropic Breathwork work-

shops and training, mystical experiences, 

spiritual emergencies, and psychotic breaks. 

Rick’s main focus has been on astrological as-

pects of holotropic states of consciousness. 

This cooperation has yielded convincing evi-

dence for systematic correlations between 

the nature, timing, and content of holotropic 

states of consciousness and planetary tran-

sits of the individuals involved. 

The first indication that some extraordinary 

connections might exist between astrol-

ogy and my research of holotropic states 

was Rick’s realization that my description of  

the phenomenology of the four basic peri-

natal matrices (BPMs), experiential patterns 

associated with the stages of biological birth, 

showed astonishing similarity to the four 

archetypes that astrologers link to the four 

outer planets of the solar system: BPM I to 

Neptune, BPM II to Saturn, BPM III to Pluto, 

and BPM IV to Uranus. I must emphasize 

that my description of the phenomenology 

of the BPMs was based on clinical observa-

tions made quite independently many years 

before I knew anything about astrology. 

Even more astonishing was the discovery that 

in holotropic states the experiential confron-

tation with these matrices regularly occurs 

when the individuals involved have impor-

tant transits of the corresponding planets. 

Over the years, we have been able to confirm 

this fact by thousands of specific observa-

tions and discover further astrological corre-

lations for many other aspects of holotropic 

states. Because of these surprisingly precise 

correlations, astrology – particularly transit 

astrology – has turned out to be an invalu-

able instrument for consciousness research. 

This is a vast and extremely important topic 

and I cannot do it justice in the context of 

this paper. Interested readers will find more 

information in my two articles on holotropic 

states and archetypal astrology (Grof 2009, 

2012), but adequate discussion of these re-

markable findings will require a separate vol-

ume to be written by a professional astrolo-

ger. But I have seen enough evidence in the 

last 30 years to say at this point a few words 

concerning my present understanding of  

the relationship between the timing and na-

ture of holotropic states, spontaneous or in-

duced, and transit astrology. 

We have repeatedly seen that the experienc-

es of individuals who enter holotropic states 

of consciousness seem to be attuned to  

and informed by the archetypal fields of the 

planets forming significant transits to their 

natal charts at this particular time. This selec-

tively activates the COEX system having con-

tent with the corresponding archetypal quali-

ties. This COEX then governs the inner experi-

ences, as well as the perception of the exter-

nal environment. The emerging unconscious 

material consists of biographical, perinatal, 

and transpersonal elements carrying these 

archetypal characteristics, often combined in 

very creative ways. The depth and intensity of 

this process depend on the power of the ar-

chetypal energies involved and on the num-

ber of previous experiences with holotropic 
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states. 

While I understand that this brief summary 

will not have much impact on readers with 

no previous knowledge of astrology, I hope 

that it might inspire experienced astrologers 

to conduct their own research to verify or dis-

prove these observations. We are currently 

experiencing an extraordinary renaissance 

of psychedelic research, with several major 

US universities conducting new studies. Ho-

lotropic Breathwork workshops are available 

in many countries of the world, and sponta-

neous episodes of holotropic states abound. 

Those readers interested in verifying or dis-

proving the conclusions made in this paper 

would thus have ample research material 

available. 

In my opinion, archetypal astrology is  

the long-sought Rosetta stone of conscious-

ness research. It provides a key for under-

standing the nature and content of present, 

past, and future holotropic states, both spon-

taneous and induced. However, it is impor-

tant to emphasize that the astrological pre-

dictions, while extraordinarily accurate, are 

archetypically predictive and not concretely 

predictive. One of the striking properties of 

the archetypes exemplified by Richard Tar-

nas’ pioneering research is their complex 

multivalence. Each archetype and archetypal 

combination has a rich spectrum of mean-

ings, while at the same time remaining true 

to its own specific nature. For example, al-

though Saturn and Neptune each have a wide 

array of meanings, an experienced astrologer 

would never confuse any essential elements 

associated with one of these archetypes with 

those of the other. 

The conceptual revisions outlined in this pa-

per – based on my conclusions from more 

than 50 years of research – bring theoreti-

cal clarity to the world of depth psychology 

and help integrate the diverse positions of 

its competing schools. They also offer a radi-

cally different alternative to the confusing 

multiplicity of psychotherapeutic techniques 

employed by these schools, namely the self-

healing and self-organizing intelligence of 

the client’s psyche. When the paradigm shift 

currently occurring in Western science is suc-

cessfully completed, responsible work with 

holotropic states incorporating archetypal 

astrology as a guide might emerge as one of 

the most promising trends in psychiatry, psy-

chology, and psychotherapy.

When academic circles finally accept the ba-

sic tenets of transpersonal psychology, there 

will be no need for transpersonal psychology 

as a separate discipline. Since extrasensory 

access to new information can happen in 

connection with any category of transperson-

al experiences, there will also be no need for 

parapsychology – a special discipline focus-

ing on a small selection of phenomena where 

ESP occurs, such as telepathy, clairvoyance, 

precognition, psychometry, or remote view-

ing. The psychology of the future would study 

the human psyche in its totality and with all 

its dimensions, infinitely larger than previ-

ously assumed and with more extraordinary 

capacities.
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ABSTRACT

Several thinkers among the Slavs and in the Orthodox East have been led by the vision of 
Sophia – integral wisdom. Sophiology is an effort to integrate different sources of knowl-
edge: revelation, reason and sensory experience. Its intention is to overcome the split 
among the psychic components of the human personality, which is echoed in the split 
among social processes and institutions. Such effort is of importance for the education of 
independent and morally responsible (wo)men and for the renewal of society’s weakened 
fundamental values.

Sophiology’s basic intuition is the unity of creation; nature and society are shaped by  
the same beings or principles that are manifested and also operate within the human 
soul. Thanks to this, one can understand the external world by drawing on one’s inner ex-
perience and vice versa, and give meaning to things by means of all-pervading analogies. 
This epistemological presupposition has been all but abandoned recently as a  relic of  
a romantic or even older medieval way of thinking. In Slovakia, this has been reflected in 
the argument within the Štúrovci group concerning the principle of spiritual vision, which 
played a vital role in its Slavonic science project.

We shall demonstrate that knowledge of this kind is still possible. It is possible, for ex-
ample, to understand and effectively predict cultural epochs in history from the sequence 
and contents of psychic configurations during the biographical development of an indi-
vidual. Introspective observation of archetypes sheds light on the evolution of new spe-
cies, which appear to be a somatization of these archetypes. Architecture can be derived 
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from the shapes of the human body, specifically those organs associated with the quali-
ties of the soul that prevail in a given historical period. The inwardly perceived effects of 
some metals correspond to their outward qualities. Therefore, developmental psychology  
and history, history and paleontology, architecture and anatomy, psychology and chemis-
try can be at least partly integrated.

The metaphysical basis of these connections and thus also the limits of the applicability 
of this approach are still controversial. It does provide, however, a  number of advan-
tages from a pedagogical point of view. Awareness of the links between nature, history  
and the intimate processes of the human psyche restores lost meaning to things, consoli-
dates the consciousness of objective values and encourages responsibility by following 
the causation of things into the free core of the human personality. Synthetic knowledge 
also correlates significantly with creativity and independent judgment. By embedding 
knowledge in interconnections and ridding it of emotional neutrality it works in accor-
dance with the natural functioning of memory and relieves it of the tiresome cramming 
of knowledge.

1 Ethics within the edifice  
of knowledge

Knowledge once resembled a  cathedral;  

every piece of knowledge was a stone hewn 

into a  single great edifice, attuned to a  co-

herent style and crowned by a common pur-

pose. Contemporary knowledge resembles 

a temple devoid of the keystone of the cen-

tral vault. It disintegrated into a  number of 

diverse and incoherent shelters. They are 

weakly interconnected and sometimes even 

obstruct one another.

The lost keystone is – man. The Renaissance 

still understood man as a focal point where all 

the forces and elements of the cosmos con-

verge (microcosm). The human physical body 

is composed of the elements of the mineral 

kingdom. The forces of growth and repro-

duction are interweaved in man’s vital body 

(anima vegetativa), which in the outside world 

shape various kinds of vegetation. Passions 

flow within his sentient soul (anima sensitiva), 

which are manifested within the surrounding 

nature in animals. Within man himself there 

was a complete circle of animals, a circle of 

plants, and a circle of crystals, planets, stars 

as well as angels; he was the sum total of na-

ture, and nature was man disassembled into 

individual aspects. Finally, within his spiritual 

soul (anima intellectiva) man is aware of him-

self, creates freely and harmonizes all forces 

into an equilibrium. This spiritual essence 

makes him the crown of creation exceeding 

all other realms of nature.

Thus man was inwardly akin to the spiritual 

sources of things; by mastering himself he 

mastered the causes of the world’s forma-

tion, of coming into being and passing away. 

That is why nothing in the world was alien to 

him, he could understand everything directly 

from within his soul, he was linked to all, re-

sponsible for all and could affect all. All events 
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possessed meaning and purpose wherein he 

himself participated and was touched per-

sonally by it.

Such a synthetic worldview was methodologi-

cally possible because man found the terms 

by which he could understand the world 

within himself. Astrology and angelology 

provided a universal terminology integrating 

all disciplines. Since angels and deities were 

the spiritual intelligences of celestial bodies, 

both angelology and astrology more or less 

conflate into one another. In fact, they cap-

ture real knowledge about the archetypes  

and laws of human psychology. Through 

them, our forefathers attempted to elucidate 

everything in the surrounding nature, in-

cluding the minerals and the constellations. 

Everything was explained through spiritual 

signatures. For example, every animal rep-

resented one virtue or vice, and even metals 

were classified by means of the same spiri-

tual qualities in alchemy.

The modern era has developed an extrovert-

ed science, shifting the emphasis from inner 

intuitions to outer senses. This kind of sensu-

alistic science achieved extraordinary prog-

ress in exploring the material world, but has 

lost sight of spiritual wisdom. It disintegrated 

into specializations, none of which can grasp 

the whole. In the eyes of modern science, 

man is no longer the pivot of the universe. 

He is but a random product of evolution on  

the fringe of the dead and cold distances 

of interstellar dust. He is no longer a  digni-

fied lord of himself, but a puppet driven by  

the tricks of genes and hormones. His con-

science and moral concepts are no longer 

rooted in the exalted depths of the supreme 

intelligence of the Creator anymore – they 

are but transient and fallible schemes incul-

cated in the young by society.

The self-understanding of modern man has 

already brought about a  lot of destructive 

consequences. In the 20th century it caused 

two political disasters with 150 million vic-

tims. Genetic determinism steered mankind 

towards eugenics and Nazism. As proclaimed 

by Hitler’s deputy, Rudolf Hess, Nazism was 

“nothing but [the] applied biology” of its time 

(Black 2003, 270). On the other hand, social 

determinism led to communism. Both were 

based on the assumption that there is no 

spiritual individuality in man, no innate dig-

nity, no eternal spark from heaven; rather, 

man results merely from the forces of hered-

ity and environment. Therefore, man can be 

bred or moulded by re-education into an ar-

bitrary form useful to the state.

Primitive nations understood nature as 

animated and sacred, and themselves as 

the mesh in an invisible web of connexions, 

where the spirits of nature punished ev-

ery sin and separation from the whole by 

misfortune. The separation of mental pro-

cesses and linearity of utilitarian thinking in  

the modern era have made for the destruc-

tion of the environment by the economic 

activity of man. The perception of man as 

a  machine, begun by Descartes, implied on  

the one hand the feeling of powerlessness in 

regard to our own body seemingly not relat-

ed to our psyche. On the other hand, it went 

so far as to grow human embryos for indus-

trial purposes and disassemble and sell living 

humans for organs (components).

Absence of a  higher goal and ideals in  
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the consumerist society entails psychologi-

cal decay, an instinctive and thoughtless life 

for the broad masses of the population, their 

easy manipulation and the ruin of democracy. 

A vision of common values beyond individual 

personae – be it in an image of some deity  

or some heroic tradition – has always enabled 

cooperation and cohesion of communities, 

golden ages and the blooming of cultures. 

The contemporary world has material means 

as never before, but it does not have enough 

moral and psychic energy to distribute  

and utilize them wisely. Individualism, ego-

ism, and atomization of interests have ar-

rived at a stage where we are not able to act 

together even when obviously marching to-

ward a catastrophe. We are living in a civili-

zation which is not a  culture anymore; it is 

making use of the achievements of the spirit 

in the form of technology, but it does not 

revere anything higher anymore and hence 

loses the possibility to evolve into something 

higher in the future.

The paramount global problem of today is 

the absence of any vision of values. Our edi-

fice of knowledge is built up in such way that 

ethics have dropped out. Knowledge once 

had a form from which moral incentives nat-

urally resulted. Today it is possible to be a top 

expert and a bad or morally indifferent per-

son at the same time. It is considered to be 

an illusion that there are some archetypes of 

virtues and laws of life objectively inscribed 

somewhere in the nature of things, or that 

there is some kind of purpose (a sense of 

being) and facts about the world that would 

have some spiritual significance for man.

We have knowledge but no wisdom. The sci-

ences surround man with material comfort, 

but not one of them can advise him exis-

tentially on his life decisions. They are silent 

about virtue, good and bad, justice, love, 

beauty, and the purpose of life. If they are 

not silent, like sociobiology, they try to re-

duce ethical and aesthetical notions darwin-

istically to mere utility and survival, whereby 

they are stripped of their intrinsic nature. 

We continue to improve new generations of 

machines, yet we have nothing more to say 

about ennobling ourselves. Knowledge has 

been narrowed down to the material domain 

only, and spiritual truth has been pushed 

aside into the sphere of pure faith. The social  

sciences and the science of the soul are stuck 

somewhere halfway. Only psychophysical re-

lations are discussed (e.g. the dependence 

of mental processes on the physical organs;  

the climatic, geographic, economic condi-

tions of historical events), while the psycho-

spiritual ones no longer are (e.g. the transfor-

mation of the soul through spiritual exercise; 

the inspiration of spiritual powers in history).

Cognitive method distorted by one-sid-

ed sensualism renders the world as if no 

spiritual realities existed or were unknow-

able. This holds true for science as well as  

the church, which – though encouraging  

the belief in the existence of the spiritual 

world alone – agrees that it is inaccessible to 

our cognitive faculties. Without conclusive, 

reliable knowledge there is no responsibility 

either. If a surgeon cuts a patient’s aorta, he 

will go straight to prison for total ignorance 

of anatomy. Yet when politicians and bankers 

make cuts through legislation, which would 

bleed national economies to death financial-

ly – nobody is convicted. And when delete-
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rious philosophical ideas are disseminated  

that subvert a whole culture and bring about 

its decline, we are mostly unaware that some-

thing bad is going on.

2 Three sources  
of knowledge

Man is endowed with several faculties  

that are the gates of knowledge. He has sense 

organs that mediate data about the outer 

world for him. Further, he has reason, which 

is but a knowledge source of a different kind. 

One cannot observe or measure mathemati-

cal and logical truths empirically anywhere 

– they can be inferred by correct reasoning 

only. And he has intuition as well; moral, aes-

thetical and other intuitions, feelings, images, 

ideas and ideals that emerge from within  

and are perceived introspectively. These ex-

periences come neither from the outer world, 

nor do they result from a rational process of 

reasoning, but possess a  character of inner 

revelation.

These three sources of knowledge can also 

contradict each other. Which one of them 

is more important? Reason can tell of sens-

es that deceive us. One’s heart can desire 

something unreasonable. And the senses 

can refute inspirations as false. Every epoch 

tends to admire and place one or more of 

these three ways of knowledge to the fore-

front. However, the negative consequences 

of a  one-sided worldview always provoked  

a reaction and the need to place an emphasis 

on another type of knowledge and society.  

There have been periods when revelation 

was considered the only serious source of 

knowledge and the senses treated as an un-

reliable delusion. But all one-sidedness is 

bad. A medieval prophet seeking to confine 

the human spirit within the letter of the Holy 

Writ is as equally dangerous and obstruc-

tive to progress as the modern scientist who 

wants to restrict all knowledge to the senses 

alone, or an ancient philosopher who believes 

in inferring all truth about the world from 

pure reason. Eras of sensualism, rationalism  

and mysticism in history have alternated pe-

riodically. Whoever deems the currently pre-

ferred sources of knowledge to be absolutely 

essential should remember that this shall 

change in the future again. 

Every day we make decisions and act accord-

ing to facts, reason and intuition. Can any 

of these sources be neglected? Can some-

body ignore his inner feelings for exam-

ple? He will grow unhappy and soon fall ill.  

In   the most important questions of life – such 

as the choice of a partner, religion, aesthetic  

and value orientation – intuition prevails. 

A great deal of cultural achievements and in-

stitutions, temples and concert halls would 

disappear if we dismissed irrational intuitions 

from our lives.

Thanks to the works of scholars such as Gas-

ton Bachelard, Pitirim Sorokin, Thomas Kuhn, 

Michel Foucault or Luc Ciompi, we are begin-

ning to understand that the intuitive dimen-

sion is present in all knowledge, including 

scientific knowledge. In the beginning of each 

new science, irrational processes are em-

ployed of the same kind as in the arts and re-

ligion. Discoveries begin with an inspiration, 

and only then comes work with facts, while 

a final rational resolution comes in the final 
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stage (although another sequence is possible 

as well). A number of prominent scientists ac-

quired crucial intuitions for their discoveries 

in dreams or altered states of consciousness, 

or typically, these emerged in moments of 

rest just when rational activity had stopped.

Feeling plays a  much more significant role 

in relation to thinking than had been admit-

ted until recently (Ciompi 1997). Feelings act 

as a cognitive operator. Feelings determine 

what we pay attention to and what we dis-

regard. Furthermore, they determine what 

we remember and what we delete from 

our memory. Feelings function as a  glue  

that binds individual rational facts into  

an overall image. Affects lie behind several 

different kinds of logic; over time they recede 

into the unconscious and leave behind men-

tal habits and whole patterns of a world-view 

structure constructed of rational facts, albeit 

personally colored. For individuals, this men-

tal undertone or mood manifests itself as 

a mode of thinking. Yet whole cultural epochs 

are colored by something – what was once 

called Zeitgeist and nowadays we call para-

digm, episteme or system of truth. It is a  col-

lection of subconsciously accepted intuitions 

and creeds about the nature of the world 

that are not a subject of discussion in a given 

time period because they are taken for grant-

ed or are wholly unconscious. All subsequent 

thought and action, however, is derived from 

this as from self-evident assumptions.

For example, in the era when Calvin and oth-

er religious leaders preached predestination, 

i.e. the inevitability of the course of events 

and the bureaucratic mechanisms of abso-

lutist states were being built everywhere, 

Galileo founded mechanics and Descartes 

developed his conviction about the me-

chanical determinism of material processes.  

And yet the new scientific discoveries were 

not the cause, but the result of an altered re-

ligious and political frame of mind. Mechan-

ics as a science was born in a new spiritual 

atmosphere, which had been at work for one 

or two generations already. By contrast, in 

revolutionary eras when the requirement for 

human freedom has been promoted, philo-

sophical indeterminism regularly prevailed 

and the same value has been introduced into 

the concept of the physical nature of matter. 

Similarly, the wave and particle explana-

tion of the nature of light has alternated in 

history. When clothes were composed of 

mere circles and spheres (Spanish fashion), 

men imagined light to be a stream of parti-

cles, tiny balls of atoms flying across space.  

And when clothes were covered by rhyth-

mic elements (in rococo), the wave theory of 

light gained momentum. In reality, light has 

both wave and corpuscular properties. We 

cannot describe its nature unequivocally –  

that is why we speak about wave-particle du-

ality today. Aesthetic sense also plays a role 

when designing equations in modern phys-

ics – fully consciously in the case of Poincaré  

or Pauli. 

Another well-known example is how the polit-

ical-economic situation of England in the first 

half of the 19th century is reflected in Darwin’s 

theory – that is why he laid an emphasis on 

competition as the driving force of evolution. 

Kropotkin, on the other hand, saw progress 

in nature through cooperation in which Rus-

sian values are reflected. In fact, both com-
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petition and cooperation do play a significant 

role in nature.

Therefore, not even the most rigorous knowl-

edge is a result of pure rationality and facts, 

but has its mystical, irrational dimension 

running through the personality of the re-

searcher. Descartes’ mechanicism is, inter 

alia, the offspring of the obsessive-compul-

sive nature of his personality, just as Bacon 

with his hysterical-hedonistic disposition fa-

thered a utilitarian empirism, and since they 

fit into the overall structure of their era, they 

became famous. Herein we have a  tangible 

connection between morality and cognition 

because the quality of knowledge depends 

on the harmonious growth of personality, 

and every mental deviation manifests itself 

in some distortion of the result. True knowl-

edge is impossible without self-knowledge. 

A researcher must also improve and inquire 

into himself so as not to be a lopsided mirror 

distorting reality.

It is necessary to realize that all knowledge is 

complex by any means, even if some of its di-

mensions remain unspoken. The question of 

true knowledge shall then no longer consist 

in pretending it is the  result of impersonal 

reason and machine data alone, but in ask-

ing whether all dimensions of cognition are 

properly articulated within it. That means 

we should realize that knowledge has sev-

eral dimensions, each one of which has its 

own requirements and all must be brought 

into harmony. Disintegration of these di-

mensions made us understand science, arts 

and religion as completely isolated, unre-

lated worlds. Contemporary man thinks one 

thing, his feelings tell him something else 

and what he then carries out is yet another 

thing. Universities have their intellectual the-

ories; churches preach an altogether differ-

ent truth; and finally, economic life compels 

us to do something a third way, unrelated to 

the former two. We have three social spheres 

with three types of authorities contradicting 

each other. According to what should man 

orientate himself? How can he make respon-

sible decisions? 

3 Pansophia of Comenius

The apostle of the Slavs and the creator of 

the Slavonic script, St. Cyril (827–869), dreamt 

the following when he was seven years old: 

the strategos assembled all the maidens of 

the city and he had to choose one of them 

for his life mate. He chose Sophia, Wisdom. 

He became a priest and librarian in the ba-

silica of St. Sophia in Constantinople. In the 

Christian east, Sophia is perceived as a per-

sonified, beautiful being and temples have 

been dedicated to her. Wisdom that is per-

sonal, is integral: light of reason is inter-

connected within her with warmth of heart  

and the beneficence of hands. To develop 

one dimension in isolation, as happened later 

in the west – namely brilliant intellect, which 

is cold and morally indifferent – would mean 

separating the head from the chest and limbs 

and thus striking the living Sophia dead.

The effort to overcome fragmentation 

among the sciences and different approach-

es has emerged recently in the west under  

the name integral studies. For instance, Ken 

Wilber (1949) developed a  comprehensive 

view where the inner is always intercon-
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nected with the outer and the individual with 

the collective. Individual subjectivity (stages 

of mental development) corresponds with 

individual objectivity (stages of biological or-

ganization), collective subjectivity (types of 

culture) and collective objectivity (forms of 

civilization) (Wilber 2000).

The Slavs have in this regard their own long 

tradition in the form of sophiology. The quest 

for integral wisdom, in which Truth, Beauty 

and Goodness become one, is a  dream,  

a longing of Slavic peoples and their future 

mission. A line of eminent personalities starts 

with Cyril among the Slavs, who were led by 

the intuition of Sophia and who try to put 

this intuition into practice. They include John 

Amos Comenius (1592–1670) in Bohemia, 

Bronisław Trentowski (1808–1869) in Poland, 

Vladimir Solovyov (1853–1900) in Russia,  

and the group around Ľudovít Štúr (1815–

1856) in Slovakia, especially Jozef Miloslav 

Hurban (1817–1888) and Peter Kellner-Hos-

tinský (1823–1873). They shared a quest for 

such knowledge, which integrates all compo-

nents of the human personality as well as all 

spheres of life, and yields primarily the moral 

enrichment and elevation of the people, rath-

er than technological and material gain.

Comenius’ opus magnum is his General Con-

sultation on an Improvement of All Things Hu-

man. He earned the titles “teacher of nations” 

and “the father of modern education” for his 

lifelong efforts in pedagogy and the improve-

ment of humankind. Education has three 

goals according to Comenius: 1. to know  

the world; 2. to know and master oneself;  

3. to raise oneself up to God. In comparison, 

the goal of scholarship for Bacon is little more 

than to know nature, subjugate her and ex-

ploit her for the fulfillment of one’s own wish-

es. The second and third points are missing.

Pansophia, i.e. universal wisdom or All-Wis-

dom, was the very means of general im-

provement on which Comenius laid a  lot of 

hope. Central to his work is the emphasis on 

the inclusiveness of knowledge. According to 

Comenius, everything should be viewed in 

terms of the “triple eye” or the “three books”, 

or the “three open sources of divine wisdom” 

– namely the senses, reason and revelation: 

“If something is not sufficiently inferred from 

the senses, reason and the Holy Writ, if it 

does not connect harmoniously with the rest, 

it must not be uttered” (Komenský 1988, 92). 

Whoever wants to abide by one of the afore-

said principles alone shall fall into the abyss 

of errors, Comenius warned. Whoever wants 

to rely exclusively on sensory knowledge 

shall not rise above the naiveté of a simple 

man; he cannot conceive of the sun being 

400-times bigger than the Moon, for example. 

Whoever wants to abide by reason only and 

omit the senses shall succumb to delusions 

and build castles in the air, as happened to 

some philosophers in the past. And whoever 

wants to neglect both the senses and reason, 

and draw knowledge solely from the Holy 

Writ shall succumb to blind faith and stipu-

late all kinds of nonsense and superstition as 

dogma. “Only he who learns to master things 

through his own senses, his own reason and 

his own immediate testimony of God – only 

he can know that he is not deceiving himself” 

(Komenský 1992, 328).

It is necessary to feed all sources of light (knowl-

edge) into one stream – “all luminaries from 
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which light flows, i.e. nature, common innate 

concepts and God”. These “three streams of 

knowledge shall bear the whole three-fount-

ed light of God within a  full watercourse”.  

Then we shall have “the greatest blaze of light 

one can have” (Komenský 1961, 75). Come-

nius is convinced that all three streams of illu-

mination come from one source: God is one  

and the same spiritual power which reveals 

itself internally to the prophets and mystics; 

which endows us with the faculty of reasoning 

and which created the outer nature as well. 

This is the underlying intuition (or presup-

position) of sophiology. Therefore, harmony 

between the senses, reason and faith consti-

tuted a criterion of the veracity of knowledge 

for Comenius. If they are not in concert, it im-

plies that something is not working well: one 

or more of them must be revised. That is why 

Comenius regarded the rupture between 

theology and philosophy, and their separa-

tion from the sciences as a  symptom of re-

grettable particularism and losing one’s way.

The beginning of the 17th century was an im-

portant crossroads. The renaissance ideal of 

universal knowledge had just fallen apart in 

the time of Comenius. In France, René Des-

cartes (1596–1650) developed a  one-sided 

rationalism distrusting of the senses. In Eng-

land, Francis Bacon (1561–1626) developed 

a one-sided empiricism that underrated rea-

son and rejected even mathematics. Accept-

ing an invitation from the English parliament 

to London in 1641, Comenius introduced his 

project of a pansophic academy, which was 

to unite all material and spiritual knowledge 

on a  common ground. However, unsettled 

political circumstances prevented its real-

ization. In the Netherlands in 1642 he met 

Descartes but did not succeed in persuad-

ing him. Whereas for Comenius “philosophy 

without divine revelation is incomplete”, Des-

cartes replied: “I will not step beyond philos-

ophy, hence a piece of what is a whole with 

thee shall remain with me” (Komenský 1924, 

47–8). In the end, only a synthesis of French 

rationalism with English empiricism occurred 

on which contemporary academies and uni-

versities are based. The Slavonic requirement 

of integrality and the inclusion of revelation 

fell short.

As induction is characteristic for Bacon  

and deduction for Descartes, what is charac-

teristic for Comenius is his syncritic method. 

Synkrisis is a comparison and unification; 

a kind of synthesis. It is an integral approach, 

a method of pansophy. It assumes the world 

has been created harmoniously according to 

a uniform idea and it possesses a fractal-like 

structure. Everything testifies to everything, 

and any  part permits assumptions about 

the whole and the whole about its parts; 

by comparison, one can penetrate to  

the essence of things thanks to universal 

analogy. The syncritic method grasps  

the meaning of things as a  whole, consum-

mating knowledge and leading to insights 

of a moral kind. By applying it, we enter into  

a relationship of intimacy with reality instead 

of a reserved distance. Comenius could point 

at a  rose and thus instruct a child: just as  

the flower appeared at the end of a thorny 

stem, so you too can attain virtue only by way 

of renunciation in your life. Comenius’ ars do-

cendi (art of teaching) relies in particular on 

this method of analogy, which interprets re-

ality “with love and grace” (Palouš 1992, 32).
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4 Solovyov and sophiology

In the same spirit as Comenius, Solovyov 

defines sophiology as an effort to synthesize 

the three sources or domains of knowledge 

about God, man and nature. True wisdom 

can consist only in the  synthesis of empiri-

cism, rationalism and mysticism (Solovyov 

2008).

Western currents of thought have attempted 

to unify knowledge by reducing all other cog-

nitive principles to one of the three. Solovy-

ov wittily demonstrates how each of these 

attempts have ended up by undermining  

their own foundations. Empiricists who tried 

to reduce everything to matter and percep-

tion at last came to contest the very existence 

of matter. Rationalists intended to reduce 

everything to mind and spirit and came to 

deny the existence of a thinking entity. Like-

wise the mystics – relying solely on revelation  

and God, underestimating reason and re-

garding the world as a delusion – shall lose 

God and divine revelation in the end, too, 

because they have no means to get out from 

the labyrinth of subjective feeling in which 

they wander.

Solovyov calls the three one-sided types 

of philosophy abnormal because they at-

tempt to deny some part of human nature 

and natural experience. They usually result 

from the  pathologically one-sided consti-

tution of an individual or a culture or from 

power seeking.  A  traditional example is  

the church thesis that philosophy should not 

be an  equal sibling, but the  maidservant of 

theology. Although thinking has its own pro-

cedures and own criteria of truth, and when 

they have to be twisted in order to come to 

some prescribed dogma, it means chopping 

at the vital roots of rationality. Obscurantism, 

so closely tied to the history of the church, re-

sulted from attempts to curtail free thinking 

dogmatically. Another more recent example 

is sociobiology. It attempts to explain away 

the whole sphere of human moral and aes-

thetical intuitions by reducing them to natu-

ral selection and recombination of genes. 

Moral concepts, it is said, are genetically fix-

ated patterns of behavior that maximize sur-

vival and the propagation of one’s own genes 

when living within ape-like troops. Likewise 

the experience of beauty. Beauty and dignity 

as an independent dimension of human ex-

istence thus vanishes like an empty gimmick, 

which is but a  function of physical survival. 

Such opinion then indeed contributes to the 

brutalisation of man and the application of 

the rule of the jungle in human society (social 

darwinism).

Each of the three domains has its own crite-

ria of correctness to fulfill. Empirical science 

for correct observation and classification of 

data (reproducibility, falsifiability, predictive 

and explanatory power); rational philosophy 

for creating concepts and theories (systema-

ticity, consistency, parsimony); and praxis of 

mysticism, too, has its requirements (moral 

purification, unselfishness, sacrifice) and cri-

teria that have been applied for millennia to 

tell genuine spiritual inspiration apart from 

self-deceit. Among them are signs pertain-

ing to the actual form and circumstances of 

the revelation, as well as intersubjectivity,  

and last but not least, it can be distinguished 

by its beneficial fruits that bring peace, con-

cord and the ennoblement of life.
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In every piece of knowledge, those three di-

mensions of cognition must be organically 

interconnected so that one does not miss or 

distort another by trespassing on their com-

petences. One cannot replace or supersede 

either of the other two. Exceeding the com-

petences of any domain results in deforma-

tion of the whole. For instance, the existence 

of a  new empirical phenomenon cannot be 

reasonably refuted by rational-theoretical ar-

gumentation alone (as clerics did when they 

refused to look into Galileo’s telescope, foras-

much as Aristotle’s writings did not allow for 

anything new to appear in the sky). Nor one 

can argue against inner perceptions, which 

represent direct experience.

On the other hand, by neglecting any of  

the three dimensions ambiguities arise that 

open the way to arbitrariness. Reason is able 

to devise a lot of theoretical frameworks that 

have no sensory correlates. The same em-

pirical data can be interpreted according to 

several rational conceptions. And not every 

conception is noble-minded and consistent 

with the moral intuitions of one’s conscience. 

Further, among many religious inspirations 

and prophecies, too, only some shall pass 

through the prism of reason and be con-

firmed by material events. Neither a heap of 

disordered data, nor an abstract conception, 

nor an inner perception alone can be called 

knowledge – they are but fragments of knowl-

edge. Among, say a hundred conceivable ra-

tional concepts, only a dozen can be recon-

ciled with measurements, and not more than 

one or two with our conscience.

If scientists pretend a  theory comes from 

sheer data, it implies only that they are un-

aware of their own intuitive assumptions. 

Every theory contains metaphysics, and at-

tempts to eliminate the metaphysical di-

mension usually require faith in some meta-

physics of a kind that is implicitly involved 

in argumentation or in the choice of terms.  

This can be dealt with only by consciously en-

tering one’s own deep psychical processes and 

correcting any aberrations. For comparison,  

the Hubble space telescope has a  skewed 

mirror because of a manufacturing defect; 

however, by virtue of knowing how exactly 

the mirror is skewed, we can deduct the en-

suing distortion and obtain a true and sharp 

picture. The most important instrument,  

the mirror of knowledge for man, is his own 

soul; in order to cognize without distortion, 

he would have to overcome all the one-sided-

ness of his character (to become a saint) or to 

at least be aware of them. 

Unfortunately, scientists refuse to do spiritu-

al exercises for moral purification or medita-

tion for the sake of self-knowledge because 

they regard it as a religious activity that falls 

beyond the scope of their specialization. Con-

sequently, each one of them creates a  the-

ory according to his personal constitution  

or according to contemporary fashion. All of  

the theories are scientific, yet they vary as 

quickly as artistic fashion. Thus, neglect of 

the religious dimension brings about arbi-

trariness in science. Inclination to different 

schools seems to be random and provides 

free space for the authorities to exercise 

power.

For the same reason, neglect of the scientific 

dimension causes arbitrariness in religion. 

There are thousands of sects. There are hun-
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dreds of Christian churches alone in spite of 

appealing to a single book – the Bible. Each 

church expounds it in a  different way and 

wants us to believe that such is the will of 

God. This number would be considerably 

lower if revelations were confronted with 

reason and reality, and genuine revelations 

were discerned from delusion and fiction. Re-

grettably, theologians avoid the requirement 

of integrality or they apply it too laxly and 

dishonestly. They invented a view of science  

and religion as two skewed lines, bypassing 

one another with no intersection whatso-

ever. According to this thesis, only this world 

can be perceived and subjected to critical 

thinking – the other (spiritual) world should 

be only a subject of blind belief. But is it a dif-

ferent world altogether? Or is there only one 

world with an inner, spiritual dimension?  

Are those two worlds isolated causally and 

wholly unrelated? If yes, it suits the powers 

that be. The church then does not need to re-

solve any conflict with science; no observation  

and no reasoning can disturb the dogma  

and the authorities can infallibly determine 

anything. Such a faith, which is completely 

out of touch with reality, is trouble free; but 

it is also worthless for the same reason. Dis-

connected from life, it becomes abstract, bar-

ren and stagnant. After all, it does not matter 

what is believed in because it has no conse-

quences.

Abandoning the requirement of integrality 

opens the way to ambiguity, fragmentation 

and arbitrariness. Philosophers who stopped 

concerning themselves about the moral im-

peratives of the spirit, as well as the special 

results of the sciences, are fabricating bril-

liantly constructed castles in the air. But they 

have lost the ability to discern the valuable 

from the rubbish and have become stuck in 

relativism. Anything shocking or affecting 

the emotions began to be regarded as art, 

even though it has no moral or truth value. 

Art, too, has to be truthful – it should con-

vey the subtle, yet significant truths of life  

and educate morally, otherwise it is use-

less. Art must involve something generally 

valid – instead of being a mere diagnosis of  

the mental state of its author. To this pur-

pose, the artist must take an interest in knowl-

edge on the one hand and enter the service 

of higher ideals on the other, not indulge in  

the personal sphere of feelings only.

Integration of the sciences, arts and religion 

leads to their purification and enhancement. 

Disintegration leads to the decadence of all 

three. Disjoined, each of them acquires hid-

den degrees of freedom that are not filled 

with anything random, but become a  pur-

poseful field of activity covered by demons 

(concealed evil tendencies). Scientific knowl-

edge, supposedly value neutral, is massively 

distorted on behalf of private profit. Artistic 

creativity serves to incite the lower passions. 

And religious preaching, which supposedly 

does not care about this world, only the next 

one, accommodates all the more flexible po-

litical expectations.

Knowledge and also free, independent  

and responsible individuality with it, come 

into being only through integration of  

the three mental components. Only integral 

knowledge gives man the inner certainty of 

autonomous judgment. We can stand firm 

only in such a thing as this, which is objec-

tively examined and subjectively experi-
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enced. It has to be clarified in the mind, 

felt in the heart and tried out in practice by 

hand. Somebody with disconnected thinking,  

feeling and will is open to manipulation and vul-

nerable. He may divorce theory from practice, 

practice from morality, morality from reason. 

He is not able to discern right from wrong in  

the multitude of alternatives and shall suc-

cumb to the pressures and temptations sur-

rounding him: to experts, prophets, and ce-

lebrities. If one of the three faculties takes 

precedence within him, he will try to navigate 

his way according to that. Alas, because of 

a lack of integrity, he will be duped by false 

intellectualism instead of true wisdom; re-

ligious sentiment will cast a spell over him 

instead of true faith; and he will become im-

mersed in a destructive economic sphere, in-

stead of constructive creativity.

Democracy is a  social order that presup-

poses the freedom of individualities –  

and individuation comes through the inte-

gration of personality. This ideal of integral 

humanity has been embodied in old picto-

rial wisdom as solar heroes or sun deities.  

Their opposing power then was called  

the solar or midday demon. This demon acts 

through another three demons (evil inclina-

tions), who are seemingly quarrelling but in 

fact contribute to a  single goal: to prevent 

the birth and liberation of spiritual man.  

The first of them is the brilliant, but cold-

hearted and morally indifferent intellect.  

The second is represented by pleasurable 

sensations that do not involve any idea  

and contain no deeds. The third is the temp-

tation of power, unbound by human com-

passion and judgment. These three dark 

currents within the soul act within the three 

spheres of society and institutions by isolat-

ing and misusing them.

Similarly, the human body is threefold. Sen-

sory and nervous system activity is concen-

trated in the head; the rhythmic system of 

breathing and blood circulation is centered 

in the chest; and the motor-metabolic sys-

tem is located chiefly in the belly and limbs. 

These three parts of the body support the 

three aspects of the soul: thinking, feeling 

and will. They correspond roughly with three 

groups of organs evolving from three em-

bryonic layers (ecto-, meso- and endoderm). 

Three constitutional types (asthenic, athletic, 

pyknic) accrue from a slight predominance 

of one or another system. All three are in-

terwoven into one organism, but each one 

acts in his place through his own proper 

way. Health is a correct balance of all three. 

Disease arises from disturbing this balance.  

The organic integration of scientific, artistic 

and religious elements denotes mental health.  

And the organic threefoldness of the cul-

tural, political and economic sphere denotes 

a healthy society.

5 The Slavonic science  
of the Štúr group

It is little known that Slovak revivalists led by 

Ľudovít Štúr also intended to develop a dis-

tinctive Slavonic science. The first issue of  

the journal Slovenské pohľady begins with 

a  programmatic article about Slavonic sci-

ence written by Jozef Miloslav Hurban. In the 

first sentence, he characterizes it as follows: 

“Science is a  clear and lucid awareness of 

what is in us and around us, in spirit and in 

Spirituality Studies 1 (1) Spring 2015	 	 	         49 (13)



nature, in heaven and on earth; this is made 

understandable to the higher aspirations 

of the human spirit; in this way I am saying 

science is the purest education of man and 

humankind” (Hurban 1846, 1–14). Obviously, 

he means a different concept of science than 

the one current today. It explores the spirit as 

well as matter, inner worlds as well as outer 

nature; and it aims above all at education,  

and the enrichment and moral improve-

ment of man, and less at material affluence. 

Cultivating the shoots of Slavonic science 

should actually have been the primary goal 

of Slovenské pohľady, since it should serve as  

the “purgatory” of Slovaks and raise them from  

their misery and unify the Slovak intelligen-

tsia. The coming of the age of the Slavs will 

only come with Slavonic science, and not be-

fore.

The constitutive feature of Slavonic science 

is its integrality: “The foremost move of Sla-

vonic science shall and must be the spiritual 

vision of the whole truth” (Hurban 1846, 9).  

“The defining characteristic of Slavonic sci-

ence is its wholeness, its roundedness. Sla-

vonic science must draw all particulars to-

gether into one whole and unify all ruptures 

and fragmentariness, for if it would not do 

this, it would cease to be Slavonic. Our sci-

ence is a  sea into which all streams of sci-

ence merge. The science of the Slavs must 

be an absolute unity of all epistemological 

moments of true cognition” (Hostinský 1851, 

123). The Štúr group followed up the ideas of 

their Polish contemporary, Bronisław Tren-

towski, a philosopher, pedagogue and patriot.  

The chief subject of his philosophy was uni-

versality, an emergence from one-sided solu-

tions, a synthesis of objective with subjective 

knowledge, and sensualism with idealism.

They expected the development of integral 

knowledge from the Slavs. Along with Hegel 

and Herder, they looked at history as a story 

wherein individual cultures come forward in 

a  sequence. Each one of them contributes 

to the temple of mankind with something 

unique whereby the World Spirit brings his-

tory one step closer to its final goal. Ancient 

Indian, Persian, Graeco-Roman, and Roman-

ic cultures reached their zenith in the past  

and nowadays Germanic culture is experi-

encing its peak. The Slavs are the last branch 

of Indo-Europeans whose cultural peak is still 

under preparation and lies ahead of them – 

they are “the youngest son in the tale of man-

kind” (Hostinský 1851, 125). After Germanic 

culture, the Slavonic one shall follow: “Every 

nation has its time under God’s sun, and lin-

den blossoms only once the oak blossom has 

passed” (Štúr 1993, 59).

According to the Štúr group, the Romanic 

peoples manifested a  talent for empirical 

observation, but they developed it one-sid-

edly and got stuck in mindless materialism.  

The Germanic peoples tended to a one-sided 

idealism and ended up in speculations about 

total abstractions. The Slavs are supposed to 

merge both moments harmoniously: “what 

both of them meant for their world, all of that 

must be fused into a single moment by the 

Slavonic seer, who shall see, recount and ‘sing’  

the truth as observed originally with his Sla-

vonic eye” (Hurban 1846, 9). The Slavic vision 

should at last be the fullness of all the partial 

moments of knowledge developed by preced-

ing cultures – “the temple of all moments of 

knowledge”, “the pantheon of all gods of truth”,  
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“the amen of truth” (Hostinský 1847, 469).

Solovyov, too, understands the birth of sophi-

ology as a logical developmental moment in 

the context of a progressive sequence of cul-

tures and corresponding shifts in the centre 

of creativity from the East towards the West 

and back again. In the oriental cultures of  

the past, science, the arts and religion origi-

nally formed an undifferentiated unity.  

The beginnings of science were included in 

the wisdom of the priests, and the arts were 

closely linked to religion, too. This initial uni-

ty, however, was instinctive, unconscious, 

and unfree. Later on in the West, all three 

components became independent, which 

boosted their conscious development, but 

also caused them to lose their mutual inter-

connection. The Slavic East is supposed to re-

unite them again, but into an organic whole 

while consciously maintaining their inherent 

differences.

The West has a  greater aptitude for analy-

sis, the East for synthesis. However, analy-

sis must precede a correct synthesis, so the 

Slavs are building the next floor of culture 

upon Germanic foundations: “The Germans 

learned step by step and we shall cognize en-

tirely, if God wills it so; but if the latter should 

be, the former would also have to be” (Zoch 

1847, 412). “A  good teacher is not one who 

discerns well, but who unites well” (Hostinský 

1847, 476).

Thus, on the one hand, Slavic knowledge dif-

fers from oriental knowledge and resembles 

western knowledge with its analytical con-

creteness. On the other hand, with its inte-

grality it reminds one of the Indian concept 

of knowledge (jñāna) or Byzantine wisdom 

(sophia). Such knowledge results not only in 

a  theoretical system of thought, but affects 

and transforms all components of person-

ality, including feelings and will. True wis-

dom unites clarity of thought within itself 

with a sense of beauty and moral conduct. 

To emphasize this, the followers of Štúr in-

vent composite neologisms like faith-knowl-

edge, science-feat, intention-deed, truth-song.  

The West detached thinking from moral will 

and went astray within the wasteland of 

a dead intellect. Selflessness and sacrifice 

vanished among westerners, their educa-

tion went commercial and “is not able to 

lend strength and vigour to nations” (Hur-

ban 1846, 10). Slavic man seeks to bring his 

knowledge and moral intuitions into har-

mony; true science leads to God and not 

away from Him: “In our midst, science is not 

trampled by faith, but invokes feats of life, 

celebrated and transformed into a vision of 

certitude and truth; we need faith for science, 

and science is needed for faith... The power 

which shall compel the world to believe in the 

kingdoms of heaven rests in science alone; 

science creates the heroes who shall conquer 

the world by faith”. With us “Christianity shall 

be the spirit of the castle of Slavonic science”  

(Hurban 1846, 4, 9).

The Slavic sage is a scientist, priest and poet 

in one. Kellner-Hostinský therefore sought to 

write in a poetic language. Both he and Tren-

towski were sure that science and philoso-

phy must be “expressed in a fine style”, even 

“sung out” because the unity of truth, beauty 

and goodness is embedded in the very na-

ture of creation, which is the speech of God 

(Hostinský, manuscript M45E9). For the Slavs, 

a sense of beauty – the eye of the heart – 
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is a  cognitive organ that senses the truth.  

The oldest Russian chronicle, The Tale of By-

gone Years, thus speaks about the acceptance 

of Christianity in Rus: in the year 987 the Ki-

evan prince Vladimir the Great sent envoys 

to neighboring peoples to inquire and report 

on different religions. They disapproved of 

Islam and Judaism, as well as western Chris-

tianity. As they did not find beauty, purity  

and joyfulness there, they reasoned that those 

laws were not good. They chose Greek Chris-

tianity as the most beautiful and therefore  

the most truthful in their judgment. Thus 

they reported to the prince about the cere-

mony in the temple of St. Sophia in Constan-

tinople: “We knew not whether we were in 

heaven or on earth. For on earth there is no 

such splendor or beauty, and we are at a loss 

how to describe it. We know only that God 

dwells there among men, and their service is 

fairer than the ceremonies of other nations. 

For we cannot forget that beauty” (Cross and 

Sherbowitz-Wetzor 1953, 10).

St. Cyril perceived Sophia as his spiritual fi-

ancée. Thrice she appeared to Solovyov, 

who recorded his mystical experience in  

the poem, Three Meetings. During his jour-

ney to Egypt he woke up once in the desert  

and the air smelled of roses. He saw all 

that has been, that is or shall be in her ra-

diant countenance – the unity of all things 

where the ugly and bad were also given 

meaning by the whole and become a part of  

the beautiful and good. Thus, Comenius be-

held his All-Wisdom just as Kellner-Hostin-

ský did when he speaks of “the Minerva of  

the Tatra Mountains”, “the Slovak Athena” or 

“the golden shining queen of the castle of Sla-

vonic science” (Hostinský 1851, 122, 125; Hos-

tinský 1847, 483). He addresses her and she 

replies. This personification is no superfluous 

metaphor, but a  methodological necessity. 

A personal relationship is a requirement of 

inner knowledge, just as outer knowledge 

requires a certain impersonal distance.  

It concentrates the emotional and volitional 

powers of man into intuition, which when pu-

rified enables him to see archetypes. “Blissful 

is the one who might have beheld this star 

with his own spiritual eye, for he saw the ce-

lestial maiden – the truth” (Hostinský 1851, 

162).

Each branch of nations is endowed with 

a particular gift, and yields flowers and fruits 

by the time it discovers its own abilities  

and begins to draw from them. The Slavs shall 

contribute their “spiritual eye” along with Ro-

manic empiricism and Germanic rationalism: 

“The Slavonic people shall give spiritual vision 

to the world... The most special moment in 

Slavonic science must be vision“. So Slavonic 

science has its own epistemological principle 

that is going to enable a new worldview, from 

which a unique Slav culture shall grow. This 

dormant gift manifests itself latently in Slavic 

devoutness: “The Slavic people believe be-

cause there is a spiritual eye in them which 

no nation before them had” (Hurban 1846, 

10–11).

From the beginning, the first generation of 

the Štúr group was already in dispute over 

the noetic principle of Slavonic science, dis-

tinguishing it from the western one. Ctiboh 

Zoch opined that Hurban does not know ex-

actly what he wants to say when speaking 

about the spiritual eye and integral vision: “He 

wants to see the Slavonic science of the fu-
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ture – but it is still like in a cloud and that is 

why he is not able to express exactly what it is 

he wants” (Zoch 1847, 411). Under the notion 

of spiritual vision, he could not imagine any-

thing other than arbitrary subjective visions. 

Kellner-Hostinský made a  fervent stand for 

Hurban. Explaining that genuine intuition or 

inspiration is something other than fantasy, 

somnambulism, soothsaying or visions con-

ditioned by the stomach (bodily organs). The 

history of Slovak philosophy in fact begins 

with this controversy about the “eye of the 

heart”.

Štúr, Hurban and others assumed the real 

existence of a  spiritual world from which  

the human soul draws knowledge and con-

tent by means of a  real process of inspira-

tion. This was implicit and self-evident in  

the romantic worldview, whereas the En-

lightenment and modern Western views 

(on behalf of whom Zoch is also speak-

ing) regarded such communication with  

the world of spiritual beings as fictitious  

and non-existent. For them, it is a flagrant con-

travention of correct thinking to mix religion  

and poetic inspiration with science because 

feelings do not contain any objectiveness. But  

the Štúr group believed that truth is re-

vealed to man in poetic or prophetic inspi-

ration; that one can gaze at the principles  

and ideas according to which the world has 

been formed and thus observe the objec-

tive world from within through one’s spiri-

tual eye. Therefore, references to fairy tales, 

legends and myths, for instance, counted as 

a valid argument when looking for truth since  

the genius of a nation is manifested as a real 

being in them. 

“The Kellner-Hostinský method consists in  

the parallelization of semantic associations 

between natural phenomena and the world 

of man” (Čepan 1989, 98). That is to say, he 

presumes the same as Comenius, and not 

Kant’s thesis about unknowable things-in-

themselves by which the definitive subject-

object split occurred in the West and in 

which all metaphysics has been buried. For 

instance, one can know a rose-in-itself very 

well because the metaphysical power stand-

ing beyond the phenomenon of the rose, the 

idea of the rose, is a being that we can know 

intimately and see inwardly as the power of 

love. The spiritual rose reveals itself and also 

pervades our own soul. The same powers 

that shape external nature are also moving 

and working inside the human soul. That is 

why nature can speak to us in the figurative 

language of symbols innate to man. Images in 

dreams have the same meaning.

Unfortunately, as a  consequence of the fall 

of man, the forces of our inner world are in 

chaotic disarray and distorted by personal 

bias. Only an artist with moral aspirations, 

forging and ennobling his own inner being in  

the hearth of ardent love and sacrifice will 

purify his imagination and transform it into 

an organ able to correctly perceive the inspi-

rations of a higher power. His inner images 

gradually become equal to the archetypes: 

“The enthused artist simply follows his in-

ner inspirations and at the moment an idea 

conceived through fervent love is brought 

forth... into outward reality – all else must 

vanish in the soul of the artist, and where he 

submits to a higher power, his imagination 

becomes equal to the archetype” (Hostinský,  

manuscript M45D8). The innermost es-
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sence of nature is freed from a spell, be-

comes self-conscious inside the human 

spirit, and the artist becomes a  sage. What 

is otherwise regarded as a  lyric metaphor 

only is refined to become objective imagi-

nation. This is what Plotinus (205–270) 

taught – that the inner eye is schooled by 

beauty and having been cleansed from its 

vices it beholds archetypes that embody  

the truth.

Looking inside oneself, one can see the ar-

chetype, the “inner form or figure” that fits 

together with outer forms and events like  

a key and lock; it integrates them in a certain 

way and gives them meaning. It might be-

come clearer and develop into a mental con-

cept. Such an “organic unity of all moments of 

knowledge” – an agreement of theory, senses 

and intuition – is called seeing by the Štúr 

group. This is the noetic-aesthetic principle 

that is the “fount of integral science” (Sošková 

2005, 133). Compared with western gnoseol-

ogy, something more is being required here: 

the outer as well as the inner experience ac-

quired introspectively must fit together to 

create a theory.

But does any introspective knowledge ex-

ist at all? As late as the end of the Middle 

Ages it was still regarded as a  matter of 

course that ideas can be directly observed by  

the mind, and the inspirations of gods, angels, 

muses or ancestors constitute one source of 

knowledge. Later, incredible achievements 

and the power of modern science seemed to 

confirm the accuracy of the Western concept 

of knowledge and contributed to its promo-

tion. Introspective practice stopped being 

cultivated and its former status as knowledge 

began to be denied. The verb to speculate 

changed its meaning to fabelize. Yet the Latin 

speculor originally meant to inspect oneself in-

wardly, which is not to construct something – 

but rather to wait for what is going to appear.

Needless to say, in such light the Štúr sci-

ence project must appear hopelessly illu-

sory and utopian, methodologically naive 

and flawed, outdated and backward, irra-

tional and unscientific – causing embarrass-

ment. This is also how it has been evaluated 

over the past 150 years. Despite the fact  

that the Slovak constitution obliges us to 

base our values on the tradition of Sts. Cyril  

and Methodius, as well as on the Štúr tradition, 

and the largest Slovak university is named af-

ter Comenius – the epistemological project 

that constitutes the core of their efforts has 

been abandoned as a “relic of romanticism” 

or an obsolete medieval way of thought.  

The main protagonist of Slavonic science, 

Peter Kellner-Hostinský already seemed to 

many of his contemporaries and even more 

to following generations as an “outsider”  

at the very margins of Slovak philosophical 

thought (Čepan 1989, 94). A characteristic 

feature of his is thinking in “overlaps” – from 

philosophy to arts, from knowledge to action, 

from mythology to science, from objective 

cognition to a personal stance – insofar as he 

could not be classified within any one genre. 

He sought to defend Slavonic science philo-

sophically, yet it does not sound anymore 

convincing to contemporary man. A  person 

bred by 20th century culture is unable to con-

ceive of anything specific out of all that. Was 

the intuition of the Štúr group wrong – or 

was it, after all, in some way true? Where are  

the specific results of Slavic science?
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6 Does introspective  
knowledge exist?

Let us take a  number of examples that can 

serve as particular working material. All 

of them are examples of objectively valid 

knowledge acquired by looking inwards into 

one’s self. They demonstrate firstly that in-

trospective knowledge is possible. Secondly,  

that the origin of this knowledge is largely 

unknown. And thirdly, that such knowledge 

is necessary because the results of extrovert 

science are often distorted without it.

Indian yogis were masters of introspection. 

Their observations of inner states and pro-

cesses have been captured in a  scholarly  

and meticulous terminology of a kind for 

which there are no equivalents in Western 

languages. They elaborated a subtle physiol-

ogy that is at least 900 years old (if not more). 

According to yoga, there are streams (nādi) of 

life force (prāna) of diverse qualities flowing 

through the human body. These qualities are 

expressed by astral symbolism. Lunar energy 

(ida) flows through the left side of the body, 

and solar energy (pingala) through the right 

side. Both streams cross over in the head  

and change sides. Less than every two 

hours, they alternately flow stronger.  

The times when vital breath flows predomi-

nantly through the left side is favourable for 

different kinds of activities than the times 

when it flows through the right. There are 

techniques by which these streams can be 

regulated. Whoever succeeds in bringing 

both to an equilibrium attains spiritual en-

lightenment (Weinfurter 1947, 190–193).

The modern West alone did not know any-

thing about this until the second half of  

the 20th century when it was otherwise discov-

ered by Roger Sperry, Nathaniel Kleitmann 

and Milton Erickson. Sperry was awarded  

the Nobel Prize in 1981 for the discovery 

of cerebral asymmetry and the lateralized 

function of the brain (Sperry 1974, 5–19). 

Each hemisphere specializes in different 

processes; but because the nerve strands 

cross over in the head, the right side of  

the body is innervated by the left hemisphere,  

and the left one by the right hemisphere. 

Kleitmann discovered that hemispheres 

are activated alternately less than every 

two hours (80–120 minutes) and called it 

the “Basic Rest Activity Cycle”. Their find-

ings correspond entirely with the contents 

of Indian treatises (śāstra) and with the as-

trological meaning of the Sun and Moon.  

The Sun represents self-awareness, reason, 

activity, and the future; the Moon represents  

the unconscious, imagination, receptiveness,  

and the past. Indeed, only the hemisphere 

innervating the right side is self-aware, 

while the other one is unconscious. During  

the phase when activity on the right side 

predominates, we are better able to solve 

verbal, rational tasks, and we are ready for 

assertive activity (even aggressiveness in  

the case of an extreme imbalance). Converse-

ly, the hemisphere connected with the left 

side is more receptive, musical, and recogni-

zant of images, shapes, faces and emotions. 

That is exactly what the ancient Indians said: 

if the breath flows through the right side, one 

should engage in writing, calculation, combat, 

etc. If it flows through the left side, the time 

is favorable for singing, decorating, and fam-

ily meetings, etc. On our left, we experience 

the past, on our right, the future. Erickson 
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observed that eye movements to the left and 

right are indicative of cognitive processes like 

recall and planning. The tradition spoke of 

two kinds of spiritual beings approaching us 

from the left and right; the former bear our 

past, the latter lead us into the future.

Sperry discovered anatomical correlations of 

mental processes that were discovered intro-

spectively by yogis and tantrists. The Indians 

discovered it through attentive perception of 

their inner being – the Americans by using  

a scalpel and cutting away various struc-

tures of the brain, like the optical nerve 

or the bridge between the hemispheres  

and watching the altered behavior of their 

experimental subjects. The Westerner went 

blind inwardly – he is not even able to say 

what is going on in the present moment 

within his own soul. The German physi-

cian Richard Kayser noticed in 1889 that 

the breath flows alternately through the left  

and right nostrils, which alternately become 

freer (the nasal cycle) (Kayser 1889, 96–109). 

Again, he noticed only what was physical  

and overlooked the fact that two types of 

mental processes are also alternating rhyth-

mically along with the nasal cycle. Experts 

from the West looked upon Indian scrip-

tures as religious literature based on fantasy.  

They ignored the possibility that this could be 

based on accurate introspective observation. 

The hemispheres of the brain and the whole 

nervous system are apparently anatomically 

symmetrical and equal. A one-sided angle 

of vision relying on external senses only 

suggested the idea that both hemispheres 

carry out the selfsame mental tasks. Thus,  

the discovery of the lateralized functions of 

the brain came as a  surprise to scientists. 

They were wrong because they grossly ig-

nored an entire important branch of knowl-

edge – self-perception. 

However, the pre-modern West also 

had the same knowledge. The motif of  

an androgyne with a masculine right side  

and a feminine left side of the body, with  

the Sun to the right and the Moon to the left, 

was handed down from generation to gen-

eration from the ancient Egyptians or Jews 

until the alchemists of the late Middle Ages.  

It has been said that the archangels of the Sun  

and Moon, Michael and Gabriel, stand to our 

right and left (as they also stand at the ico-

nostasis of an orthodox temple). Moreover, 

the same archangels act as spirits of time  

and alternately inspire the world over a cycle 

of 500 years.

In fact, there is a statistically significant 500-

year cycle in the history of culture, obvi-

ously related to the alternate dominance of  

the brain hemispheres. This rhythm is mir-

rored in the cyclical blooming of philosophy 

and logic at certain times, and the visual arts 

at other times; in the alternation of rational-

ism and sensualism; in the transfiguration of 

social values. This alternation was discovered 

independently by the American sociologist 

of Russian origin, Pitirim Sorokin, in the first 

half of the 20th century. He discovered two 

types of culture based on opposing intui-

tive assumptions that he called an ideational  

and sensate system of truth. These two types 

alternate periodically through history. He did 

not realize that the time pattern as well as  

the contents of what he found coincide with 

angelology, a doctrine several millennia old. 

He could not recognize the connection with 
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the brain hemispheres at that time because 

their functional specialization was still un-

known (Sorokin 1962).

Sorokin also learned that cultures informed 

one-sidedly by either one of the systems 

of truth cease to be prolific and stagnate.  

The most creative and wonderful periods 

in time came about during transitions from 

one system of truth to the other when both 

systems were respected as equipollent  

and mankind attempted to synthesize them.  

That was the most significant conclusion 

made by Sorokin. Sperry came to the same 

conclusion as a result of his own research: 

individuals who rely predominantly on one 

of the two hemispheres are not successful 

because they founder in situations requir-

ing the skills of the opposite hemisphere.  

The most successful individuals can develop 

and employ both hemispheres simultane-

ously and flexibly. Sorokin as well as Sperry 

spoke about one and the same thing as  

the Indian sage Goraknath in the 11th cen-

tury or the Dominican saint Albert the Great 

in the 13th century did. Whoever succeeds 

in bringing ida and pingala into equilibrium 

shall experience enlightenment. Whoever 

accomplishes the alchemical wedding of Sol  

and Luna obtains the philosophers’ stone.

Dreaming is an introspective experience ex-

perienced by everyone. Do dreams mean 

something? Neither humans nor animals 

can live without the dreaming phase (REM) 

of sleep. Yet the purpose of dreams is  

Figure 2.
Periodogram of dreams and night visions mentio-
ned in the Bible. There are 27 dreams and night vi-
sions mentioned in the Bible (according to Catholic 
Encyclopedia and Jewish Encyclopedia). Noctur-
nal apparitions to the patriarchs returned every 
500 years. Significant period lengths between  
500 and 530 years (red line) surpass the threshold 
of statistical significance (grey line). The angel of 
dreams, Gabriel appeared once every 500 years.

Figure 1.
Chronogram of dreams and night visions mentioned in the Bible (blue line). There are 27 dreams and night 
visions mentioned in the Bible (according to Catholic Encyclopedia and Jewish Encyclopedia). Nocturnal ap-
paritions to the patriarchs returned every 500 years. There is a statistically significant periodicity of slightly 
more than 500 years (grey line) culminating around the years 1550, 1050, 550 and 50 B. C. E. The odds of pure 
chance are less than 1 to 100 000. The angel of dreams, Gabriel appeared once every 500 years.
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a great unknown in science. We take them as 

a mere echo of diurnal experience. Freud be-

lieved dreams expressed unfulfilled desires. 

Ancient peoples took dreams so seriously  

that kings had their dreams explained to them 

and took decisions in accordance with them. 

They regarded dreams as a harbinger of the 

future. There are 27 night visions mentioned 

in the Bible (Singer and Adler 1906, 654; 

Habermann 1909, 154). Plotting them against  

a time axis we get a 500-year rhythm (see Fig. 

1 and 2). For the Jews it was Gabriel, the angel 

of dreams, God’s messenger, who took over 

the reins of the ruling spirit of time every 500 

years. Is the imaginative, right hemisphere 

activated collectively in a 500-year cycle? Can 

dreams contain some useful information in-

accessible to the waking consciousness?

The temples of Asclepius served as ancient 

medical institutions. After a  preliminary pu-

rification, the patients slept at the altar of  

the god who appeared to them in their 

dreams and revealed the therapy prescribed 

by the priest. Long before the patient begins 

to feel ill, various color forms can be observed 

in the dream consciousness affecting the or-

gan that will become sick (a  black serpent 

bites into the kidney, say). Not only the loca-

tion, but also the character of the impending 

illness could be deduced from these colors 

and forms. It can be diagnosed at the level 

of the soul before the corresponding organ-

ic changes detectable by instruments take 

place. We have positron tomography worth 

millions, but we make no use of dreams, 

which are free.

It sounds quite reasonable that deeper lay-

ers of our consciousness might tell us some-

thing about the state of our own body. But 

could they also inform us about the nature 

of reality around us? Could a required herb 

simply appear to the patient in a dream? In 

a similar manner, animals are able to discern  

and find medicaments, which can help them 

(zoopharmacognosy). In doing so, they do not 

use rational thinking – they are constantly in 

a state akin to a dream.

What is the true meaning of the word symbol? 

The rose is the symbol of love. A true symbol 

contains real knowledge. Phenylethyl alcohol 

is the major and characteristic constituent of 

rose scent. It is a chemical compound closely 

related to phenylethylamine, the molecule of 

love, which is synthesized by the limbic sys-

tem when one falls in love.

Let us take a Greek myth. Endymion, for ex-

ample, is the lover of the moon goddess; he 

is forever young and always asleep. Experts 

in religious studies find it to be no more than 

pure fantasy. In fact, there is biochemical 

knowledge encrypted there. Silver is a met-

al sacred to lunar deities. Silver rejuvenates  

and accelerates regeneration. It is used for 

the revivification of tissues. However, it also 

induces vivid imagination and sleepiness (Se-

lawry 1966).

Or the myth about Aphrodite, born of sea 

foam on the shores of Cyprus. The metal sa-

cred to Aphrodite is copper, which was mined 

in Cyprus in antiquity. Again, experts in reli-

gious studies do not see anything more than 

an accidental association here. As a matter of 

fact, copper cannot be described in a  word 

any better than by describing it as the metal 

of love. The functions of copper in the body 

are very closely associated with emotional 
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experience and the hormones of pleasure. 

The copper level in blood goes up and down 

along with the female sex hormone estrogen; 

there is more copper in the blood of women 

than men; and during pregnancy copper lev-

els even rise threefold (Pelikan 1981).

How can old myths contain knowledge that 

is being discovered today only by virtue of 

advanced analytical chemistry and molecu-

lar biology? Could our ancestors have dis-

covered it by means of some simple experi-

ment or accidental experience? Yet until now 

it has been said that priests and alchemists 

assigned metals to spiritual archetypes on  

the basis of their manifest qualities. Iron is 

hard and firm, it is suitable for the production 

of weapons and tools. So let it be the metal 

of men, the metal of the god Mars. Copper 

is beautiful and amenable (malleable), has 

an interesting color and appeals to the emo-

tions. Apart from gold, all the other metals 

are greyish. Copper makes for beautiful min-

erals as well. So let it be the metal of women, 

the metal of the goddess of love and beauty. 

Silver can mirror objects better than any oth-

er metal. So let it be the metal of the goddess 

of imagination – Luna – with her silvery shine.

Suppose our ancestors reasoned in this (er-

roneous) way based on magical analogies. 

How then is it possible that it resulted in cor-

rect conclusions about the inner effects of 

these metals? Suppose they experimented 

with the inner effects. How then is it possible 

that these effects have external analogies? 

Why should a  metal that is beautiful from  

a physical and mineralogical point of view be 

the one that has a psychophysiologic part to 

play in the experience of beauty and falling 

in love? How can the physical attribute of sil-

ver to mirror and create images be related to  

the fact that when applied internally it arous-

es the imagination? How come physically 

strong iron strengthens the will and makes it 

in fact more active? The iron level of blood is 

characteristically higher in men than in wom-

en. But the ancient Greeks could not have 

known anything about the structure of hae-

moglobin, whose core consists of an atom of 

iron. Is this mere coincidence?

These are facts that lie completely beyond 

the way modern science thinks. But in  

the logic of the ancient doctrine of signa-

tures, they appear as self-evident. According 

to this doctrine, the Maker gave us one herb 

for every illness and marked it with indica-

tors for man to recognize what he could use 

them for. A renaissance medicineman could 

have contemplated herbs in the following 

way: a herb is like myself. It is threefold like 

man, only turned upside-down. The root is 

like the head; the rhythmically formed stem 

with leaves resembles the human chest;  

and flower is the sex organ. These three parts 

of the plant will cure the corresponding parts 

of the body. For example, if the nervous sys-

tem or the metabolic system interferes too 

much with the rhythmic system, they dis-

turb its regular pulse and so it needs to be 

strengthened. The rhythmic system domi-

nates the other systems in some herbs. Not 

even the flower can stop the ongoing growth 

of the stem in these herbs – on the contrary, 

growth draws the flower into a neat rhythm. 

Such a herb teaches one’s heart to beat regu-

larly. The Lily of the Valley, Foxglove, Moth-

erwort really do contain the cardioactive gly-

cosides convallatoxin, digitoxin and leonurin 
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used as cardiotonics. Many such herbs can 

be recognized at a glance.

Today, the doctrine of signatures is regarded 

as utter superstition. The similarity between 

the temporal rhythm (of the heartbeat)  

and the spatial rhythm (the leaves on  

the stem) is an analogy that does not involve 

any causal connection. There is no reason to 

associate them. However, man unburdened 

by science saw that they are related. His chest 

is the only part of the body where everything 

constantly pulsates in a temporal rhythm of 

heartbeat and breath. At the same time, it is 

the part of the body that is spatially organized 

into a rhythm of ribs and vertebrae. Here be-

fore his very eyes was a palpable transition 

of the temporal to a spatial rhythm. It was 

enough simply to look at one’s own self!

The herbal stem evolved along the same 

geological timeline as the spine; the rib cage 

along with the branching out of the stem 

into leaves; the heart and the cardiovascular 

system evolved at the same time as vascu-

lar plants with their circulatory system. This 

parallel evolution took place in the older Pa-

leozoic era. Are they really not interrelated? 

Not only their form and function is analogi-

cal, but they also came about at the same 

time. According to science, they cannot be 

interrelated: after all, a stem is not a spine 

and they have no common genes inherited 

from any ancestor. There is an abyss in terms 

of evolution between man and plant so that 

they cannot be homological in structure.  

And yet they are similar. The rhythmical 

green of the leaves with the stem constitute  

a respiratory and circulatory system much 

like the human chest with the heart – and they 

also contain many similar compounds (por-

phyrins, glycosides). The flower is the repro-

ductive organ of the plant and contains many 

compounds associated with sex in humans 

(phytoestrogens, essential oils and pigments). 

Thus, herbs with a rich flowerage can serve 

in this way. Finally, many compounds similar 

to those in the human head can be found in 

the root. These include alkaloids that serve 

as neurotransmitters in humans, and that is 

why they affect the nervous system. What are 

they doing in the plant’s root? Only in the last 

decade have scientists gathered evidence 

that the vegetal root is an organ comparable 

to the brain of lower animals. Root cells are 

very active sensorially and electrically; infor-

mation about the environment is processed, 

computations and decisions about the plant’s 

further behavior take place there. A new sub-

branch has come into existence: plant neu-

robiology. Thus, the science of the 21st cen-

tury arrived at something anew that has been 

known intuitively to others for centuries.  

Of course, the old intuitive wisdom did not 

provide us with the amount of detailed  

and precise information that modern science 

does. But would not cooperation with intu-

ition (instead of its suppression) make science 

more advanced? Anthroposophic pharmacy 

has built upon the threefold analogy of man  

and plant for a century already – why can it 

not be debated at universities?

Let us reflect upon this statement: “The but-

terfly is a  flower that took wings” (Skácel 

2005, 78).

Or this one: “Behold the plant: it is a butterfly 

fettered by the earth. Behold the butterfly: it is  

a plant freed by the cosmos” (Steiner 1993, 
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73).

These are the words of a poet and a prophet. It 

is an aesthetically perceived truth. This poetic 

image, nevertheless, is not arbitrary, but has 

a deeper justification. A kind of exact meta-

phor. The prophet, poet and scientist come 

to a rare agreement here. Especially since we 

know that butterflies and flowering plants 

evolved together via co-evolution at the turn 

of the Jurassic and Cretaceous periods.

How did it happen? Allegedly, plants devel-

oped conspicuous flowers to lure insects. 

Insects pollinate them and get nectar in ex-

change. It is nothing more than trading that 

involves those two parties and nobody else. 

Besides, the butterfly mimics the flower in or-

der to avoid being spotted and devoured by 

a predator. This is the perspective of the Dar-

winian biologist. Does anybody have a better 

explanation?

The sophiologist thinks as follows. When I en-

tered puberty, an entirely new mental reality 

or entity took me over. That entity or being 

was once known as the archangel of Venus, 

Anael. Strong feelings arose in me similar to 

inner colors. My skin darkened with a stron-

ger pigmentation. And my body began to 

differ visibly from the other sex. The same 

creative power ruled nature during a certain 

period in Earth’s evolution (in the Mesozoic). 

Therefore, all nature burst forth with colors 

and feelings at that time. The emotional brain 

of birds and mammals came into being. Sex-

ual dimorphism was accentuated. A flamboy-

ant beauty of crests, frill-necks, tails, feathers 

and flowers was produced by a  multitude 

of animals and plants, including those polli-

nated by the wind and fungi that needed no 

pollination by insects. I grew until I  reached 

adulthood. Sexual maturity terminated my 

growth in height and caused moderate bone 

growth in width. Likewise, the flower (re-

productive organ) terminated the longitudi-

nal growth of the stem and spread its pet-

als outwards. A long, green and segmented 

caterpillar lived at the stem, fed on leaves  

and grew. It metamorphosed upon sexual 

maturity: it stopped growing, acquired co-

lours and spread its wings like flower petals, 

around which it flies in the form of a butter-

fly.

When I  fell in love, I  felt a lightness  

and wished to soar and fly. I  began to sing 

and play a  musical instrument. When I saw 

my beloved, my pupils dilated, my heart 

began to beat, and heat flowed through 

my chest. I  ate little. That is why birds sing  

and fly. They are the offspring of Venus. Avian 

physiology is permanently accommodated 

to the state that humans experience only in 

moments of amour. They possess hot blood,  

an accelerated heartbeat, large eyes, en-

larged sex glands, a short digestive tract, col-

orful feathers, developed vocal cords. Birds 

live in couples and take care of their young. 

They are always in love and enthused in 

beauty (Páleš 2012, 894–933).

In this way the sophiologist covers a  lot of 

facts with one intuitive glance. By means of 

an archetype derived from one’s own being 

he can link them together and at the same 

time relate to them in an intimate way.  

The Darwinist needs a  lot of cumbersome 

ad hoc explanations to explain all those 

facts one by one, as if they were not inter-

related. Thereupon he is silent about their 

Spirituality Studies 1 (1) Spring 2015	 	 	         61 (25)



synchronicity and the meaningful coherence 

within one archetype. Why did vocal cords, 

warm-bloodedness, and an emotional brain 

evolve simultaneously in birds and mammals 

if they represent two evolutionary branches 

separated long ago? Why would birds grow 

beautiful together with flowers if they do not 

pollinate them? Why would the larch join in 

and bloom with red cones if it does not need 

pollinators? Why would plants begin to gen-

erate heat just when animals became warm-

blooded? A long line of facts that fit together 

as pieces in a  meaningful mosaic as soon 

as we admit that all nature was permeated 

by one creative spiritual impulse which is in 

us, too. And they break down into a  num-

ber of barely comprehensible coincidences 

if we want to explain them by reductionist  

bottom-up causation.

It was only at the threshold of the 21st century 

that evolutionary biology ploddingly came to 

realize that the wing came about as a result 

of love, and warmth is related to emotional 

attachments. A  hundred years long, discus-

sion took place over whether the wing could 

evolve gradually, since tiny wings do not en-

able flight and constitute no evolutionary 

advantage. The wing was the fan of love that 

allowed birds to charm one another during 

mating rituals. It grew with enamouredness 

until birds were able to free themselves from 

the ground and take off.

Language itself expresses the connection 

between heat and devoted, warm relation-

ships with such words as ardour and ferven-

cy. Every young girl can tell me where heat 

originates. Only the evolutionary biologist is  

the last to find out. Through tedious work 

with facts he learned that warm-bloodedness 

evolved in connection with emotional bonds 

and parental care. Warm-blooded animals 

are good parents. In these and many more 

cases, sound intuition could have guided  

the researcher without straying straight to-

wards the end.

Similarly, everybody knows that one’s voice is 

an expression of the soul. When rejoicing, we 

start to sing; but we also cry out when we get 

a fright. A person unencumbered by educa-

tion understands that a frog seeing a  stork 

cries out because it is scared. And when  

the frog finds itself in the stork’s beak, it 

sends out a dramatic shrill that every soul im-

mediately understands to be an expression 

of panic. For the Darwinist mind, a great puz-

zle starts here: why does the frog cry? Per-

haps it will attract a secondary predator who 

will scare away the stork – that is why frogs 

that do not send out distress calls are no lon-

ger here. And why does it draw attention to 

itself when it is not otherwise taken any no-

tice of? The frog is not such a social animal 

that it would gain some genetic advantage 

by dying while warning its fellow frogs. It is 

simply a mystery. This soulless view of nature 

is something appalling. The nightingale does 

not sing for his mate because he loves her 

– he is simply genetically programmed like 

a mechanical gadget issuing a sound. Ecology 

will acquire a deeper dimension only when 

we start protecting nature for more than its 

economic merit alone. Not until we tell our 

children that nature has an inwardness, too; 

and it is the soul of man and his own feelings 

and desires that flow through nature and re-

side there in the form of animals.
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Let us consider Comeniusʼ thesis that a part 

resembles its whole. The renaissance mind 

believed the world to have a fractal structure: 

wholes are mirrored and scaled down in 

their parts, and parts reflect the wholes. Take  

the human body, for example. It is a micro-

cosm, a condensed image of the whole cos-

mos. The twelve signs of the Zodiac beginning 

with the Ram and ending with Pisces shape 

the human body from the head down to  

the heels. A drawing by Girolamo Cardano 

from 1658 depicts the twelve signs also 

assigned to the head alone. The head is 

a  complete man folded up into a  sphere.  

All the principles shaping the body repeat 

themselves once more in the head. Is this  

a productive way of thinking? (Cardano 1658)

The upper part of the skull is the very head 

of the head where the mental faculties are 

centered. The middle part of the face corre-

sponds to the chest (for instance, the nose 

facilitates breathing). And the lower part is 

connected with the belly (the mouth with di-

gestion). The jaws are the limbs of the head: 

the upper jaw represents the hands, the low-

er one the legs. They are the executive organs 

with big muscles enabling the head to grasp 

objects. The number of fingers on the limbs 

corresponds approximately to the teeth.  

The joint of the jaws is actually the hip joint. 

The eyes are the kidneys; the mouth match-

es the sexual organs. The azygous thyroid 

gland is mirrored by the pituitary gland,  

the didymous adrenals by the lacrimal glands,  

and the sex glands by the salivary glands.

The Chinese developed acupuncture  

and also pondered the human body as a frac-

tal. The whole body scaled down is mirrored 

in acupuncture microsystems – on the head, 

on the ear, on the soles of the feet. Indeed, 

the acupuncture microsystem of the head 

corresponds with all that mentioned above: 

the reflex points of the head are on the fore-

head, the points of the torso are around  

the nose, and the limb points are on the jaws. 

The hands are on the cheek bones, the legs 

on the lower jaw. Chinese culture and west-

ern astrology arrived at the same result in-

dependent of each other (Růžička 1999, 35).

Is this speculation only? Today we are learn-

ing that these organs are also often akin his-

tologically or linked functionally. The pituitary 

controls the thyroid gland; kidney diseases 

are correlated to eye diseases. The lacrimal 

glands not only adjoin the eyes like the ad-

renal glands adjoin the kidneys as regards 

their position, but they also communicate 

with each other and secrete the same stress 

hormones. The salivary glands not only end 

in the mouth in a similar manner to the sex 

glands in the genitals, but they also produce 

sex hormones and manifest sexual dimor-

phism in animals.

The concept that the head is a miniaturized 

man breaks the contemporary theoretical 

framework about the origin of man. Mod-

ern theory refuses to look at the body plan 

as a  platonic idea that should repeat itself 

elsewhere on a smaller scale. It regards  

the body as a mosaic of organs – each one of 

them arose for a different specific purpose. 

Such theory must therefore close its eyes to 

the aforementioned affinities as if they did 

not exist. Why do the lacrimal glands concern 

themselves with the kidneys if their purpose 

is nothing more than to moisten the eyes? 
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What do the salivary glands produce sex hor-

mones for if they are to help in the digestion 

of food only? After all, we do not reproduce 

by mouth! Nevertheless, every layman in-

tuitively perceives these affinities between  

the trunk and the head. Everybody knows 

what kissing on the lips means – it represents 

the thought of sexual intercourse. Everybody 

knows that eyes are a “window to the soul”, 

much like the kidneys are closely associated 

with the psyche. Everybody has experienced 

emotion that makes not only the adrenal 

glands secret their substances, but also  

the eyes shed tears. Everybody can guess 

that the heart of the head is on the forehead 

between the eyebrows where Indian women 

wear a red dot.

All thoughts become deeds and the distorted 

theories of man are always being transferred 

to distorted social practice, too. For instance, 

genetic determinism steered us toward eu-

genics and concentration camps. It went on 

to be taught at universities until the end of 

the 20th century in spite of the fact that it 

logically leads ultimately to Nazism, which we 

have already condemned. It has been strong-

ly suggested that DNA is a program contain-

ing unambiguous instructions according to 

which the human body is built and operates. 

Everything up to the psyche begins from  

a sequence of amino acids in the DNA chain. 

All of us, however, get a  randomly shuffled 

sequence at conception.

Scientists have observed a simultaneity of 

psychological states with levels of certain 

substances in the blood. Hence they have 

come to the conclusion that psychologi-

cal states are caused by these substances.  

The same states can be induced by the ad-

ministering of these substances, too. In real-

ity, they had a second choice though: that on 

the contrary, the psyche effects the synthesis 

of these substances. And spiritual experi-

mentation could prove that man can control 

their levels by a decision of the will. Further, 

scientists have observed connections be-

tween certain genes and diseases. Hence 

they concluded that disease was caused by 

a gene, and so it is incurable since nobody 

can change their genome. Causation was di-

rected only from the genome to everything 

else, not vice versa. A killer presumably had 

a gene that decreases the level of serotonin 

in his brain and causes aggression. If we had 

to be consistent, the court would have to ad-

mit that the killer is not to be blamed because 

it is a mere chemical chain reaction triggered 

by the killer gene. He should be absolved of 

guilt as not being sui juris.

Why has that not been followed by anybody? 

Because this scientific concept deeply contra-

dicts moral intuition and first-hand experi-

ence when making free decisions. Scientists 

have entirely omitted the dimension of moral 

will from the whole of reality. Had they ex-

perimented with this dimension – as various 

saints and ascetics have – they would have 

discovered that man can resist and overcome 

his instincts and the urge of his hormones, 

and no drug can impel man to act against his 

moral convictions. Thanks to self-mastery, 

even bad genes do not manifest themselves.

Only at the end of the 20th century did this 

view begin to change at last. A  new sub-

branch of science emerged – epigenetics. We 

are now beginning to understand that DNA 
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is not a controlling program and that causa-

tion is bi-directional. The body as a  whole 

makes decisions and chooses which genes 

are expressed or put to sleep. Sleeping genes 

are marked by methyl groups or otherwise. 

It is not only the genome that causes man, 

but man also regulates his own genome.  

He can pass a  modified genome on to his 

descendants. But all of us who drew at-

tention to this fact were persecuted as La-

marckists up until recently. Departure from  

the official version was sufficient proof that 

we were wrong. However, what we were say-

ing derived from experience and science com-

mitted a methodological mistake: it departed 

from the whole and completely ignored  

the one dimension of reality (moral intu-

ition and religious experience). Thereby, two 

seemingly equipollent alternatives arose in 

regard to how to interpret sensory observa-

tions. Scientists chose the materially aligned 

alternative. This choice was not scientific – it 

followed neither from observations nor from 

rational reasoning. It was a  subconscious 

suggestion.

However, there is an intelligent intent mani-

fested within these and other suggestions, 

in spite of their subconscious nature. Ap-

parently, our moral weaknesses are inter-

twined with what we are used to assuming is  

the truth. It was after all very pleasant to Ary-

anize and seize the assets of the Jew (whose 

genes can no longer be improved). To inform 

a patient that his disease is rooted in his 

unalterable genetics means acquiring a  life-

long customer in need of medicaments who 

will no longer search for a path to recovery.  

In short, our science is godless, non-Christian 

and often co-inspired by demons; in this 

case, by the demons of mechanicism and re-

ductionism.

The same situation holds sway in the histori-

cal and social sciences. If we were to delve 

into ourselves and discover our inner worlds, 

the layers of the collective sub- and supra-

conscious with their laws and archetypes – 

we would grasp and understand the motive 

forces of history from within. Self-knowledge 

would give us the key to the hidden causes 

of history.

If I delve into the adolescent frame of mind, 

I will soon make sense of mesozoic nature as 

well as the whole spirit of the 13th century. 

Why cathedrals were strewn with stained 

glass rosettes reminiscent of peacock tails, 

etherealized and hovering above the ground. 

Why Europe was crisscrossed by troubadours 

extolling love in their poems. Why one’s out-

er appearance started to be so important,  

and why male and female fashion diversi-

fied so conspicuously. Why people dressed 

like birds – wearing high headdresses, 

long trains, winged sleeves, colored tassels  

and bells. The culmination of revolutionary 

events can be naturally understood from  

an adolescent frame of mind revolting 

against the authorities. I can also guess why 

during periods charged by such erotic inten-

sity people regularly took an interest in the 

sciences based on polarity – electromagne-

tism and chemistry. Knowing that passion  

and sex hormones terminate growth  

and weaken the immune system, I  can see 

why people at that time were short and strick-

en by epidemics. The golden age of mysticism 

and heraldry – all that begins to make sense 

in this light. The Gothic Age was the puberty 
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of the West (Páleš 2012, 708–873).

Extrovert historical science rather does not 

reckon with human inwardness or consid-

ers it to be essentially the same in every era.  

The origin of these waves of mentality  

and whole cultural epochs then remains ab-

struse and elusive. Since historical science 

was methodologically blind to the perception 

of the spirit unifying the entire character of 

an era, it tries to break it down and explain it 

in pieces via external causes: geographic, cli-

matic, economic, demographic. In doing so, 

space is created for a great number of con-

flicting assumptions that are difficult to verify. 

This is comparable to somebody ignorant of 

Keplerʼs laws and believing that a specific ex-

planation must be found for the movement 

of every planet.

Backward inferences are made from con-

cealed assumptions: if people were in revolt, 

presumably a climatic change and crop fail-

ure had taken place. Shorter stature hints at 

a food shortage. In hard times, mysticism also 

flourishes because people escape into dream 

worlds. The troubadour sang and composed 

poems apparently to win over the wealthy 

heiress of the manor. Heraldry arose from 

the prosaic reason that kings were illiterate 

and used pictures as their signature. Electric-

ity and magnetic poles were discovered by 

chance. Birdlike fashion was a mere irrational 

fancy. The pandemics of plague were caused 

simply by bacteria and unsanitary conditions.

A  logical component of the value system in 

such an era was the cult of the woman. This 

cult was manifested, inter alia, in the fact that 

queens sat upon thrones three times more 

often than in other times. But historians have 

lost sight of the overall picture and look for 

causes in local and temporary factors only. 

Such explanations are often casual, some-

times quite mistaken, other times partially 

justifiable, but always incomplete. Women 

allegedly seized power because men left for 

the Crusades and somebody had to govern 

domestic affairs. But a  closer look reveals 

that by far the most queens were exactly 

where all the men went – the Levant. Con-

trary to what historians espouse, the femi-

nine antipole dynamised and motivated men 

in combat. They put a crown on the head of 

their anima, the feminine being that appears 

inwardly to the adolescent male and points 

him toward his higher self and which was 

extolled by the troubadours as their spiri-

tual mistress and lover. The incompleteness 

of this explanation is quite evident from  

the fact that women simultaneously sat upon 

the thrones across all of Asia, which did not 

take part in the Crusades. The proportion of 

women on a throne doubled or tripled ev-

ery 500 years before and after, from ancient 

Egypt up to today (see Fig. 3). Neither can this 

be caused by the Crusades.

Romanticisms resembling a  worldwide pu-

berty recur roughly every half a millennium. 

The old doctrine about angels saw a connec-

tion between human biography and history: 

the same seven archangels that guide us 

during particular developmental stages in-

spire history in the same sequence and over 

a 500-year cycle. Developmental psychology 

and history can be unified. Surprisingly many 

things can be understood about the Baroque 

from the traits of children’s psyche. The psy-

chology of the school age is further able to 

explain why the Enlightenment followed 
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with its emphasis on reason. Romanticism 

occurred like puberty with its awakening of  

the feelings. Adulthood brought the im-

perative of sovereignty of the individual  

and the whole world went over to democra-

cies. The timing of the world wars coincided 

with a midlife crisis, and at present we are 

heading towards a  conservative age with  

the traits of a senescent psyche.

This sounds ridiculously simple and improb-

able at first to an expert. But the plain fact 

is that angelology is the oldest and best phi-

losophy of history, and in accordance with 

the modern standards of science, too. It can 

clearly not explain everything, but it captures 

some deep layer of history from where peri-

odic fluctuations of mentality emerge. It has 

the explanatory power to elucidate a  great 

many phenomena via a few principles. It 

successfully makes long-term predictions 

that nobody has been able to do until now.  

This is even though contemporary sociology, 

anthropology and religious studies do not 

know and likewise never learn about it. Their 

blindness is paradigmatic. It is a vicious circle, 

a self-hypnosis of thought within one frame-

work that is continually confirmed because it 

examines itself – what is beyond this frame-

work is not examined and therefore neither 

is it confirmed because it is unthinkable in ad-

vance. Despite mathematically evident cycles 

in history, universities everywhere teach that 

they do not exist. They do not exist because 

they have not been found because nobody is 

looking for them.

Johannes Trithemius (1462–1516), the ab-

bot of the Sponheim monastery, was one of  

the last to be acquainted with this doctrine 

of time spirits and who wrote about it. He 

writes, for example, that along with Oriphiel,  

the archangel of Saturn, there have been re-

curring tendencies that unify the world into 

one single monarchy and build giant monu-

ments like the Tower of Babel. This cycle is 

a  matter of fact. Over corresponding time 

periods, political centralization takes place 

and states merge into bigger units under  

the leadership of absolute monarchs stand-

Figure 3. 
The number of queens regnant in every quarter century since 2000 B. C. E. until today (green line). There 
lived 390 queens regnant known to world history (Gordon 2005). Apparent is a significant periodicity of 500 
or more years (grey line) culminating around the years 1250, 750, 250 B. C. E. and 250, 750, 1250, 1750 C. E. 
The odds of pure chance are less than 1 to 3000. The number of women ascending royal thrones doubled or 
tripled every 500 years together with recurrent eras of romanticism.
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ing atop a bureaucratic pyramid. All this takes 

place within the spirit of conservatisms, tra-

ditionalism, hierarchical respect and obedi-

ence. Besides this, giant monuments of stone 

are built as symbols of enduring values that 

should outlast eternity. It is the rhythm of 

pyramids and megaliths (Trithemius 1508).

Only Trithemius had no information about 

the history of non-European countries, nor 

about the long past cultures of Europe, let 

alone any  notion of their dates that were 

only obtained in the 20th century by radio-

carbon method. So how could he know? He 

knew the seasons of the spirit. A Benedictine 

monk knows nothing about radiocarbon, but 

meditating in his monastic cell he discovers  

the laws of the inner worlds. I  wrote on  

the basis of Trithemiusʼ cycle in 1998 that 

stone circles like Stonehenge were most like-

ly built in the 26th century B. C. That differed 

from the then recognized dating by 400 to 

600 years. Only in 2007 did British universi-

ties thoroughly inspect Stonehenge again 

and announce that a mistake had been made.  

The most impressive phase of construction 

took place in the 26th century B. C. Both dat-

ing and the social context of the structure 

have been confirmed – it had to do with  

the unification and centralization of prehis-

toric Britain. Previous samples for radio-

carbon analysis had been taken from an in-

correct layer. The material and the spiritual 

dimension of knowledge must interlock like 

a  crossword puzzle. If archeologists had 

worked with both dimensions, the dishar-

mony of the two would have warned them 

of having found something unlikely (Pearson 

2012).

The construction of great walls also fits 

into the same rhythm. Namely, it concerns 

an introverted, obsessive-compulsive psy-

chological structure that craves constancy, 

security, certainty, order and structure,  

and which comes to the fore at the end of life 

in an individual biography. Civilizations of this 

kind used to isolate themselves, fortifying 

themselves against chaotic foreign elements 

(barbarians) with a  wall. Inside, they built 

a  highly organized, perfectly ordered and 

rigid, slowed-down civilization. Throughout  

the history of nature such eras have occurred 

for instance in the Permian and in the Oligo-

cene, when everything grew bone-like struc-

tures en masse; animals like the tortoise orig-

inate in these periods. We are dealing here 

with civilizations that became tortoise-like.

A historian finds it easy to explain the origins 

of the Great Wall of China: its construction 

was provoked by nomadic raids. He can con-

clusively attest to this with a primary source 

where the emperor orders the wall’s con-

struction with the express words “in order 

to avert further incursions of the nomads”. 

Nevertheless, an integral view reveals some-

thing else. Let us take all the constructions of 

great walls and all the raids known to history. 

Yes, they do correlate, but there is an even 

stronger correlation with something else.  

The coefficient of determination between 

raids and walls is 14%. But it is 33% with such 

phenomena as monasticism, the blooming of 

historiography and centralization of power. 

A compulsive psychological structure (in-

troversion, the urge to order and control) is 

involved in wall construction twice as much 

when compared to a violent psychological 

structure (aggression, asociality, conflict).  
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The residual 53% are unknown factors.

Great walls arise when external events 

(raids) meet an inner reality (a compulsive 

psychological structure). By no means does  

the construction of a wall logically follow from 

raids alone. Heroic people like the Aztecs, 

who respected bravery in hand-to-hand com-

bat as the highest value, would deem it ap-

propriate to attack, while skulking cowardly 

behind a wall would not occur to them even 

in a dream. The emperor mentions raids ex-

plicitly because that was the immediate, new, 

external stimulus. He did not speak about 

the disposition of the Chinese character be-

cause that is unconscious and automatic.  

It can, however, be inferred from the Chinese 

way of life, but it does not need to be ex-

pressed explicitly. The deep, implicit structur-

al cause thus drops out of the written docu-

ment. Every historical event has both of these 

two dimensions – the outer and the inner.  

As the historian is not able to systematically 

grasp this inner dimension and work with it, 

he focuses chiefly on the outward aspect of 

events – and the inner halves of world events 

are therefore assumed more or less sublimi-

nally and arbitrarily. In light of integral sophi-

ology, such historiography is not a  science, 

but rather a half-science. 

Let us take the menhir as a final example.  

The menhir is a  prehistoric, erected stone 

about which virtually nothing is known.  

It is more difficult to date than anything 

else. We have no information about the faith  

and social structure of the people who erected 

them. Outer information is completely lack-

ing and menhirs stand here like a Rorschach 

figure subject to the projection of manifold 

concepts. It has been said that menhirs were 

funerary steles and part of ancestor worship. 

But there are no graves beneath menhirs, so 

this was only a  projection of known burial 

customs that came much later. Any Freud-

ian has an explanation at hand – it is a phallic 

symbol (along with all other elongated ob-

jects in the world). It is a  fertility cult. Other 

conjectures say that a menhir indicated ritual 

sacrificial sites; that it was a territorial bound-

ary-stone; a prestigious symbol of the mighty 

and wealthy; it could serve as a  calendar  

or for orientation purposes as a beacon. But 

there is no evidence for any of these hypoth-

eses that would enable us to judge between 

them. So what to do about it?

Myths around the globe speak of the cre-

ation of man by solar powers. They en-

dowed us with a spiritual spark that made us 

erect and capable of thinking, self-reflection  

and moral judgment. The solar gods personi-

fy truth, wisdom, and the light of knowledge. 

According to angelology, Michael, the leader 

of the solar powers, becomes the major spirit 

of time every 2500 years. This is intersubjec-

tive knowledge because Indians discovered 

it independently. Buddha, the Awakened or 

Enlightened One, is identified with the Sun 

by the Indians. And Gautama Buddha himself 

says that he is neither the first nor the last 

Buddha, but Buddhas appear every 25 centu-

ries in those very periods known in Christian-

ity as the time of the Sun archangel, Michael.

By an inner law, rectilinear, upright, ra-

dial forms pertain to the Michaelic state of  

the soul. First, we experience knowledge as 

an inner light. Second, we know by intuition 

that the power that makes us erect has to 
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do with straightness of character. The same 

power that straightened our backbone in-

spired us with a moral essence and dignity. 

The column in various forms has in fact been 

regularly associated with sun cults, periods 

of a blooming in philosophy and democratic 

constitutions that placed the dignity and self-

determination of every individual above all 

else. The obelisk stood in the solar temples 

of Egypt symbolizing a petrified sun-beam or 

the sun god Ra himself. The column dominat-

ed the architecture of the Greeks during their 

era of flourishing philosophy and democracy. 

The Rayonnant Gothic of the Middle Ages 

was contemporaneous to High Scholasticism  

and the formation of aristocratic parliaments. 

Finally, in the last Michaelic age from the end 

of the 19th century, the obelisk returned in 

the form of the modern skyscraper. Was it 

not also that the menhir reminded prehistor-

ic man of his human nature and the dignity 

that has advanced him beyond the animals?

In this way, the menhir can be understood 

from what we ourselves are doing here  

and now. Even this hypothesis is not com-

plete until it matches the outer evidence, 

which is still missing. But it is preferable to 

all others because it is not based on sheer 

arbitrariness. It requires agreement with  

the inwardly observed shapes of the spirit 

and formulates an empirical thesis that is fal-

sifiable (it predicts flourishing epochs of this 

architectural element). So it relies at least on 

something more than nothing. The menhir, 

obelisk, and column are actually the spine;  

or more precisely, they represent that power 

of the soul, which encourages us to stand 

erect.

Many things from the history of architecture 

can be understood in this way from within. 

The rationalist Enlightenment created neo-

classic architecture where everything is strict-

ly bilaterally symmetric – because it is a pro-

jection of the nervous system that reflects 

the bilateral symmetry of the body. The con-

sumerist Baroque appeared together with 

philosophical materialism and ethical hedo-

nism, and it takes its inspiration from nothing 

but asymmetric ovals similar to the forms of  

the abdominal organs. Romanticisms love 

bright colors that are best represented by 

gothic rose windows – in the same way 

as pigments are coupled with sexuality in  

the body. Spherical, circular shapes can be 

found where the most intense ossification 

process in the body takes place – and so rigid 

bureaucratic absolutisms also enjoy arches  

and domes. In other words, the history of ar-

chitecture can be integrated with anatomy.

7 Incentives for pedagogy

Human memory functions by associating 

things, making connections between them, 

and engraves them on the mind in propor-

tion to their emotional importance. Things in 

context and those that are personally mean-

ingful can be easily remembered. You may 

forget the name Archibald, but not if you asso-

ciate it with the image of a bow and remem-

ber that you practiced archery on the day you 

made the acquaintance of a person with this 

name. It requires an effort to remember a se-

ries of numbers and yet one week later it will 

be forgotten. But a day spent with your first 

love will remain etched on your mind forever. 

It is totally against the nature of memory to 
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memorize, say, a telephone directory.

Accordingly, memorization drops off when-

ever things are interconnected by meaning-

ful relationships. This is exactly what sophi-

ology does to the greatest extent. Not only 

is it unnecessary to remember, but more 

than that, it is impossible to forget. For I un-

derstand the world by means of what takes 

place here and now and always within my 

own soul. Understanding replaces memory. 

One can learn mathematics by memorizing 

lots of formulae. But a good mathematician 

does not need memory at all. He remembers 

no formula, but he can derive it any time he 

needs. He can deduce it from a  kind of in-

ner necessity that is inside him and cannot 

be forgotten. Imagine that we would be able 

to understand history or natural science in  

the same way.

When giving lectures, I  find that the audi-

ence remembers virtually nothing from their 

school history, chemistry or biology lessons. 

In as much as they perceive the issues as  

a disconnected list of information that means 

nothing to them personally.

In literature and music appreciation, a pu-

pil may learn that there were great poets  

and composers around the year 1800; in art 

education he may see some landscape paint-

ing from the same era; in history he may hear 

about the lives of some national revivalists 

who rebelled at that time because of some-

thing; in psychology he learns about the psy-

chological lability of teenagers; in zoology, 

that animals signal their readiness to mate by 

coloration and thus propagate their genes; 

and finally in chemistry, he troubles himself 

with the fact that copper is a metal belonging 

to the first group in the periodic table, hav-

ing the atomic number 29. Or in physics that 

Fraunhofer invented the spectroscope at that 

time. So much stuff to learn! He may have 

no idea that he is learning something eight 

times in eight subjects that is overlapping in 

content and can be subsumed under a single 

idea. Neither can he see why this should be 

of interest to him. 

Until he comes to realize that the soul of that 

era was fuelled by the same ideals, desires 

and visions from which he is right then ex-

periencing his own personal conflict with his 

parents and surrounding society. He under-

stands from within of his own soul why they 

rebelled, what they felt, what motives stirred 

them. He understands what their poems  

and songs were about. Through the mirror of 

history he can get to know his own soul more 

objectively and learn about other people 

struggling for the same goals long before him 

and how it turned out. Without memoriza-

tion, he can recognize the then style of paint-

ing by knowing that strong feelings transpose 

themselves into deep colors in arts, along 

with an increased interest in the color spec-

trum and discoveries in the physics of light. 

Animals in love also adorn themselves with 

colors and all the while copper is activated 

within their physiology.

By combining external facts with inner reali-

ties, three things take place. Firstly, facts rear-

range themselves and interrelate in a way that 

can be easily remembered. Secondly, the stu-

dent is motivated by relating more intimately 

to facts that cease to be boring. And thirdly, 

knowledge gains a vertical, moral dimension 

and becomes a vocation. The student can see 
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how all social institutions and events stem 

from the inner world of man, while every era 

prefers a different type of thought and senti-

ment. He knows from his own inner life that 

every power of the soul can be cultivated or 

can deteriorate through the decision of one’s 

own will. Love can evolve into a just, selfless 

feeling and artistic creativity, but it can also 

degenerate into a mean, self-seeking carnal 

instinct. It will induce accord in the former 

case and corruption in the latter. It is a moral 

challenge. Romanticism, as an era borne by 

the power of love, faced this challenge: some 

managed to constructively transform it into 

a rare creativity, while with others it degener-

ated into mere erotic dreaming and devastat-

ing revolutions. As the personality is born in 

puberty by adopting certain ideals and defin-

ing oneself against the authorities, so Europe 

struggled for personal freedom and respect 

for the human personality as such. Napoleon 

came to be a great commander because he 

allied himself with the mission to spread this 

achievement of the great French Revolution 

across the world. The Napoleonic civil code 

became a lasting component of our law.

The student can see that every era – in-

cluding the present one – has a mission for 

which he is co-responsible. A  young man 

or woman cannot complete his or her indi-

viduation, cannot healthily develop mentally 

unless he or she finds a meaningful task to 

struggle for. If the world operates automati-

cally on the basis of demographic, economic  

and other external causes, and man is only to 

slot somewhere into the cycle of production 

and consumption, so one may simply commit 

suicide immediately.

The same is true in relation to nature. If it op-

erates automatically as a chemical chain re-

action or a genetic machine, I can only worry 

and pay. Yet I establish an entirely different 

relationship with my kidney when I under-

stand that it is not a mere excretory organ, 

but an organ carrying and mirroring my feel-

ings and interpersonal relationships. It starts 

me wondering about the mysterious process 

taking place in my renal calyces. Therefore, 

the health condition of my kidneys passes 

into my own hands, into the sphere of my 

own personal freedom but also responsibil-

ity. My damaged kidney is not only the job of 

my physician who has to repair it or replace 

it like a radiator in an automobile service  

station.

A graduate in such education acquires aware-

ness about how ethics is embedded within 

the nature of things. Moral powers literally 

hold together every atom of our body, as well 

as every community. He starts to regard total 

ethical relativists as mentally disturbed, dis-

sociated personalities who have lost connec-

tion to the realities of life. Allegedly, opinions 

differ and we cannot find out which one is 

better. But the inevitable consequences of 

these opinions are such that all of us agree 

whether or not they are good or bad. Every 

opinion, attitude or state of the soul mate-

rializes. Everybody expects the right to have 

opinions, but some opinions inevitably lead 

to war and nobody wants to die. Everybody 

mentally experiences whatever he likes – but 

some mental states lead to illness and no-

body wants to be ill. Say, for example, I will 

give up mentally, I  will stop setting myself 

future goals that create an inner warmth in 

me by sacrificing to them – then my immunity 
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will weaken, tumors will appear and I will die. 

If I take away the vision from a community, it 

will decay morally and disintegrate; eventu-

ally every member will lose every advantage 

that was provided through cooperation.

The integrality of education goes hand in 

hand with the birth of independent individu-

ality and creativity. We have entered a knowl-

edge-based society where the main asset 

guaranteeing the future is the creative po-

tential of man. The fact that the creativity of 

great individuals strongly correlates to their 

versatility is part of the fundamental knowl-

edge of historiometry (Kaufman and Stern-

berg 2010, 176). Versatile people retain their 

freshness, interest and developmental capa-

bility longer. The promotion of child prodigies 

and their specialization from an early age is 

a quite mistaken practice because these chil-

dren will collapse mentally once they become 

adults. Versatility has a fertile future, while 

specialization is the final terminus of evolu-

tion. This law applies to the individual and 

society, as well as nature. Highly specialized 

animal species succeed in a certain environ-

ment, but they are incapable of further devel-

opment and  will soon become extinct. Less 

specialized species that have retained a more 

versatile physique are the bearers of future 

evolution. The same thing applies to nations 

at the level of the soul. Some nations have 

achieved extraordinary success by dint of 

pronounced special faculties, but have there-

fore also grown old and petrified. Younger, 

more docile nations outpace them.

We are talking about education for inde-

pendent judgment, but which is slowly ceas-

ing to be possible in our system of truth. 

Namely, we believe that the specialist holds  

the truth. Small groups of experts under-

stand ever smaller parts of the world. In  

the end, it holds that no particular thing can 

be judged by the overwhelming majority of 

people and the whole can not be judged by 

anyone at all. Moreover, these experts con-

stantly make mistakes, contradict each other 

and succumb to corruption. It is necessary to 

take a different view of the truth. A special-

ist does not bear the truth, but merely some 

partial information torn from the whole.  

The truth is something entirely different – it 

is a viable synthesis. The truth must be won  

and earned by every layman in his own ef-

fort to arrive at a responsible and meaning-

ful synthesis of particulars. Only through this 

effort is an independent ability to orientate 

oneself born, as well as an intuition that indi-

cates when the recommendations of experts 

are biased and there is therefore no need 

to follow them. Let us not steer our children 

away from intuition, but rather let us cultivate  

and strengthen it, for a man who acts upon 

external information only and sets himself no 

goals from within is a  vane in the winds of 

advertisements and propaganda.

To this day, the word university resounds with 

the ideal of universality that the founders of 

universities in the High Middle Ages believed 

in. Our education is being Americanized  

and is distancing itself from this goal. We 

are educating a single-purpose Fordian man 

whose task is merely to take over and carry 

out instructions, not to understand or dis-

cover something independently. He becomes 

spiritually non-self-governing, manipulable 

and dependent. He cannot be morally re-

sponsible for anything. Along with universal-
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ity, we are loosing our humanity. It is neces-

sary to say frankly: either universal education 

and democracy – or neither of the two.
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ABSTRACT

The problem of a happy or unhappy life is an emotional problem. As, from the point  
of view of yoga, this problem has to be resolved as the first, Yama is prescribed  
as the first step towards the yogic training. Yama means the discipline of emotion. By 
the help of it, happiness is literally “produced”. We wish the readers of this article to find 
in it clues which will help them to solve questions and problems on their path to perfect 
themselves.
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1 Yoga

Yoga is generally understood either as a spiritual effort, or as a certain kind of physical exercise. 

In both cases, people are searching within it for something that will help them to solve the fun-

damental problems of life, but, at the same time, they are usually unaware what these problems 

in fact are. However, even though they aren’t able to clearly define these problems, they are still 

directing all of their life’s efforts towards being able to live happily. The desire for a happy life is of-

tentimes covered by a seeming desire for knowledge. Usually, people are not interested in the true 

knowledge, i.e. in an analytical knowledge of the qualities of the world and all its processes, which 

determine our emotional experience. They want to know how to achieve a happy sensory life.

Those, who are prompted by their desire to live happily or to obtain knowledge to seek by  

the means of yoga, often use inappropriate yogic means. Almost always, they let themselves be 

lured into the last one of the three parts of yogic training – into concentration, regardless of its 
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levels. Yet the first part of yogic training is the moral self-training, which in fact solves the problem 

of an unhappy  emotional life in its full extent. Concentration either doesn’t solve it at all, or does 

so only in some more or less abstract outline of this problem. You can concentrate with a clear  

and pure mind, as well as with a dull, furious and biased mind, and the results then look accord-

ingly. 

The problem of a happy or unhappy life is an emotional problem. As, from the point of view of 

yoga, this problem has to be resolved as the first, Yama is prescribed as the first step towards 

the yogic training. Yama means the discipline of emotion. By the help of it, happiness is literally  

“produced”.  An angry, obstinate, bothersome, limited person who is interested in many things 

would like to leave all this aside and simply sit in some yogic position and concentrate until they are 

happy. However, in the same way it is impossible to fly with a horse carriage and to ride through 

the town on an aeroplane, it isn’t possible to arrive at feelings of happiness by concentration in  

a yogic position. In the same way, it is neither possible, by means of a simple moral discipline, to at-

tain to the differentiation prescribed by yoga for the consciousness to rid itself of the last remains 

of ignorance. 

Therefore, it is necessary to start with yama. Let’s say immediately: in order not to describe stereo-

typical commandments of morality, how they are described by yama, let us begin simply in another 

way, without any slightest divergence from these commandments. 

Yama prescribes that a person shall not hurt, lie, steal, live a non-chaste life, etc. What does it mean? 

A person should live in such a way that their mind will not narrow down, darken with malice, be 

aroused by hatred, ill will, etc. and will not sink into the world of sexual lust. However, to achieve that, 

it isn’t enough that a person holds on to the prescribed moral commandments, which anyway, they 

immediately forget, even when they want to keep to them. Despite all of the commandments, they 

get angry, do not wish well, and are desirous and biased etc. Therefore they have to leave the comedy 

or theory of prescribed morality. For, if they want to be happy, they must implement the moral com-

mandments through the development of a peaceful mind, happy mood, trustfulness and optimism.  

If they behave like this, they will not provoke anyone either by actions, or by their inner states – 

and their happiness will be developing. The more they hold on to these states of mind, the more 

they also eradicate the possible opposite mood states and when they do reach the very end of this 

moral purification, their happiness will be complete. 

Happiness, as well as failure, are thus a matter of inner and mental states. However, while  

a person is corrupted by pessimism, an unkind mind and bad moods, as well as suspiciousness, 

the feeling of happiness does not want to appear. To those who constantly strive for good emo-

tional as well as mental states, only time will bring the desirable result, i.e. happiness. When this 

happens, a person will attain success in the most important part of the yogic discipline, in yama. 

The second step is niyama. It is concerned with physical, as well as inner, hygiene. A person should 

be particular about their personal appearance, attentive in contact with people, to not appear 

78 (2)	 	 	 	 	    Květoslav Minařík



extravagant, should educate themselves, train themselves in conscious thinking (as opposed to 

reflexive thinking), follow the social etiquette as well as the religious one (or, alternatively, lay mo-

rality), keep restraint in judgments, i.e. not to react to any behaviour or events spontaneously, 

occupy their mind by reading of religious books and seek the company of those engaged in noble 

actions and teachings. 

Those who constantly strictly adhere to the commandments of yama and niyama, will achieve  

a transformation of the qualities of the natural emotional states. They will qualitatively advance 

in the order of creation, rise above the sphere of beings who are suffering and unhappy into  

the sphere of beings living harmoniously. Then they will even cross the boundary of the physi-

cally limited beings and reach the sphere of the supersensory existence. By that, they will prove 

for themselves, that they can and have to solve the problem of an unhappy life only by putting 

the transformation, or change of thought and feeling, into practice. They will realise that, by  

the constant moral purification and hygiene understood in the sense of niyama, they are raising 

themselves among gods, into the sphere of pure and blissful experiencing, to the place where their 

intuition itself suggests to them an idea of the highest happiness. 

As a rule, most of those interested  in yoga aren’t longing for anything higher and if they take up 

further instructions of the yogic system anyway, they hurt themselves. As, they are mixing up dis-

parate things and this has the same consequences as an excessive consumption of disharmoni-

ously combined foods. However, if it turns out that a harmonious and blissful life doesn’t attract  

a person at all, but they only desire to know, only then is a person sufficiently mature for  

a gradual realisation of the further instructions of  the yogic teaching. Then yoga develops  

in the following way. 

Niyama is followed by asana. However, asanas also belong to hygiene. Although the system of 

asanas as yogic exercises is also supposed to vitalise the body, still, they are supposed to culminate 

in the achievement of physical non-excitability or, in other words, in the elimination of nervous-

ness. A yogi, who is, as a result of yama and niyama, happy, lively and optimistic, must, by means of 

asanas, stabilise themselves, in order to prevent the successes in yama and niyama making them 

again worldly. This means that, by means of the positions, they must attain serenity, i.e. absence 

of cravings and (presence of) equanimity. Only then should they supplement their exercise by 

pranayama.

Pranayama begins with rhythmical breathing. To this rhythmical breathing, observation of  

the rhythm of breathing is added. In this way, a person takes hold of prana, the physical content  

of breath or breathing. Thus, the rhythmical breathing achieves its purpose, that is – the rhythm 

and observation of breathing creates a harmony between a human and the nature. A feeling  

of freshness will appear, a negative aspect of which – the regrasping of the world – has to be sup-

pressed by asanas. Then a person is ready for further steps of the yogic training. These are only 

significant for those who need knowledge to accomplish their happiness. Through this knowledge, 

the questions of the place of an individual in the world and its destiny are clarified, and the prob-
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lems of relationships of individuals to the world are solved, which cause absence of inner freedom 

or (the existence of) differentiating moments. 

When a person is potentially happy and their bliss is only disturbed by a desire for knowledge, 

they can enter the path of the discipline of mind. This is because in such a case the mind is well 

prepared for it as the person doesn’t desire sensory pleasures. Under these circumstances,  

the mind is supposed to be gradually fastened on one object and stabilised. This fastening  

and gradual stabilization is called pratyahara. 

A yogi should eliminate the distraction of mind by constantly reminding themselves of their own 

body. Sitting in a position, they are supposed to dwell with their mind on their body, on its base, 

on the sitting part, whilst avoiding the trunk. However, until the mind is used to dwelling on one 

object, an entirely concrete object, it wanders again and again and becomes restless. Keeping  

the mind from this wandering is actually pratyahara. It can be characterized by tension, which orig-

inates in the struggle for the mind’s stabilisation. This tension then manifests itself by various mys-

tical effects and accompanying phenomena, which have to be refused altogether, for otherwise  

the mind would not stabilise. 

When the mind stabilises, it passes to another phase, into concentration, which is called dhara-

na. Dharana can be characterized as a state of mind, which no longer hinders the inner free-

ing coming to the fore. When this freeing is connected with an awareness of emptiness, limitless 

space and emotional freeing, it is dharana. When this concentration of mind becomes prolonged  

and the aware ness of emptiness, limitless space and freeing does no longer disintegrate or dis-

appear, it is the second level of concentration, dhyana and when this state becomes continuous 

and self-sustained (i.e. without the efforts to concentrate), it is the third level of concentration, 

samadhi. 

Samadhi thus means realisation of the state of mind, which arose in concentration: that is aware-

ness of emptiness, limitless space and inner relaxation. When these qualities develop in such  

a way that they become the dominant states for consciousness, when they control the whole 

psyche of a person and present to them the emptiness of the universe as a living reality, as  

the absolute, which, although it isn’t the direct originator of creation, is still in contact with it,  

then the person has reached the nirvikalpasamadhi. This state crushes the phenomena of  

the universe into nothingness and by this the mind is redeemed from the samsaric state, from  

the state of being a slave to the nature. The mind can then realise the state of absolute and, by 

this, eliminate every predisposition of an individual to be entangled – in the form of a self-aware 

unit – into overwhelming impulses. At death this kind of person extinguishes themselves without 

the desire to continue to live or to be. 

By this, a tragedy of the ceasing of the conscious being is erased. What has been said here about 

yoga until now, is, however, only a general description. If the highest goal of yogic education is not  

to be lost from view, it is necessary to start with the yogic education in the following way: 
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One has to start with yama. In the western understanding of the social education it means such  

a way of behaviour, in which an individual stands in the way of their fellows as little as possible and, 

as far as it is possible, he or she does not emotionally touch them at all; he or she shall take their 

opinion as a criterion of his or her correct or incorrect social behaviour. This is the external part 

of yama, which they have to complement by a direct self-restraint in the expressions of personal 

inclinations, especially taste. This applies to all actions by which a person caters for their whims. 

Then there are direct restrictions which are related to sex, for, a person shouldn’t serve it “unlaw-

fully”. For example, it is not allowed for a man to invest a lot of efforts to win a woman, because this 

very energy must be used for more serious efforts. The question of a partner has to be left up to  

the guru to decide to prevent possible mixing of disparate qualities of humankind. In addition to 

that, a joyful and optimistic mood is required, and the kind of behavior which prevents a person 

from having to struggle with inclinations which he or she attacks and removes by yogic efforts. 

Then there is niyama. It means purification of the body by water as well as by a pure mind.  

A person is supposed to have high standards of cleanliness and should not neglect their personal 

appearance. In the same way they have regard for their exterior, when they, so-called, ‘fall in love’, 

they should have regard for it with respect to their ideal, which can be God as well as an all-

embracing, i.e. spiritual, intellectual and mental perfection. A requirement to dress and behave in  

a way which doesn’t raise aversion in others, or as a person who belongs to a higher social class, 

is associated with this. 

Because these commandments may be exhausting for a person and even lead them to distraction 

or nervousness, it is allowed to complement this effort with concentration. However, in this case, 

concentration is understood by meaning that a person is supposed to find a time in which their 

privacy will not be disturbed and in this relative solitude they should sit in one of the yogic posi-

tions and force the mind, as well as the whole inner being, into calmness. 

When they eliminate all impressions of the everyday life, they should rest for a while in this pleas-

ant mental and inner state, in order to be able to develop a better ability of observation of their 

own being. The inner equilibrium, disturbed by the efforts for moral and social self-training, should 

be renewed by enclosing oneself in one’s own peace and by a mental effort to directly destroy 

these influences. 

However, to the usual yogis  –  gurus  –  it is usually unknown what their disciple is supposed to 

do when they attain the so-called realisation, i.e. when they fully anchor in the states which they 

desired, not only on the level of awareness, but also in the subconsciousness. This is a result  

of the above described preparatory yogic self-discipline and a possible enlightenment, which  

is an accomplishment of the self-discipline in the so called ‘direct yoga’. Therefore, these lines fol-

low: 

Enlightenment and a perfect self-knowledge raise a person to the level of a sage, whilst the prepa-

ratory yogic self-discipline rises them to the level of a totally happy person. That is, however, one 
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thing. Another is the fact that a yogi who attained perfection cannot be absolutely happy, because 

this depends on a continuous influence of the environment in which they are living, on their be-

ing. Therefore they still have to break the shell of the subtle selfishness and begin to base their 

perfection and happiness on the actions of virtue which belong to their level and their perfected 

state. These actions are described by an esoteric teaching, known in the exoteric conception as 

Mahayana, as well as magic. Also in Buddhism, we can encounter teachings on these actions, even 

though they are incorporated in another level. We can define them as follows: 

Recognising myself in everything, I want to be happy in a supersensory sense. Recognising myself 

in everything, I want to have knowledge. Recognising myself in everything, I want only goodness 

to be performed. Recognising myself in everything, I want goodness to be absolutely powerful in  

the face of evil. Recognising myself in everything, I want to be (as the humankind) led only by God 

and never by his opposite. Recognising myself in everything, I want only the goodness to win. 

These few formulae are perhaps sufficient. Magic is contained in them in the words “I want”, Bud-

dhism then in the words “recognizing myself in everything”. This is modified, because, as I sense, 

this “recognising myself in everything” is related to breathing in and breathing out. Finally, Ma-

hayana is in the system of this whole work. 

He or she, who, after the accomplishment of the personal perfection, will further work in this 

way, will overcome the hostile influence of the environment by the path of virtue. Their perfec-

tion will then be high, wide, deep and unsurpassable. They will not be able to complain about 

anything anymore and will be exempt even from the destiny of some sages, as for example, 

Jesus, even though they, for example, continue to adhere to the very path of Jesus. But this 

last stage of yoga cannot be realised early. It may not be realised in this human body at all.  

However, time is no object, because here a person is no longer walking the path of people,  but  

the path of Brahmas. 

An opposite of this path is the path of Hinayana; it is a path of an absolute renunciation. How-

ever, here renunciation means also the loss of interest in attaining the personal perfection. But, 

abandonment of the idea of personal perfection must not lead to the abandonment of the path  

of renunciation. For, a person here, so to say, “hits the target” directly. Besides that I can add to it: 

what kind of sense does a personal or spiritual perfection have for the one who has renounced 

everything and absolutely? Thus: values have no meaning on this path. Therefore, a person usually 

doesn’t want to walk this path and decides on the previous one, which, on its high levels, becomes 

the path of Brahmas. This path has its rules and these are described by all that was said above.

2 Yogic practice

Yoga is a two-stage discipline. Its first stage is a preparatory yogic moral self-training, which is, 

firstly, supposed to turn the student of yoga into a happy and socially flawlessly behaved person. 
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Only then is it possible to start with yoga as a system leading to the knowledge of forces moving 

the human being, as well as the human society as a whole, the forces controlling their whole life. 

After fulfilling the moral prerequisites, which I describe else-where, the actual yogic practice  

is based on concentration of mind. This concentration is its main tool. However, concentration  

is a psychological issue. A person, who has never attempted to direct his or her mind and focus it in 

a disciplined fashion, cannot successfully concentrate it. If they at-tempt it, the mental indiscipline 

ambushes them and causes that their mind, instead of adhering to the chosen aid for concentra-

tion, on the contrary stiffens, and their consciousness narrows down. This is no longer the path 

to the development of the sense of obtaining knowledge, but it is a way for the mind to get stuck,  

a way to developing a fixed idea and, by that also, towards delusions, sometimes perhaps inno-

cent, at other times in the form of a pathological fixed idea. 

This difficulty is avoided in yoga by mental training. The mental training begins with a systematic 

exclusion of impressions originating in the daily life and continues with a gradual relaxation of  

the mind for so long until the mind finally becomes able to stay focused on one object.

Thus, those who want to be yogis must, after they have completed the tasks required by the pre-

paratory yogic self-discipline, exclude impressions, which they have gathered in their daily life, 

until they pacify and calm the mind down and, by that, make it capable of the so-called extensive 

concentration, i.e. able to concentrate on the chosen object, in a similar way to a person who 

views with fondness something which they like. Thanks to that, the mind calms down even more  

and gradually, it becomes able to fasten on the chosen object of concentration with higher  

and higher intensity, because concentration is supposed to peak in the ability to hold in the mind 

one single object with the entire willpower, without the concentration turning into staring at  

this object, or into dullness which no longer allows a person to tell if they are thinking of the cho-

sen object, or whether their stupefied and dulled mind unconsciously wanders from one thing to 

another.

As far as the object on which the mind is supposed to concentrate is concerned, the psycho-

logical reasons do not allow it to be some mental image, or anything abstract. The best object 

is the yogi’s own body – and again taking into account psychological factors – that part of their 

body which is the most neutral: ideally feet and legs. The yogi is thus supposed to focus only on  

their feet and legs. The feet and legs are supposed to be, to a yogi, both a part of his or her per-

son, as well as an outer object – that which they  can  feel,  as well as that which they can think  

of as on object totally separate to their person. This way, their own feet and legs can serve them as 

an object for the training in concentration, until they reach such a level of concentration that their 

mind will no longer feel capable of movement without the order of the yogi’s will.

Then the yogi changes their concentration into the so-called ‘analytical concentration’. The mind is 

able to become analytical, if it is controlled and set to a total standstill. However, for that, both, its 

perfect focusing as well as its relaxation which prevents its spontaneous and unrestrained focusing,  
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are necessary. For such a mind, the yogi’s being is no longer a fortress built from inner petrifica-

tions, but an entire scale of states and processes which give meaning to the personal living, be-

cause they are interdependent. 

A concentration, in whose background there is a perfect self-observation and self-control, leads to 

the development of the abilities of discernment. With their help, a person learns the meaning of 

the driving forces of nature, which are always the cause of the arising of circumstances which can 

be controlled by a person only to a limited extent. 

However, knowledge is not only a passive standpoint of the person obtaining knowledge. A yogi, 

who has attained high levels of the yogic training, may learn from that which they are discerning, 

what needs to be done in order to break the power of circumstances. Thus an absolute freedom 

dawns on them, and they know about it, that it will be realised in that moment when they over-

come the personal considerations, when they overcome the personality which does not acknowl-

edge the organic interconnectedness of all phenomena of the creation, and which wants to project 

itself as a phenomenon superior to, and surpassing, everything that exists. 

A common person is a being who cannot disentangle themselves from the creation, whether we 

think of creation in the cosmic dimensions or only as of a human society. Besides that, a human 

being does not want to disentangle themselves from this society anyway. They constantly have 

some desires, sometimes completely earthly, another times superworldly ones, but these desires  

always form them into someone in the middle of something. This is a factor, or a law, which al-

ways limits the person. If the redemption according to the Buddhist conception really exists, it 

always relates to the realization of a state of eradication of selfness – every trace of differen-

tiation in the yogi themselves. However, this is an infinitely distant prospect for everyone who 

is just beginning with yoga. Therefore they have to think in a human way and have only goals 

which are understandable from the human perspective. They have to make do with a promise 

that if they control themselves well, observe and concentrate, they will become a knowing person,  

a person who will understand the meaning of destinies of the human world and later also the path 

which leads above the level of these destinies.

However, let us return to the concentrating yogi again. Concentration becomes, to a yogi, means 

of disentangling from the net of innumerable moments of differentiation, i.e. individualisation 

and differentiation, which are the moments of inner slavery. However, here we are already on 

the borderline of the possibility to understand states which can be reached by a yogi, because, 

as soon as these moments of differentiation are overcome, the yogi finds himself or herself  

in the undifferentiated world, a world not differentiated in the amount of particularities. On 

the first levels of this world, the yogi’s ability of understanding is developed to such an extent, 

that they understand not only the meaning of coarse ‘stiffenings’ or inner ‘rigidifyings’ which 

determine the process of the differentiated living with all its difficulties, limitations and ir-

resistible drives and pressures of the circumstances, but also the fine ‘stiffenings’ and ‘rigidify-

ings’. The latter means that the mind, because it understands and perceives in certain con-
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cepts, is already becoming dull and becomes the bridle of a slave – the bearer of this mind.  

The yogis’ plan is to overcome every manifestation of imperfection. Their ideal is freedom, which 

is being realised only above the state of the differentiated thinking. Over there, where the truths 

of individuals are no longer valid, the only valid thing is the stream of cognition which is a perma-

nent factor, constantly breaking down the moments of   differentiation and in this way protecting  

the state known as nirvana, redemption from delusions, ill will and hatred. 

What do these prospects mean for a modern person? They mean the person’s strength, the per-

son’s knowledge, their overcoming of every smallness of spirit and development of their abilities 

to learn and understand. Moreover, later they mean the reaching of a state in which they evi-

dently detect that they have stopped the process of living as a factor creating causes of further  

and further urgencies of destiny, and, finally, the realisation of such a good state that it is not pos-

sible to describe it in words which would be understood. 

Up to here, yoga is, for a modern person, a benefit for their life. However, it becomes the very 

opposite, if, of yoga as a whole, some parts are torn out – some parts evoking images of success 

in the society or in enjoyments in people who haven’t disciplined their cravings beforehand. For, 

these people are never able to systematically progress in the realisation of the yogic teaching  

and therefore they start with hope and end with – disappointment. 

In a concise summary, yogic practice carried out in this way is thus a systematic method  

of the gradual absorption of being into an undifferentiated essence of the universe, into the abso-

lute. Concentration of mind is the tool for this method. The analytical concentration can be con-

sidered to be a classical concentration. By means of it, it is possible to discern the elements of our 

being to such an extent that the consciousness is able to identify all qualities of the universe, out  

of which it is the absolute which is the highest one. By its identification, a prerequisite is created for 

its realisation. Our ‘I’ can this way unify with the absolute.

3 Yoga and intellect

There is a lot written about how yoga benefits health. However, in fact it also has a positive influ-

ence on the intellect, while this influence of yoga is determined by psychological factors and not  

by occult or divine ones. 

In this sense, I want to talk mainly about myself, but this will perhaps not be of harm if we take into 

account that, in few words, I want to say a lot. 

I already accepted the full inventory of yoga as life directions as an adolescent boy. This was after 

I realised my inner and physical poverty as well as their consequences for my future life, because  

I have been through, in total four years of school education, malnutrition and work exertion of over 

ninety working hours per week. During that period, my only friend brought me a paperback about 

yoga. 
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Because I believed that only yoga could help me in my situation, I devoted myself to it.  

I carried out breathing practices, as well as concentrations of mind. However, because I could not 

follow the yogic instructions about the place where yoga should be practised, about the workload 

and other things, I overstrained my adolescent organism by incorporating into my schedule two, 

four, six and later eight hours of practice daily. 

However, these hours of practice didn’t include only breathing, but they also included concentra-

tion, particularly out of which I intellectually obtained a lot. The work-related overstrain caused 

permanent damage to my health. However, let this be an uninteresting detail, as I wanted to say 

something about the intellectual significance of yoga which is contained in concentration. 

The yogic concentration, as I have learned from my practice, must be based on the extensity  

of awareness on the one hand, and, on the other hand, on the intensity of thinking. The exten-

sity of awareness is more or less given by the interest of a person in everything that constitutes 

their environment. The intensity of thinking is, in the yogic training, based on an effort to focus  

on  an  imaginary  point  as  if  it  was  a concrete thing or object which must be created by the per-

son who is concentrating by means of the use of their own thinking. 

Thus, when the imaginary point or object is so stable that the mind no longer tends to wander and 

the perception of the world is vivid enough not to allow a dulling immersion, the intellect improves. 

The psychological conditions for its improvement are simply in the fact that the thinking is to be 

not only stable, but also with a sufficient volume. 

And now perhaps just one question is left: why is yoga connected to mysticism, or, sometimes,  

the delusory mysticism? 

If a person attempts to fulfil the requirement of concentration in the sense that they ‘hook’ on  

an imaginary object, and, at the same time, they do not perceive the phenomena of the outer 

world with sufficient vividness, then their attention presents them with a not entirely conscious or 

totally unconscious perception of their own inner processes. This appears to a person as a peculiar,  

or mystical, world. In fact, it is an opposite pole of an extremely strong interest in the outer world, 

and it adds to the development of inner imbalance. 

The degree of intelligence of an individual depends, on the one hand, on the intensify of thinking 

which follows from the mental stabilisation resting on an imaginary object, and, on the other hand, 

on the volume of awareness which depends on a vivid perception of the outer world. So far it 

seems that the education towards a methodical development in both directions is only contained 

in yoga, and due to this reason, even this aspect of yoga should not be forgotten. 

I believe that yoga understood in this way is not idealistic, even in those of its practices which  

do not relate to the physical positions, and that pedagogy should devote attention to it.
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4 Yoga for everyone
We all are, and have to be, interested primarily in a way which yoga can benefit us in an improve-

ment of our inner state. For, the problems of psyche, the soul and its condition are the very thing 

which nobody is protected against. The rich as well as the poor, the healthy as well as the ill, those 

competent as well as those incompetent, old as well as young, simply all of those who went wrong 

in what they expected from life, suffer. Therefore, they hope to escape personal suffering if they 

obtain riches, power, good health, or if they develop their mental abilities better. Not even those 

who are able to assume the most awkward positions of the hatha yoga teaching, are spared from 

that. 

Then, what is the point? No matter which good book about yoga we take in our hand we will al-

ways find there instruction about “yama” and “niyama” in the fore. It is yoga of its own kind, yoga,  

by which everyone should begin. “Yama” and “niyama” are simply yoga for everyone; moreover, all 

people can have even a fantastic success in it. 

When the Indian writings on yoga refer to “yama” and “niyama”, they tell what a person must 

not do and what they must do. That is because the Indian yoga is understood there as a training 

system, which doesn’t take into account the so-called individuality of a person. On the contrary,  

a person, who wants to do yoga according to the Indian sources, has to submit to the whole edu-

cational system that has a precise plan and a specific target. That target requires a deep deper-

sonalisation, an ability to submit oneself, without allowing a person to slide into slavery, a slavish 

subordination. 

In relation to yoga according to Indian views, we can only sigh that we are Europeans, brought 

up to awareness that each person decides for themselves what they want or don’t want to do;  

we are people brought up to consider a lack of discipline to be a manifestation of personal freedom,  

a manifestation of a well developed individuality. Because of this, we cannot successfully do other 

yoga than the yoga adapted to the European mentality. It cannot be based on “you must” and 

“you must not”, but on one’s own responsibility on the way to mental and inner recovery: a halt on  

the way of steep decline, which leads to the deepest demoralisation. 

Yoga for everyone therefore, seemingly begins from the end: we will not sit in a position to become 

happy and to outshine our social environment. We are going to learn how to be happy, in order to 

be able to sit still and thus create conditions to be able to, of our own will, enter the transcendental 

world, which however has to be understood in a different way than until now. 

Thus, we are supposed to learn to be happy! Is it important at all and does it really belong to yoga? 

In the esoteric part of the teaching about yoga, we may learn that a horrific danger of the mysti-

cal heights can be neutralised by an appropriate level of optimism and joyfulness. Some writer  

of the so-called occult novels has written that if people laughed more, there would be fewer wars. 

Through this quote, we are already finding ourselves on our ground, on the earth, in the everyday 

life, the problems of which we will solve aptly by this “small” yoga, too. 
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Its principle is very simple. We can feel happy or unhappy without an external reason, only by  

the power of our own will. The possibility of this is indirectly confirmed, for example by a well 

known fact that, when someone has some sorrow, they forget about it, if their attention is caught 

by something else. Based on this very piece of knowledge, a system can be created. By the power 

of our will, we can turn our attention away from the situations which brought us to suffering,  

and simply change the whole situation by fastening our attention upon things that evoke good 

feelings in us. 

According to the yogic teaching, emotional experience is the most powerful factor in the life of 

creatures. It is sustained by a momentum which doesn’t only steer the being, it also categorises it. 

This usual emotional experience can only be counteracted by repeated actions aiming to change 

its quality. This means to learn to rejoice and feel happy, even without any reason, over and over 

again, repeating this effort for so long, till joy and happiness become the only inner states which 

will keep on seizing us, as soon as we stop trying to create such moods. 

When we reach that far, we have in fact already changed our inner condition or, in other words, 

we have moved from the sphere of unhappy people into the one of people constantly being made 

happy via the effect of spiritual factors. This is already considered as the beginning of the path of  

a higher type towards the goals of the practical yoga. For, only a happy person, an optimist, obtains 

from concentration an increasing clarity of the consciousness, an ability of a fine and deep discern-

ment, a possibility of better perception and therefore also better understanding of everything;  

in short, all that which we may expect from yoga. 

Then, it is really sufficient only to concentrate. Only a happy person is able to concentrate in  

the way yoga instructs, i.e. to think of objects and to observe them without sinking into a mental 

lethargy and without the clarity of their consciousness been decreased. 

5 Conclusion

Would you like to try it, too? If the answer is yes, then stick to the following principles, which are in 

fact the whole of yoga in a nutshell:

1. You have to raise yourself from the state of passivity toward reflexive, i.e. automatic, uncon-

scious reactions to the external world by a constant producing of an allsurpassing joyfulness in 

you.

2. You have to develop and intensify self-control, and you have to do that by a persistent aware-

ness of everything that you do, i.e. that you stand, walk, eat, act in this or that way. 

3. You have to attempt concentration in such a way that you think of (concentrate on)  

a chosen object (your feet and legs), but only in so far as you do not dim your awareness – only in 

so far as you would return again and again to the normal registering of things of the surrounding 

world, because only in this way you will ensure the control over vigilance. This type of concentra-
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tion is called by the Buddhists ‘the threshold concentration’.

4. When you will, through this sequence of steps, achieve such a high level of vigilance, that its 

dimming doesn’t occur – not even when you are paying attention only to a single, especially imagi-

nary, i.e. unreal object of concentration, you may change the threshold concentration into the total 

one. This concentration will help you to transfer the daily consciousness, i.e. the consciousness 

based on experience into the sphere of inner phenomena, without losing awareness whether you 

are dreaming or correctly discerning everything that is happening in this sphere. By this you have 

realised in yourself the state of wisdom.
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 THERE IS NOTHING TO LIMIT OUR FREEDOM 

An interview given to Pavol Remiáš and Daniel Cvečko by Sandó Kaisen
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Zen is a Japanese expression for object-free meditation. In China it is Chan, in India dhyāna, in 

Korea Seon. This originally eastern philosophy, or a way of recognition of the self and the laws of 

the universe, came to existence through a fusion of traditional Taoism and Buddhism, which was 

brought to China from India by a legendary first ever Zen patriarch Bodhidharma in the 6th century. 

Then, from China, Zen came to Japan, where it took roots and very intensely soaked into the local 

culture. Within the past 50 years, Zen, like other branches of Buddhism, penetrated into Europe 

and the USA. Today, you can find numerous books on Zen in bookshops – from catalogues of Zen 

gardens with typical economising aesthetics to sageness of the Zen masters.

As for meditation, which is to bring insight into reality, in almost every book the cognizants em-

phasise that Zen is not about knowledge, but practice. Despite hundreds of sympathisers, there 

are only a few dozens of people who practice Zen in Slovakia, and even less of those who do it 

regularly.

What is practice? For example, in Zen, an important part of the practice is to sit with one′s legs 

crossed for approximately half an hour several times per week, sitting on a  cushion opposite 

a white wall, so that the person is not distracted by anything. Sitting in this position is called Zazen.

Hundreds, maybe thousands of hours spent in such meditation one of the few European carri-

ers of the highest knowledge, Master Sandó Kaisen, née Alain Krystaszek. He was born in 1952 in 

Noyon, France. He spent eight years living in a communist Poland, raised by his strict grandmother. 

For several years he assisted in a church. Later he moved to France. At the age of 20 he set off on  

an adventurous and dangerous journey to the communist China, where he trained the martial 

arts Wu Shu with a local master. After returning to France he came across Zen. In 1979, he was 

ordained a Zen monk. At present, he leads Zen adepts Europe-wide.

We met on the occasion of his visit of Bratislava. A modestly looking, pleasant older man with 

spontaneous and natural demeanor welcomed us. During the interview he switched between 

French and Polish and his behaviour was rich in kind-hearted laughter, although the topics were 

not cheerful only.
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How do you explain that the intellectual, 

reading interest in Zen prevails over will-

ingness to truly practice it?

K: It has always been like that. Zen is not  

a religion, nor a philosophy or ethics. It is 

practice, as you said. One has to first expe- 

rience many things in life, only then can 

he/she get to Zazen. Not everybody can 

practice it. But, if someone wants to be 

responsible for oneself and see what is 

like, and not to deal with what others say 

about him or her, he or she will then dedi-

cate himself or herself to Zazen. Or, they 

will join another order, e.g. a Christian one,  

and devote themselves to contemplations. 

But, contemplation and meditation is not for 

all.

Why is it important to sit and meditate in 

Zazen?

K: It is important that a person, their body 

and spirit, forget themselves in their nature. 

That means we concentrate on breathing, 

totally and fully, until we stop to notice there 

is any observer and the observed. We do not 

realise that somebody would be judging us. 

Once an odour of a person vanishes, what 

remains is only brightness, light.

What practical gain does this have to  

a person from the Western civilisation?

K: They begin to live their life naturally. Prac-

tising Zazen leaves an imprint of naturalness 

on our entire behaviour.

That means that the person can better 

cope with problematic situations which 

life brings? For example with partner sep-

arations, death of the close ones, and so 

on?

K: We learn to relativize life. We discover  

the non-permanent character of the world. 

That is because we also have a spirit that 

changes constantly. And, moreover, there 

appears silence, peace that transcends emo-

tions and feelings. But, if somebody close 

dies, we have the right to be sad; we have 

the right to cry. For, in this divine there is 

also part of a human, therefore we must live 

a life of a human, too. Fully.

Exactly. For the Western lifestyle it is 

typical to try to see position, power,  

and relationships as if they were change-

less and stable. This brings along lots of 

psychological problems, from which we 

try to set free in some way. What would 

you recommend to people who are trying 

to search for their self?

K: We carry many illusions, numerous traps 

in our minds, and therefore I would recom-

mend them to come back to reality. Sitting 

in Zazen helps in this, too. Then we are seat-

ed in the presence. We always have to take 

care to be in the presence and not to wan-

der somewhere else. For example, when we 

walk, we should do only that. It is necessary 

to be firmly rooted in the presence, which 

means, for example, in our work at the com-

puter, too.

We can suppose that it is the people who 

want to come to terms with their own 

personal problems who are interested in 

various spiritual movements. They want 

to get rid of them. But, when they start 

to practice Zen, it can happen that their 

problems, anxieties and depressions, ner-

vousness, weakness, cowardness, sexual 

deviations, aggression, desires, which 
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they wish to get rid of reveal to them in 

their full power, in their real form. But 

most of the people obviously do not want 

to confront their dark sides. How to deal 

with it?

K: In Zen it is good to meet and practice to-

gether with others, on so-called sesshins 

[Ed. note:  longer, usually several-day medi-

tation sessions]. On these meetings, which 

generally last three days, we don′t speak 

about ourselves, we do not talk about our 

problems. We concentrate only on Zazen, 

work, meals, on the way we sleep, and on 

how we relax. We do not think about other 

things. So, slowly we get to the presence. 

But, on the other hand, it is important that 

people live through their problems and their 

suffering. Each existence is unique. Every 

person has to walk his or her way till the 

end. One cannot fear suffering, nor illnesses,  

or complications in life. We need to live 

them through without fear and unnecessary 

concerns. Zen is not a recipe on how to put  

an end to suffering, nor is it a recipe on how 

to live a better life. Because there is no bet-

ter life that the one we are living “now”. But 

we always want something else. We always 

try to search for other realities, and then we 

cannot find them. This results in our suffer-

ing, hardship. However, it is not necessary to 

come up with some new reality.

You say that sesshin is a several-day 

practice. After that, one returns to  

an ordinary life and is buried in advertise-

ments, stress, and is exposed to various 

pressures. He or she finds themself in  

a world of marketing based on the fact 

that everybody wants to get money from 

him or her. Does the performed practice 

not get lost in the everyday reality?

K: The fruit is eternal, because you are eter-

nal already. You are already enlightened [Ed. 

note: ridden of clinging to anything]. The 

entire universe is actually enlightment. You 

yourself are that enlightment. If we are truly 

present also in such complications, some-

where deep inside we are motionless. I know 

it is not easy. Mind cannot understand this.

Where is then the motivation in people 

to sit in Zazen? For the most part, we 

are not able to do things for the things 

themselves, without reaching goals. This 

is perhaps an ability of some artists, but 

how can be motivated to Zazen, for exam-

ple, a finance person, who needs to give  

and get back? For such people Zazen has 

probably no sense.

K: One must have a goal in their life. We have 

to try to achieve something in life, but when 

we accompany it with Zazen, we are more 

concentrated, more attentive. Also emotions 

are calmed at practising Zazen. We do not 

experience anger, jealousy, or similar feel-

ings. Everything is more real. But we mustn’t 

lie or steal at doing it.

How do you evaluate situation with Zen 

in Japan? A traditional country turned 

into a modern one in the second half of 

the last century. The young generation 

of Japanese is already detached from  

the tradition, which has always been re-

presented by Zen as well.

K: I have recently been to Japan. That tradi-

tion of Zen is deeply rooted there, even if 

people do not practice Zazen. But it shows in 
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their gestures, behaviour, in their everyday 

life. This is true for the young generation, 

too, although on the outside it shows signs 

of Americanism and globalisation. On the in-

side they are all very Japanese.

Does it mean natural, Zen?

K: Yes. Profound reverence and respect to 

others. Consideration of the others. A lot of 

goodness. Numerous natural characteris-

tics. To be in Japan was a great pleasure for 

me.

We have had also different experience. 

It is said that the Japanese divide peo-

ple into the Japanese and the Gaijins, 

that means the White. According to this,  

a Gaijin is a person of lower value. There 

is allegedly a certain form of such xeno-

phobia up to date.

K: With travelling they now know Europe 

much better and the division into the Gaijins 

and the Japanese has been put an end to. 

However, it was still so 20 years ago. 

People who travelled to Japan had an ex-

perience that abbots of Zen monasteries, 

who are often holders of high degrees of 

martial arts, remain in this style of think-

ing.

K: Then it′s mostly those who haven′t trav-

elled much (laughing). Part of such an old 

Japan still exists. But, it is the part of Japan 

that suffers from the wounds and conflicts 

of the past.

In Europe, but also in Slovakia, Zen is 

quite young, practiced by few people, and 

so it is live. In Japan, it is strongly insti-

tutionalised, which is given historically. 

Similar to how is institutionalised Chris-

tianity in our country. The Japanese Zen 

temples are said to collect huge amounts 

of money as gifts in the first two days of 

a new year. Does this not block the very 

Zen way that you are talking about? 

K: Yes, this was a bit of a problem at my last 

journey to Japan. I had to separate myself 

from this. But, there are still old masters 

in the mountains, who teach Zen in small 

temples and they are basically those who 

transmit the true teaching. Now, Zen in Ja-

pan is very politicized. The Japanese try to 

control the European Zen, too. They want all  

the Europeans who would want to be or-

dained and teach others to have to come 

to Japan and pay for the ordination there. 

I belong to the branch Soto [Ed. note:  

the second main branch of Zen Buddhism is 

the branch Rinzai]. There, one has to pay to 

Eiheiji, the main temple of the Soto branch. 

But, we want to practice our own ordinary 

European Zen. There are some problems 

with it. In Zen, there shouldn’t be any organ-

isation. Zen is free.

The Soto sect is said to be organised as 

strictly as the Japanese imperial court.

K: Yes, but on the other hand, thanks to that 

Zen has survived for more than seven cen-

turies. The question of organising will, how-

ever, always be a problem. The question is 

how to find balance between organising and 

freedom. That is a problem we cannot solve 

on the Earth. I want to pass down my knowl-

edge to my disciples, and then they can do 

whatever they want with it. I will die. Then it 

will not be my business; it will be up to them.

The penetration of eastern philosophies 

into Europe has been going on for several 
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years already. Why is it exactly the east-

ern philosophies that are popular when 

we have our own tradition, the Christian-

ity here.

K: Zen is not a religion. We can have our own 

religion and dedicate ourselves to Zazen, 

too. In Zen we have no specific ideas of re-

ligious character. We do not believe for ex-

ample in Buddha. Zen is mainly about for-

getting ourselves in order to really live. But 

this doesn’t prevent from studying Christi-

anity, reading the gospels. Everyone should 

be given chance to gain knowledge. Religion 

is for all laymen. People should stay in their 

religion because it is a protection for them. 

The very fact that they believe in God. It is 

important that all believe in the same god. 

I am not saying that God does not exist. We 

only teach people a different way of how to 

perceive God.

How  do  you see ability of Christianity  

to tolerate  other religions?  The church 

has quite  a strong  background in Slovakia.  

For example, with yoga, which was to be 

an optional subject at grammar schools, 

there were objections that it could bring 

a certain undesirable psychological influ-

ence. It is as if there were concerns that 

when any system brings along a diffe- 

rent philosophical viewpoint it could hap-

pen that those children stopped going to 

Christian temples and started working on 

their development in another way. There 

are many diverse ways, equally good as 

Christianity. Somebody can mind that.

K: People should be left to decide about 

their own lives, nothing should be banned. 

Religion should never forbid. Religion is 

not here to shut someone up but to help  

the person to open up. Religion should de-

velop the concept of universal freedom. But, 

they fear that their religion would decline 

and that is why various restrictions arise. It 

is exactly the same in Japan in Zen.

How do you get along with churches and 

authorities in France? The French are 

more liberal, it is a social country. What is 

the co-existence like?
 

K: There are no pressures. The government 

respects Zen. It considers it a true practice 

which is useful to people. But the French are 

not so focused on the heart, but rather on 

the intellect. Then they have a problem with 

Zen. They always want to talk about Bud-

dhism, but those who would practice it are 

a few. There are more Slovaks, and Czechs, 

Russians, Ukrainians.

Is it really given by the Slavonic charac-

ter, which is more intuitive, emotional?

K: Yes, the Slavs are closer to Zen by their 

naturalness. They are more authentic.

Is there then good ground for Zen to set-

tle in Slovakia?

K: Certainly, absolutely. Not so much in 

France.

But we have a less liberal cultural back-

ground.

K: That will change for sure (laughing).

How can a Zen monastery be started up 

for example in Slovakia? It is certainly not 

easy. How is Zen financed in Europe?

K: I don′t know about the others. I have my 

own small temple in France. Each temple has 

its disciples who secure its operation. There 
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is a particular self-steering. As for the Slovak 

disciples, you have to ask them, I never ask 

how they finance the monastery.

Your temple lies in France in a municipal-

ity Cubjac. What do you live on?

K: We all work and then give part of the mon-

ey for the operation of the temple.

It would probably be difficult to find 

sponsors for a Zen temple since it is not  

a profitable business.

K: My master [Ed. note: Taisen Deshimaru] 

had a sponsor. It was a big Italian financier. 

He gave him donations every year. But he 

was not a practising person, but a sympa-

thizer. He once met my master and told him 

he would help him.

Do you also have your sponsors, sympa-

thizers?

K: I do, but they are poor (laughing).

Is the combination of Zen and martial arts  

a suitable one, as it used to be in Japan? 

You yourself devoted yourself to various 

martial styles.

K: Let each person do what he or she wants. 

Music, calligraphy, karate. From Zazen, from 

ourselves, from that depth we can then do 

anything. Everyone is his or her own cre-

ation.

However, the system we live in – market-

ing, advertising, globalisation, church – 

all of that is focused to suppress the indi-

viduality of people.

K: Yes.

What then constrains an ordinary person 

of the western civilisation from true re-

alisation of the freedom you are speaking 

about?

K: Nothing (laughing).

About the author

Sandó Kaisen (1952) is one of the main 

representatives of the Soto Zen Buddhist 

schools in Europe. This school was founded 

in 13th century in Japan by Master Eihei Do-

gen. It was spread through Europe in the 

1960s thanks to the efforts of Master Deshi-

maru. The main practice of this school is  

the sitting meditation – Zazen, during which 

the position of the body, the respiration and 

attention are important.

Master Sandó Kaisen introduced himself to 

the East of Europe (also to Slovakia) in 1990. 

Since then, his books have been published 

here and people could have come to see him 

on several lectures and introductions to Za-

zen he has given here, and learn about him 

from various press articles and programs on 

the radio and TV.

Master Sandó Kaisen transmits only one 

thing “from my soul to yours”: to break 

through the shell of habits and securities 

that imprisoned the being, to touch the 

Way and make it real in pure conscious-

ness of the body, so that we can understand  

the Spirit of Unity.
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ABSTRACT

In this article, the authors study similarities in mysticism of Western Christian tradition 
and selected Eastern spiritual traditions based on comparative analysis of prayer 
degrees (“mansions” in The Interior Castle) in Teresa of Avila and Yogic psychical centres 
(the so-called “chakras”) that are known also in other Eastern spiritual traditions (Taoism  
and Buddhism). The authors note that especially higher degrees – from the fourth to  
the seventh – show formal similarities, while the seventh degree also reveals similarities 
in contents. They speak of importance of revealing these similarities in the perspective of 
understanding of human being, his further spiritual development, and also interreligious 
dialogue.

Key words 

Mysticism, symbol, mansions in Teresa’s Inte-

rior Castle, kundalini, chakra

1 Introduction

Religion is primarily a spiritual, not institu-

tional phenomenon. Each and every religion 

is based on certain spiritual and mystical tra-

dition that is the source of its spiritual vitality. 

If we then want to understand a given reli-

gion, we have to know especially its spiritual 

tradition, the very core of this religion. These 

spiritual traditions can be taken as subjects 

of comparative analysis through which we 

can study universality of the phenomenon of 

mysticism.

In this paper we would like to compare West-

ern Christian tradition, represented by saint 

Teresa of Avila, with the selected Eastern tra-

ditions. We would like to pay special atten-

tion to morphological similarities in mystical 

journey in Teresa’s work The Interior Castle 

with spiritual traditions such as Yoga, Bud-

dhism and Taoism. Speaking more concrete-

ly, we want to investigate and see if Teresa’s 
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seven “mansions” of The Interior Castle show 

structural similarity with the so-called energy 

centres that are in Indian (Yoga) spiritual tra-

ditions known as “chakras”.

If we could prove the existence of similari-

ties between mystical journeys in various 

mystical traditions or formal conformity 

in contents, then we could say that mysti-

cism is a universal phenomenon. We believe 

that declaration of universality of mysticism 

in the sense of formal and structural level  

or content level, has a consequence for  

example in understanding of human being  

and potential spiritual evolution. It can also be  

a foundation for reasoning for the possibi-

lity and validity of interreligious dialogue that 

occurs also through participation in spiritual 

experience in individual traditions.

2 Several methodological 
ideas on comparing mysti-
cism

Comparison is one of the basic tools of pro-

cess of learning in humans. When we learn 

something new, we compare it with our old-

er knowledge and experience. If the object 

of our study starts to intersect with the old 

knowledge just a little, we start to under-

stand. We usually do not fully understand 

everything, but it is the beginning of the jour-

ney that leads us to further understanding. 

If there is no footing, then we at least realise 

that we do not know the given object and start 

to be aware of those barriers and differen-

ces. Through comparison we are presented 

with a field of meanings, some of them iden-

tical to the contents that we already know, 

some of them different. Experts on linguists  

and semiotics agree that this learning pro-

cess is also the basic characteristics of lan-

guage. Hypothetically speaking, if there were 

just one term to describe the whole colour 

spectrum, for example “blue” then we would 

not even know that blue is in fact blue.  

The term “blue” must be in correlation with 

terms describing violet, green or red, for ex-

ample. Meaning of the words is formed in  

a grid of position and opposition of symbols. 

These relations define meaning that is fur-

ther refined by incorporating more symbols 

into relations between them. As Umberto Eco 

(2009, 91) says, understanding thus becomes 

a never ending process, unlimited semiosis. 

This is the principle that is similar to the her-

meneutic circle in which knowledge is con-

stantly corrected by permanent approaching  

to the subject of study. Understanding   

in the sense of complete comprehen-

sion is not reached in just one round. 

For example, the meaning of a histori-

cal written document can constantly 

be amended by new information about  

the content of the text, but also information 

about its author and time period in which he 

or she lived. We can therefore constantly im-

prove our knowledge of an event or impor-

tant writing.  

When we compare simple symbols that we 

use every day, we soon find some differ-

ences and agreements. However, we en-

counter a problem with symbols that origi-

nate in diverse cultural and religious areas. 

A symbol, unlike a sign, has a number of 

meanings and is based deeper in culture 

and religion. This base also relates to deeper 

levels of human psyche, otherwise the sym-
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bol could not exist. Carl Gustav Jung (1997) 

spoke of “collective unconscious” that sym-

bols penetrate when they are used over o 

long period of time, these then appear in 

our dreams, visions and so on. We approach  

a symbol as a sign, yet this symbol also 

exceeds the sign. Let’s take for example  

the Christian symbol of a cross. We can identify  

a cross as two arms set across each other, 

but we do not necessarily have to understand 

it as a symbol, because in Christianity, cross 

represents Passion, salvation and something 

sacred. It is though much more difficult to 

understand the symbols found in other cul-

tures, for example Buddhist dharma wheel. 

When dealing with symbols, we need to open 

our mind to a deeper experience that is off 

the abstract rationality and that we have no 

control of. Paul Ricoeur (1993) claims that 

unlike in the case of sign, we need to face 

a symbol with open mind and wait until we 

are approached by it. Ricoeur (1993, 161) 

uses the word symbol for “whatever mean-

ing structure whose primary, literal mean-

ing leads to a different meaning, indirect, 

secondary, transferred meaning that can 

only be reached through the first meaning”.  

The primary meaning is expressed by  

the sign, but this sign leads to other, secon-

dary signs that we cannot understand direct-

ly, although we can open ourselves to them. 

René Alleau speaks similarly. According to 

him, the world of signs belongs to the world 

of society, while the world or symbols be-

longs to the world of sanctity. Alleau (2008, 

23) says: “We cannot describe a symbol, we 

can only approach it and start walking to ex-

perience the meaning of this walk. A sign, 

on contrary, is something we can describe 

logically, something available for our intel-

lect and logical analysis.” Alleau (2008, 21) 

continues that we need to be reborn into  

a symbol. To be reborn for a symbol, we need 

to die to this world. Such a rebirth changes 

the profane structure into a sacred structure. 

Profane changes into sacred when some-

thing exceptional, some kind of metanoia 

happens. In the Old Testament, for example, 

we can read about a dream patriarch Jacob 

had when we fell asleep on his way to Laban. 

He dreamt of a ladder that angles used. In 

the end God spoke to Jacob and promises his 

blessings (Genesis 28: 10–22). This dream had  

a tremendous effect on Jacob, so he marked 

this “horrible” place. A common place be-

came sacred and the stone he was sleeping 

on was made into a sacred pillar. We can say 

that with this dream patriarch Jacob entered 

the field of sanctity and symbols. 

Religious symbols carrying sacred character 

show structural similarity in mysticism. For 

example, mysticism is defined also as con-

sciousness of being (spirit) that can only be 

reached by personal transformation, which 

includes understanding of symbols and sanc-

tity. Marie-Madeleine Davy (2000, 8) also 

links mysticism to personal transformation 

when says: “a mystic is a person who has 

reached the spirit. Spirit is a revolutionist; ev-

ery advanced spirit mightily outgrows the old 

bounds (...) in which the majority of people 

find shelter and safety.“ 

The language that mystics use is full of sym-

bols too. It is, for example, very frequent 

when in various spiritual and mystical tradi-

tions fire, light or air is meant to represent 

Spirituality Studies 1 (1) Spring 2015	 	 	           99 (3)



the spirit. As the opposite, water is used as  

a symbol for something lower, physical, bodi-

ly. By coincidence of water and fire in conse-

cration, baptising, a new being is initiated. 

Fire can also represent the masculine prin-

ciple, while water can represent the feminine 

principle, and their integration in unio mystica.  

If we can understand the symbolic language 

of mysticism, then we also can understand 

mysticism. Consequently, comparison of 

various symbols would mean comparison of 

various sorts of mystical traditions.

It is however questionable whether we can 

compare varying symbols in different reli-

gious and mystical traditions. Without com-

parison, as Dalibor Antalík (2005, 101) says, 

there is no knowledge. “Comparison is not 

purely classification, it is especially a tool 

for understanding (…) The process of com-

parison does not end when the formula that 

expresses similarity and differences is con-

structed. The aim of comparative frame is to 

understand better whatever religious prac-

tice, when we understand the formula that is 

behind.” A man simply wants to learn, since 

learning is one of the natural desires of man 

as an intelligent being. He also wants to know 

things outside his culture and religion. Max 

Müller expressed that “the one who knows 

only one religion, does not now any” (Antalík 

2005, 15). Yet comparison needs to be done 

with great care, because we know what trou-

bles rise even when we translate languages, 

which express profane things. The more so,  

if they express also religious symbols. We 

need to imagine meaning of the written text, 

and we only can imagine something we know, 

something we have already experienced. It is 

more complicated to imagine, for example, 

what fire or water symbolise in various reli-

gions. Our imagination and knowledge can 

be helped significantly with descriptions of 

images. Such images have a translinguistic 

nature and are easier to understood among 

languages.

There are plenty image expressions of sym-

bols, but many of them would be very diffi-

cult to understand without a thorough study. 

Despite this, there are also many symbols 

that are quite clear, because they are di-

rectly linked to human body. In our case, it 

is the system of energy centres, the so-called 

chakras. Although we find descriptions of  

the chakra system mainly in Hinduism, espe-

cially in Yoga, it can be recognized in other 

religious and spiritual traditions as well. 

All of the image-based representations 

of chakras are linked to a certain location  

in the body along with descriptions of spiri-

tual experience. We presuppose that the so-

called chakra system is an important starting 

point for a study, in particular a comparison 

of various mystical or spiritual traditions.

3 Comparison of the chakra 
system

Etymology of the word chakra comes from 

Sanskrit and means a circle or a wheel.  

In  the full sense of the word, chakra repre-

sents an energy centre that connects body 

with the astral world. The classic Yoga recog-

nizes the seven main chakras or six that link to  

the body and the seventh, which is above  

the crown of the head (Eliade 1999, 185–187):

1. The Muladhara chakra is situated at  

the base of the coccyx between the anus 
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and genitals. Around lingam (penis) there 

is kundalini energy, which is coiled up 

eight times.

2. The Svadhisthana chakra is placed at  

the root of the penis.

3. The Manipura chakra is located in the mid-

dle of the body, above the navel.

4. The Anahata chakra is situated in the re-

gion of the heart.

5. The Vishuddhi chakra is located in throat 

area.

6. The Ajna chakra is between the eyebrows.

7. The Sahasrara chakra is above the crown 

of the head.

According to Yoga teaching, if the kundalini 

energy is arisen, then this energy activates all 

the chakra centres gradually, one by one, up 

to the Sahasrara. However, it is the Manipura 

chakra that is activated as the first. Each of 

the energy centres represents individual type 

of experience. Higher degrees of spiritual ex-

periences start in the fourth hearth chakra, 

mystical death in the sixth chakra, and libera-

tion in the seventh chakra. Kundalini is sym-

bolically expressed in the form of a snake, 

dragon, aura of the saints and so on. 

The most detailed teaching about  

the chakras and kundalini can be found in 

Yoga, specifically in Hatha Yoga. It can, how-

ever, be found also in other religions, for 

example in Tibetan Buddhism and Taoism, 

but we can also recognize depiction of some-

thing very close to the chakras in Kabala, Su-

fism, and Christian mysticism. For example,  

the Taoist text The Secret of the Golden Flower 

(Jung and Wilhelm 2004, 57, 65) mentions two 

centres of energy: one of them corresponds 

to the Manipura chakra, the other one cor-

relates to the Sahasrara chakra in Yoga.  

The first representation is explained in  

the Taoist text by the comment that it is  

a “rebirth in the space of energy”. The sec-

ond representation is explained as “awaken-

ing of the spiritual body to start independent 

existence”. There is also a different name of 

this representation – Golden Flower. Looking 

at depicting of the Golden Flower, we can 

certainly assume that it is beyond the body – 

transcendent form of existence.

In Christian art we find Sahasrara or Taoist 

Golden Flower depicted in pictures of aura 

of the saints. When expressed in words, 

we speak about a cloud, which is a symbol 

that dates back between the time of Moses  

and the work The Cloud of Unknowing written 

in the Middle Ages. In its Czech translation  

a picture of a Luttrell psalm is applied show-

ing the cloud along with “flowers”, similar to 

the chakras (lotus flowers) in Hinduism. 

Zen Buddhist roshi Houn Jiyu-Kennett 

(1997) also uses very impressive pictures of  

the chakras along with their descriptions.  

The first opened chakra is, again, Manipura 

(Jiyu-Kennett 1997, 70), and then there are 

other chakras that are activated up the spine. 

For a moment, Jiyu-Kennet experiences 

“death” when the sixth Ajna chakra is opened 

(1997, 74–75) and the seventh chakra, simi-

lar to the picture of “Golden Flower” from  

the Taoist book, gets gradually opened as 

well. 

In the Jewish mysticism of Kabbalah,  

the seven-candle holder Menorah symbol-

ises something similar to the chakras in Yoga. 
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Seven lights of the candles represent contact 

with higher spiritual degrees or Jacob’s mysti-

cal ladder to heaven. However, according to 

Brian Lancaster (2000, 64–65) the connection 

between Menorah and the human body, spe-

cifically the lungs, is important: “The analogy 

of the lungs might seem a little weird now. 

Yet for Malbim lungs had a very important 

role in our intellectual life. People believed 

that by purifying the air and forcing this spiri-

tual steam up for the brain (...) the relation 

to lungs is about mystical identification of 

breathing and intellectual soul of the man.” 

In Yoga, breathing is very important, as it is 

through breathing that the kundalini and  

the chakras are stimulated, so that liberation 

– samadhi – can be reached. 

Also the Islam mysticism of Sufism, especially 

its great spiritual leader Inayat Khan, speaks 

about the importance of breathing. Breathing 

is a physiological process, but as the text ex-

plains, it also has an effect on the more sub-

tle levels of the body (chakras) and intellect. 

Khan (Witteveen 1998, 116) claims: “Those, 

who have some intuition or whatever mi-

raculous power, got possession of it through 

breath. The first and basic condition though 

is the clear channel for breath, this channel is 

meant to be human body itself. If this chan-

nel is blocked, then air cannot pass freely.” 

The text indicates that they are nadi chan-

nels that prevent “breathing” in a subtle level. 

Kundalini energy is released with the help of 

breathing, and then it flows through the en-

ergy channels, which need to be cleared from 

all obstacles, so that the chakras may be ac-

tivated.

We can see illustrations of the chakras even in 

the New World, which also supports the the-

sis of universality of this phenomenon. Ravin-

dra Kumar (2006, 70–71), citing R. Sheer, says:  

“[i]n Peru, we find in the ancient stone-built 

temples engravings that depict a puma, con-

dor and snake – symbols of the three empires: 

our Earth, a world above it and a world below 

it. Between the engravings, there are seven 

holes, placed one on the top of each other. 

(...) According to the early Kichwa mythology, 

each of these seven hollows was filled up with 

gold and diamonds (...) energy that the Incas 

called Kori Machakway is the same trans-

formation that the Indian people describe 

as kundalini. Activation or awakening of  

the chakras is bound to the kundalini energy, 

which is showed even more frequently than 

the chakras themselves.” Again, Ravindra Ku-

mar (2006, 70) – with the help of J. White – of-

fers examples of such symbolic expressions:  

“It (kundalini) was described in historical wri-

tings from the ancient Egypt, Tibet, Sumer, 

China, Greek, and other cultures and reli-

gious traditions, including the early Juda-

ism and Christianity. Crown of the pharaoh, 

Mexican feathered dragon, dragon in Orien-

tal mythology or the snake in the Garden of 

Eden – these all are hints of kundalini. Also 

Aesculapian staff, two snakes twisted around  

the staff – the modern symbol of medical 

practice. It is said that this staff came from 

god Hermes, the founder of Hermetic tradi-

tion of higher knowledge.” 

Symbolic illustrations of the chakras are 

more or less seen in various spiritual tra-

ditions. The precision of positioning of  

the chakras on the body is remarkable, as well 

as depiction of kundalini and experiences  

in individual chakras. Kundalini represents 
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energy that activates chakras, one by one,  

along  the spine and therefore is an important 

instrument of reaching liberation. The Mani-

pura chakra is usually the first to be awakened 

and means the beginning of transcendent ex-

perience. The fifth and sixth chakra then bring 

the so-called “mystical death”, intense feeling  

of the death of myself. In the seventh chakra 

we see the end of duality and liberation.

4 Theresa’s mansions as  
a system of chakras?

A German theologian and religious scholar 

Hans Küng notices connections between  

the mysticism of Teresa of Avila and Hindu-

ism, especially Yoga. So does a Czech mystic 

Eduard Tomáš. Küng (1997, 68) claims, for ex-

ample, that there are surprising similarities 

between “degrees of mystical submerging in 

Yoga Sutras of Patanjali and grades of prayer 

of Teresa of Avila”. Küng though does not 

define where exactly these similarities are. 

Tomáš (2000, 119), on the other hand, iden-

tifies precisely mansions of Teresa of Avila 

and the Yoga system of the chakras when 

says: “There are seven grades of a mystical 

ladder, seven large mansions or Teresa’s sa-

cred castle, seven great centres of our subtle 

psychic.”  Similarly to Küng, he does not go 

any further in this – for us an important – re-

mark. Are then mansions (prayer grades) in 

the Teresa of Avila’s Interior Castle something 

similar to the Yoga chakras or is this similarity 

purely incidental?

Ordered by the Inquisition, Teresa of Avila 

wrote her mystical work The Interior Castle 

in 1577, five years before her death, when 

she was already a great mystic. When con-

templating the concept of the book, Teresa 

of Avila (1921, 17) got an inspiration about 

how to methodologically process the grades 

of prayer: “While I was begging our Lord to-

day to speak for me, since I knew not what 

to say nor how to commence this work which 

obedience has laid upon me, an idea oc-

curred to me which I will explain, and which 

will serve as a foundation for that I am about 

to write. I thought of the soul as resembling  

a castle, formed of a single diamond  

or a very transparent crystal, and contain-

ing many rooms, just as in heaven there are 

many mansions.“

This Teresa’s vision seems to be an indirect 

and concentrated digest of her mystical jour-

ney, rather than its direct copy. The symbolic 

crystal, castle with many mansions, is really 

interesting. In the centre of the diamond,  

or castle, there is a light that does not reach 

to the mansions at the side of the diamond. 

We can cite Teresa’s various speeches (1921, 

18, 22, 23–24) on this topic: “Let us imagine,  

as I said, that there are many rooms in this 

castle, of which some are above, some be-

low, others at the side; in the centre, in 

the very midst of them all, is the princi-

pal chamber in which God and the soul 

hold their most secret intercourse. (...) 

Now let us turn at last to our castle with 

its many mansions. You must not think of  

a suite of rooms placed in succession, but fix 

your eyes on the keep, the court inhabited 

by the King. Like the kernel of the palmito, 

from which several rinds must be removed 

before coming to the eatable part, this princi-

pal chamber is surrounded by many others. 

However large, magnificent, and spacious 
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you imagine this castle to be, you cannot ex-

aggerate it; the capacity of the soul is beyond 

all our understanding, and the Sun within 

this palace enlightens every part of it. (...) 

You must notice that the light which comes 

from the King’s palace hardly shines at all in 

these first mansions; although not as gloomy  

and black as the soul in mortal sin, yet they 

are in semi-darkness, and their inhabitants 

see scarcely anything.“

It is however important to realise that  

the symbol of a diamond or a castle de-

picts human soul and borders of the castle, 

the “outer walls” represent human body. It 

means that this symbolism describes a hu-

man, his body and soul. Teresa (1921, 18) 

for example says: “All our care is concentrat-

ed on our bodies, which are but the coarse 

setting of the diamond or the outer walls of  

the castle.“

Teresa’s structure of the text is progressive; it 

describes the mystical rise of the soul to God 

from the first chamber to the seventh cham-

ber. This mystical ascent was known in Chris-

tian mysticism from the Middle Ages and its 

roots are found in the mystical ladder of pa-

triarch Jacob. Many mystical authors spoke 

about a journey or ascend to God among 

them Bonaventure in his work Journey of  

the Soul into God. Ascend, or gradation can 

also be found in the classic three-phase  

or triadic understanding of mystical journey 

by Pseudo-Dionysius the Areopagite – purifi-

cation, illumination, unification (purificatio, illu-

minatio, unio in Latin). 

The first three mansions of the castle, as Te-

resa writes, are a kind of pre-stage of deeper 

mystical experiences. According to her, these 

are easily penetrated by the human’s nega-

tive characters, symbolised by frogs, lizards 

and venomous snakes. Basing on Teresa’s 

explanations, these first three mansions can-

not be reliably identified with the first three 

grades of the Yoga chakra system (Mulad-

hara, Svadhisthana and Manipura). The first 

three mansions are more likely to be part 

of the first stage of mysticism, which is pu-

rification (purificatio in Latin). However, if we 

consider also Patanjali’s first stages of ethi-

cal preparation in Yoga, then we would find 

something similar also here.

The fourth mansion represents mystical 

stage of illumination and this is the place 

where spiritual turnover starts. Teresa (1921, 

39) says: “Henceforth they begin to be super-

natural and it will be most difficult to speak 

clearly about them“. And really, the fourth 

degree is in all religions supposed to be  

the centre, heart of spiritual existence. Te-

resa of Avila (1921, 44) surprisingly adds this: 

“This joy does not appear to me to originate 

in the heart, but in some more interior part 

and, as it were, in the depths of our being.  

I think this must be the centre of the soul, as  

I have since learnt and will explain later on.“ 

In this centre of the soul, Teresa says, it is very 

difficult to distinguish where the soul ends  

and God starts. She speaks (1921, 44) of 

this poetically: „[t]he dilation begun by  

the celestial waters in the depths of our being. 

They appear to dilate and enlarge us inter-

nally“. Teresa speaks here about expanding  

the heart, which resembles spiritual tech-

niques to expand consciousness. It is not 

important if we speak about expanding  

the heart or expanding consciousness, it is 

the expanding itself that is required for open-
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ing of the self for the spiritual and transcen-

dent. Remarkable with Teresa is also her fre-

quently mentioned element of water (inner 

light in consciousness in Teresa’s approach 

can be seen as celestial waters), which sym-

bolises the life-giving flow of subtle forms of 

energy coming from the very depth, beyond 

borders of the body. In the seventh mansion 

she approves this in her words (1921, 121): 

“For from the bosom of the Divinity, where 

God seems ever to hold this soul fast clasped, 

issue streams of milk, which solace the ser-

vants of the castle“.

Can we then take Teresa’s fourth mansion as 

development of the fourth Anahata chakra? 

Taoist and Zen literature understand the be-

ginning of awakening of spiritual potential to 

lay in the Manipura chakra (see above). De-

spite this difference, Teresa places the fourth 

mansion in the area of the heart, when she 

speaks about expanding the heart, but she 

believes its very source has even deeper 

spiritual origin. This interpretation resembles  

the symbol of Jewish candleholder (Meno-

rah), whose primary line reaches the fourth 

light (Sephirot) or Ramana Maharshi’s “spiri-

tual Heart”. 

Ramana Maharshi, who continues with  

the Vedanta tradition, speaks of the Heart 

or the true Self (Atman) as the universal 

life-principle of human. This principle is at  

the same time god being and is different 

from the idea of the self or ego. Maharshi 

(Mudaliar 1996, 54, 61) characterises the true 

Self in this way: “[t]here is the one and only 

Reality, the greatest truth, and it is not only 

your Self, but the Self of the whole world you 

see now, as well as of all other beings. This 

Self, Paraatman is immortal and unalterable 

as opposed to ego, jiva, which is temporary. 

You must not mistake ego for Atman.” He fur-

ther explains: “Heart is the greatest centre of 

the Self. You do not need to doubt it. The real 

Self shines constantly in the Heart, behind 

the jiva or ego.” Maharshi (Mudaliar 1996, 61) 

even places this spiritual Heart to the right 

side of heart, but, of course, under the physi-

cal and also the fine layer, referring to the old 

Vedantic texts.

Based on comparison between Teresa of 

Avila and Ramana Maharshi, we could find 

an agreement in the placement of the spiri-

tual centre and in the case of the fourth man-

sion in Teresa of Avila we could also speak 

about awakening of the fourth chakra. This 

is supported by Teresa’s experiences (1921, 

42), which describes in the first chapter of 

the fourth mansions: “Whilst writing this 

I am thinking of the loud noise in my head 

which I mentioned in the Introduction, and 

which has made it almost impossible to obey  

the command given me to write this. It 

sounds as if there were a number of rush-

ing waterfalls within my brain, while in other 

parts, drowned by the sound of the waters, 

are the voices of birds singing and whistling. 

This tumult is not in my ears, but in the up-

per part of my head, where, they say, is 

placed the superior part of the soul. I have 

long thought that this must be so because 

the flight of the spirit seems to take place 

from this part with great velocity.“ She fur-

ther continues (1921, 125): “However large  

a fire may be, the flame never burns down-

wards, but upwards, and so this movement 

is seen to come from the centre of the soul 

whose powers it excites.“
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Having this description, it is quite apparent 

that ascending soul in Teresa will in Yoga 

mean ascending kundalini from the heart 

towards the crown of the head, including 

the physiologic effects such as sensation of 

internal noise at the top of the head. Trans-

formation or deeper spiritual experiences 

start in the fourth mansion, but the actual 

transcendence, which we may call mystical 

death only takes place in the fifth mansion. 

Teresa writes about this death (1921, 54): 

“This is a delicious death, for the soul is de-

prived of the faculties it exercised while in 

the body: delicious because, (although not 

really the case), it seems to have left its mor-

tal covering to abide more entirely in God. 

So completely does this take place, that  

I know not whether the body retains suf-

ficient life to continue breathing.“ When 

Teresa (1921, 58) describes this spiri-

tual experience (mystical death, she uses  

the example of archaic change from a worm 

into a white butterfly. Teresa interprets this 

change as follows: “Now let us see what be-

comes of the ‘silkworm’, for all I have been 

saying leads to this. As soon as, by means 

of this prayer, the soul has become entirely 

dead to the world, it comes forth like a love-

ly little white butterfly!“ In the old cultures,  

a butterfly represents soul and a scene of 

internal transformation. This transforma-

tion is, according to Teresa, quite fast. During  

the process the worm dies and is reborn  

in the form of butterfly, which we can com-

pare to the Paul’s idea of the death of the old 

man and birth of the new one (Romans 6: 

4–6). The fifth mansion of The Interior Castle, 

as described by Teresa of Avila, can be sup-

posed a transforming one, where we witness 

the phenomenon of mystical death.

There is, however, a disagreement about 

“placement” of the mystical death, because as 

we can see above, Jiyu-Kennett places it into 

the level of the sixth chakra – the Ajna chakra. 

According to Teresa, the mystical death starts 

in the fifth mansion, which she calls simple 

joining God, continues in the sixth mansion 

with a kind of engagement to God and final-

ly finishes up in the seventh mansion, with 

mystical union with God. R. Kumar (2006, 

243) also notices that something changes 

significantly in the fifth chakra, when he says: 

“Enabling the chakra leads to freeing from  

the bonds of secular passion (…) Energy that 

was up to now used to reach the earthly 

aims is free now, it changes its direction up  

and opens the gate of freedom.” Now we 

need to say that although Jiyu-Kennett de-

scribes her mystical death in the level of the 

sixth chakra, the so-called third eye, she does 

not speak about the two previous chakras. 

For her, it is a continual process – from arous-

ing the Manipura chakra to liberation. De-

spite the disagreement in the chakra localisa-

tion of mystical death, it is important that it 

stays in one line of rising kundalini. 

The mystical engagement happens, ac-

cording to Teresa of Avila, in the sixth man-

sion. Teresa says that this sixth mansion is  

a place with frequent ecstasy states, accom-

panied by visions, inner voices, visions of 

unknown countries and so on. Teresa (1921, 

89) speaks on this: “To return to this sudden 

rapture of the spirit. The soul really appears 

to have quitted the body, which however is 

not lifeless, and though, on the other hand, 

the person is certainly not dead, yet she her-
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self cannot, for a few seconds, tell whether 

her spirit remains within her body or not. 

She feels that she has been wholly transport-

ed into another and a very different region 

from that in which we live, where a light so 

unearthly is shown that, if during her whole 

lifetime she had been trying to picture it and  

the wonders seen, she could not possibly 

have succeeded.“

Teresa’s experiences indicate that even in 

this mansion we may speak about mystical 

death (freeing the soul from the body), which 

brings further agreement with other tradi-

tions. However, in this mansion, the ecstatic 

journeys of the soul are important, formally 

comparable with other traditions, for ex-

ample Taoist and Zen Buddhist. In the Tao-

ist book The Secret of the Golden Flower it is 

mentioned the fourth grade of meditation –  

the “centre in the middle of conditions” (Jung 

and Wilhelm 2004, 71); similar descriptions 

offers Jiyu-Kennet as well (1997, 93–138). 

In the seventh mansion, however, Teresa 

(1921, 121) says these ecstatic states cease 

and are exchanged by tranquillity, spiritu-

al stabilisation and total unification of the 

soul with God, when she writes: “But spiri-

tual marriage is like rain falling from heav-

en into a river or stream, becoming one  

and the same liquid, so that the river and 

rain water cannot be divided; or it resembles  

a streamlet flowing into the ocean, which can-

not afterwards be disunited from it. This mar-

riage may also be likened to a room into which  

a bright light enters through two windows – 

though divided when it enters, the light be-

comes one and the same.“ This union is full 

and perfect, according to Teresa we may 

only speak about differences during engage-

ment, when the soul is still separated from 

the Groom. 

We speak about experience that is very 

similar to mystical experience in Hindu-

ism, especially in Advaita Vedanta and Yoga, 

but also in Buddhism, Taoism and Islam.  

The old Vedanta text Katha Upanishad (Lead 

us from darkness to light 1997, 50) says: “A wise 

man, capable to distinguish spiritually, has 

to contemplate hard and utilise his tongue  

and other organs, merge his mind with  

intellect, intellect will join the Great Soul  

and  the Great Soul will submerge the tranquil  

Self – the Essence.” The continuator or Advai-

ta Vedanta (philosophy of oneness) Shankara 

(1999, 58) explains the realisation of the Self 

in this way: “Similarly the adept fully realises 

naturalness of Himself when he is separated 

from his body, intellect and the Spirit in Him-

self and sees the Witness, Self, Knowledge of 

the Absolute, the cause of everything.” 

Similarly, a new continuator of Vedanta tra-

dition, Ramana Maharshi, (Mudaliar 1996, 

63) speaks about self-realisation: “You will 

finally become the pure knowing, in which 

there are no more thoughts or worries be-

cause they are left behind in the beginning. 

It is a flood and you are just a glade of grass, 

you are engulfed, but it is very blissful be-

cause you combine into a single entity with 

the flood that covers you. This is fusion of jiva  

and Brahman, when ego melts in the real 

Self, this is the fade of hallucination or illu-

sion and achievement of the Truth.” 

The Bhagavad Gita (1999, 69), which is based 

on the tradition of Vedanta and Yoga, also 

mentions the fusion of Atman and Brahma: 
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“The heart will melt in Brahma, the eyes see 

the all-present Brahma everywhere, his at-

man is in all the creations and all the cre-

ations are spread in his Atman.” 

Mircea Eliade (1997, 85) explains this state 

in Buddhism: “Buddha does not define nir-

vana, but constantly speaks about some of 

its attributes. He says that Arhats reached  

the state of bliss, that nirvana is bliss, that he, 

Blessed, achieved Immortality, and monks 

can also reach it (...) Vision, in the canon called  

‘the eye of the arhats’ (Arija Cakhu) enables 

contact with the unconditional, unfabricated, 

with nirvana.”

In Taoism, especially in the elementary Taoist 

work the Tao Te Ching (Laozi, 63), we can also 

find many references to fulfilment in the Tao: 

“If you submit yourself to the Tao, you will 

become a part of it and the emptiness inside 

you can be filled with anything.” 

It is similar in Sufism. Although there is  

an emphasis on experience of unity with 

God, it is about transcending I–Thou duality. 

H. Inayat Khan (Witteveen 1998, 110–111) ex-

plains that in this state a Sufi hears God with 

his ears, sees God with his eyes, and uses 

God’s hands, God’s legs. His idea becomes 

God’s idea; his sensation becomes God’s 

sensation. For him, there is no more differ-

ence that a God’s follower sees between him  

and God. He refers to the Persian poet 

Khusraua, who says: “When I became You  

and you became Me, when I became the body  

and You became the soul, then, Loved, there 

is no difference between us.” 

The above-mentioned examples show us 

that the mystical union (unio mystica), as  

the final stage of mystical journey, is well 

demonstrable in all of the great spiritual 

traditions. Teresa of Avila may speak of  

the symbolic drop in the sea or light inside 

light, but this expresses precisely unity with-

out distinction. Other traditions, especially 

Eastern ones, speak about nothingness, 

emptiness, unconditioned state, but this all 

can be expressed also by Teresa’s symbolic 

way, namely that it is about unity without dis-

tinction and without a possibility to positively 

distinguish the nature of me or conscious-

ness. All of these cases describe the state of 

consciousness (because we realise it) that 

goes beyond all the limits. In the present dis-

cussions influenced by postmodern period, 

there are some disputes about whether this 

consciousness is pure, unconditioned or de-

fined by language. The claim that the “pure 

consciousness” is constructed is not in ac-

cordance with statements of the mystics, phi-

losophers in various spiritual tradition, who 

claim it is the last and unconditioned reality. 

Martin Dojčár (2011, 34) notices that we have 

to distinguish between the per se conscious-

ness and the relational processes of awareness. 

Pure consciousness is continual and must 

ontologically precede all concepts of con-

sciousness as well as relational processes of 

awareness.

There are also significant similarities between 

Teresa’s descriptions of subtle energies (see 

for example her description of the so-called 

milk-like beams; 1921, 121) and the kundalini 

energy and the chakras in the Eastern ap-

proaches. We have found certain differences 

in awakening of the chakras, in the Eastern 

traditions it is usually the Manipura chakra 

that opens as the first, while in Teresa’s case 

it is the fourth mansion that is related to spir-
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itual heart and the physical heart. This dif-

ference might have been based on Teresa’s 

relation to God, loving and friendly, coming 

from the “heart” rather than the intellect. By 

borrowing Bhagavad Gita’s expressions we 

may say that Teresa showed bhakti-like love 

respect to God. This might be the reason why 

the heart chakra is opened as the first. We 

can also see and prove that there is a flow of 

delicate energies to the crown of the head, 

which also supports the opinion that, also in 

her case, it was the kundalini energy. There 

is a hint of disproportion in placement of the 

mystical death. Teresa of Avila speaks about 

the fifth mansion, while in the Eastern tradi-

tions it is usually placed in the sixth mansion. 

Perhaps this puzzle is not entirely compact in 

neither of these cases, because Jiyu-Kennett 

does not, for example, describe the previ-

ous two grades (Anahata and Vishuddhi)  

and Teresa of Avila does not set a precise 

placement for the fifth mansion. We believe 

these inconsistencies shall not be overesti-

mated because the phenomenon of mysti-

cal death is very well described and this is 

important. There is a full agreement in de-

scription of the rest of the ecstatic journeys  

in the level of the sixth mansion and the sixth 

Ajna chakra. This all leads us to an assump-

tion that also in the case of Teresa of Avila 

we may speak about her mansions as about 

the system of Yogic chakras. Teresa of Avila, 

being a 16th century Spanish mystic, did not 

have a slightest idea about other spiritual 

traditions, maybe except Judaism and Islam, 

which she might have know about a little, 

therefore these similarities really support  

the idea of a universal character of mysticism.

5 Conclusion

We studied the question of universality of 

mysticism on the bases of comparison of 

Christian mysticism and several Eastern 

spiritual traditions such as Yoga, Buddhism,  

and Taoism. Christian mysticism was repre-

sented by one of the greatest mystics, doc-

tor of the Church and a saint, Teresa of Avila. 

The comparison was focused on the chakra 

system, their localisations and effects as de-

scribed in individual traditions. The advan-

tage of such a comparison is in the fact that 

each chakra is linked to a specific location  

in a human body, which makes the process of 

comparison more precise. 

The very first impulse for the compari-

son came from the claims of Hans Küng  

and Eduard Tomáš, who hinted some sig-

nificant similarities between the Teresa’s 

mansions and the chakras. However, these 

authors did not go any further. That is why 

we had been facing a fundamental question 

from the very beginning – does Teresa of 

Avila really speak about the same “system” – 

“the system of chakras”, which is recognized 

and described in Yoga? 

A more detailed study of Teresa’s Interior 

Castle showed us surprising similarities, but 

also some differences. Surely, Teresa does 

not speak about the chakras, because she is 

not familiar with Hinduism or Yoga, but she 

is metaphorically speaking about the seven 

mansions. We suppose that her descriptions 

of the fourth, fifth, sixth and the seventh 

mansion are similar to the descriptions of  

the chakras in Yoga. She places the fourth 

mansion in the region of the heart (the Ana-

hata chakra). In the fifth mansion, which 
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is not precisely localised, Teresa describes  

the mystical death, with even stronger ef-

fects in the sixth mansion. We can suppose 

that it was, analogically, the rising energy of 

kundalini, because Teresa speaks metaphori-

cally about “milk-like beams”, “water”, “light”, 

even noise that is rising up to the crown of  

the head. It is the seventh chakra that is,  

in Yoga, placed over the crown of the head. 

Based on Teresa’s descriptions, it seems quite 

apparent that she might have been speaking 

about the awakening of kundalini and open-

ing of the so-called centres of delicate energy 

– the chakras. 

Along with these similarities, we can also see 

some differences. The first one is in the de-

scription of the first three mansions: they do 

not correspond to the first three chakras in 

Yoga. Teresa’s description of the mansions 

matches more likely the phase of purification 

(purificatio in Latin) on her mystical journey. 

The second difference is in the order of open-

ing of the chakras. Teresa’s mystical experi-

ence started in the fourth mansion, while in 

Taoism and Zen Buddhism it is the third Ma-

nipura chakra. 

We found the third difference in placement 

of the mystical death. Teresa of Avila men-

tions the fifth mansion with the remark that 

the process of separating the soul from  

the body continues in the sixth mansion, 

while Zen Buddhist Jiyu-Kennett localises this 

into the sixth Ajna chakra. 

Beside these structural differences there 

surely are some differences in the content. 

Teresa of Avila lived in the 16th century Spain. 

Her Roman Catholic belief had an influence 

on her spiritual experience, which was theist 

and interpersonal. We however have to say 

that in her last, seventh chamber, the spiri-

tual images that Teresa of Avila describes 

are very similar to the Eastern ones, which 

are not based on content but on the state 

of pure, contentless consciousness. Also  

the course of the mystical death itself, ac-

companied with the feeling of dying, is very 

similar to other mystical traditions. Mysti-

cism of Teresa of Avila thus offers compelling 

similarities with the Eastern spiritual tradi-

tions, especially when speaking about formal  

and structural features (kundalini  

and the system of chakras), but also two  

content-based similarities (mystical death 

and contentless consciousness). 

As a result of our comparison we can claim 

that despite some more or less content-

based differences, there are some important 

formal and structural similarities between 

various mystical traditions. Thus we believe 

that it is possible to speak about universality 

of mysticism. This universal-like understand-

ing of mysticism offers some important con-

sequences for philosophical understanding 

of man and his spiritual evolution. We also 

believe that it offers a great starting point for 

interfaith dialogue.
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ABSTRACT

A phenomenon, which is generally referred to as religion, has been present in various 
shapes throughout the whole history of humankind. Only the last centuries have brought 
a mass expansion of atheism. When many assumed that religion would successively ex-
pire, something else happened.

At the end of the second millennium a new bloom of religion happened in many forms. 
But this is not a simple comeback of the good old times of religion, especially not of tradi-
tional religious communities and institutions.

Key words 

Secularization, institutionalization, freedom, 

responsibility, otherness

1 Globalization                           
and secularization

Politics, economics, science and entertain-

ment have been shaping the life of society 

much more than religion, which remains 

on the margin of society. This process of  

the loss of impact of religion on development  

is described as secularization.

Further, another process – globalization – is  

connected with secular elements of  

the culture – mainly with the development of  

science and technology, with the improve-

ment of mass media and means of trans-

port, and with the increasing influence of  

the world market.

As a result of this process, various religions 

meet and influence each other, mix together 

and there emerge new forms of religion. Es-

pecially people of the Western civilization live  

in a multireligious environment.

Many thinkers agree with facts related to  

the concepts of secularization and globaliza-

tion. But the question is how to explain these 
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facts and the processes that led to them. 

Which are the motive forces of seculariza-

tion? Does religiousness in a society weaken 

or strengthen?

Does religion have an impact on the political 

life of a given society or not? How should we 

Christians respond to these developments? 

Such questions represent a challenge for us. 

We constantly have to seek answers, to dis-

cuss, to engage in dialogue, even if our opin-

ions may differ.

While contemplating the changes and am-

biguities of contemporary religion, a com-

parison with money can come to our mind. 

As money has changed its form from coins 

to the “invisible” money behind credit cards, 

likewise religion changes to the more “invis-

ible” form of private religion, as described by 

sociologists.

And just like the value of money continuously 

provokes abuse (counterfeit banknotes, false 

cheques, laundering of dirty money), the val-

ue of religion also tends to be abused (indig-

nity and instigation to hatred in the name of 

religion, religious wars). Money and religion 

endure, although they undergo transforma-

tions. What is behind all these changes?

2 Institutionalization of 
faith

Religion has a social dimension as well. It is 

not only the private affair of an individual. 

Religious people have always formed com-

munities, worshipped together, established 

various social structures with different roles 

within them.

In religious communions similar sociological 

regularities recur as in other human group-

ings. One of them is the process of institution-

alization. Ideas, works or movements, which 

are not institutionalized fade away and van-

ish with their bearers. But when they survive, 

they give rise to institutions; and the field of 

religion is not an exception to the rule.

An interesting interpretation of institution-

alization is described by Peter Berger and 

Thomas Luckmann in their book Social Con-

struction of Reality (Berger and Luckmann 

1966, 52−54): “Social order is not part of  

the ‘nature of things’, and it cannot be de-

rived from the ‘laws of nature’. Social order 

exists only as a product of human activity. All 

human activity is subject to habitualization. 

Institutionalization occurs whenever there is 

a reciprocal typification of habitualized ac-

tions by types of actors. Put differently, any 

such typification is an institution. Institu-

tions always have a history, of which they are  

the products.” 

Religions have their roots in the deep expe-

riences of the Holy – mysterium tremendum 

et fascinans (Otto 1950) – which have visited 

some individuals: experiences of something 

noble that transcended them.

3 Consequences of social 
control 

“Institutions, by the very fact of their exis-

tence, control human conduct by setting up 

patterns of conduct, which channel it in one di-

rection as against the many other directions 

that would theoretically be possible.” (Berger 

and Luckmann 1966, 55)
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Institutions also produce mechanisms of sanc-

tions, but they are of a secondary or supple-

mentary kind. The primary social control 

is given in the existence of an institution as 

such. Social control leads to some limitations, 

which always evoke tensions between indi-

vidual and group interests.

An institutional world is experienced as 

an objective persistent reality, external to  

the individual. However massive the objectiv-

ity of the institutional world may appear to 

the individual, yet it is a humanly produced, 

constructed objectivity.

As Berger and Luckmann note (1966, 89),  

“[r]eification is the apprehension of human 

phenomena as if they were things, that is, in 

non-human or possibly suprahuman terms. 

The reified world is, by definition, a dehu-

manized world. It is experienced by one as  

a strange facticity, an opus alienum over which 

one has no control.”

The possibility of reification is never far 

away and also threatens religious commu-

nions. Words, gestures, art, feasts, customs, 

all of which used to refer to noble transcen-

dence, beauty and truth, can become empty  

and misunderstood and can return to a set of 

rules restricting the people.

Another important subprocess of the so-

cial construction of reality is legitimation. “It 

is a second-order objectivation of meaning” 

(Berger and Luckmann 1966, 92). It has some 

interesting implications – for example, every 

society produces a symbolic universe.

Legitimation leads to the division between of-

ficial and heretical symbolic universes, which 

are joined with repressive procedures. On 

the occasion of confrontation between two 

societies with conflicting universes, the re-

sult will depend more on the power than on  

the theoretical ingenuity of the respective 

legitimators. Inquisition and religious wars 

confirm these theses.

4 Reasons and consequenc-
es of secularization 

The complexification of society is joined with 

specialization. In early modern Western so-

cieties, religion had noticeably separated 

from other social institutions. Development 

in such a society has a paradoxical character.

On the one hand, there is a tendency to ex-

tend individual freedom more and more, but 

on the other hand members of the contem-

porary society are more dependent in a new 

and sophisticated way.

In many spheres of life they have options to 

choose between rival institutions, services 

and products: in politics, economics, educa-

tion, and also in the religious area. It seems 

that the pressure of such a lifestyle on an 

individual is finally greater than in less tech-

nically advanced societies, as the increased 

measure of stress on people shows.

This tension between freedom and de- 

pendecy is visible also in the religious  

life of people as a tension between indivi- 

dual religiousness and official religion. This  

is described as a privatization of religion.

There emerge new religious groups  

and movements and together with globaliza-

tion, spreading and mixing of older religious 

traditions, this establishes the situation of 
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the “demonopolization of the religious market” 

(Lužný 1999, 79). With the increasing number 

of religious entities, the credibility and self-

evidence of all of them sharply decrease.

Individual identity, including its religious di-

mension, is understood as a private affair. 

This demand for autonomy is connected with 

consumer orientation. Religions have also 

turned into goods on a great market of ideas, 

worldviews, reference systems of transcen-

dence and rituals.

Thomas Luckmann in his book The Invisible 

Religion says that the dimension of the Holy is 

mostly constituted in the “invisible” sphere of 

privacy, where the deepest and most moving 

discussions about that sphere occur (Luck-

mann 1967, 106).

5 Freedom and responsibil-
ity 

It is challenging how to react to all these de-

velopments. There are two simplified, but –  

in my opinion – incorrect answers. One 

of them is the boundless relativization  

and the other is fundamentalism.

Both of these are an expression of fear: one 

represents the fear of responsibility, the other 

the fear of freedom. They comprise an escape 

from reality and an unwillingness to accept 

facts as they are.

Bryan Wilson describes secularization as  

a transition from a smaller community (Ge-

meinschaft) lifestyle to a big society (Gesell-

schaft) lifestyle. The first is characterized by 

face-to-face relations, an emphasis on emo-

tionality and a symbolic universe, which re-

fers to transcendence.

The second represents a vast rationally 

coordinated group of people with compli-

cated structures, impersonal relationships  

and an emphasis on rationality. Secularized 

society does not need references to tran-

scendence, because there a strong belief 

dominates that it is fully and coherently ex-

plained only by means of rationality (Wilson 

1992, 149−160).

The Christian Church should take such analy-

ses seriously. Christianity is also threatened 

by too much rationality and cold institutional 

relations. This can lead to dissatisfied people 

leaving the Church and converting to a com-

petitor in the religious market. The personal 

approach is very important also in the case 

that the other is neither a present nor a pro-

spective member of the Church.

6 Contrasting expressions of 
faith

In archaic societies an individual was too 

much bound to her or his community  

and depended on it, so she or he had to ac-

cept all aspects of the community life willy-

nilly. Only later, when individual freedom be-

came greater, was it possible to realize that 

religion can have its dark side just as all other 

human activities.

The meme theory says that every valuable  

and successful cultural meme provokes  

the emergence of many false imitations of 

this meme: they are similar to the good meme, 

but they are harmful. False banknotes are 

good example of this phenomenon (Black-

more 1999).
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If we look at history, since the axial age ev-

ery period and every place somehow confirm  

the ambiguity of religion. Significant perso-

nalities, in various cultures, have evaluated 

religion with contradicting judgments.

Some linked it to the best within human 

beings, saying that it is precisely religion, 

which helps to complete the development of  

an individual as well as the development of 

humankind by discovering the spiritual di-

mensions of life. Thus, religion should be  

the treasure of human culture, the best with-

in it.

Others, on the other hand, asserted that re-

ligion led people to infatuation, dependence 

and in the end to violence and murder in re-

ligious conflicts and wars. Thus, religion was 

a sign of immaturity, the worst and therefore 

most useless element of a culture.

Probably no other sphere of life, perhaps with 

the exception of politics, is perceived in such  

a radically contradicting way as religion. Why 

is this so? Does religion contribute to peace 

or to violence?

Does it help to build bridges between cul-

tures and hostile groups and thus contribute 

to the extension of a dialogical approach to 

otherness? Or does it support exclusivist lan-

guage and thought, prejudices and barriers, 

and so exacerbate existing tensions?

People need a spiritual dimension in life.  

The spiritual development of individuals  

and of humankind, however, is a very frag-

ile process as well. Mistakes in it have taken  

a heavy toll. Persecuting “bad religious teach-

ings” or “heresies” in the name of the right 

one does not seem to be a good solution.

Problems with sects, esoteric and new reli-

gious movements represent one example 

connected with the ambiguity of religion. 

Some expressive events like the collective 

suicide of members of a California group,  

the drama of the Order of the Solar Temple, 

and the carnage caused by the Aoum Sect  

in Japan gave rise to great anxiety or intoler-

ance as reactions to the world of sects.

How can we protect society from such 

groups, but at the same time not restrict reli-

gious freedom? This question is so important 

that the Council of Europe dealt with it twice 

and issued some recommendations (Council 

of Europe 1992, 1999). The freedom of con-

science and religion is guaranteed by Article 9 

of the European Convention on Human Rights, 

but there is no accepted legal definition of re-

ligion.

7 The ambiguity of own  
and alien

Religion is a multidimensional phenomenon,  

a complex reality; and therefore it is not pos-

sible to find precise borders between the re-

ligious aspect and other aspects of the life of 

an individual or of a society. They influence 

each other and so it is difficult to come to 

genuine reasons for some observable facts.

The psychic structure of people influences 

their religious behaviour. There are many 

aspects, which can be analysed: the differ-

ence between witnessing and manipulation; 

the role of the subconscious in religious ex-

perience; religious behaviour as a defensive 

mechanism on occasions of unmanaged 

troubles.
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Let us focus now on the problem of how 

religious people reconcile themselves to  

the experience of the alien or the strange.  

The phenomenon of own or proper on one 

hand and of alien or strange on the other 

hand is familiar to all people.

If something is radically alien, it appears to 

us mostly as threatening and dangerous, 

because it threatens our certainty, although 

sometimes we meet it as an attraction  

and a challenge. Nevertheless, the radically 

alien often causes disquiet.

Therefore, people want to release themselves 

from a storm of the alien so that they try to 

get it under control. And they often succeed 

in this; unfortunately, sometimes at the price 

of a violent subjugation of the alien.

8 Sensitivity towards the 
strangeness of the strange

In spite of the fact that horror alieni is deeply 

rooted in us, it is possible not to surrender 

to it and take alien as alien. In Buddhism this 

is taught by means of koans – short puzzle-

stories that contain contradictions.

They have no logical solution, but teach  

the necessity of bearing the tension of mys-

tery in pursuit of enlightenment. From this 

point of view enlightenment can be charac-

terized as sensitivity for the strangeness of  

the strange.

The strange or alien points to the fact that 

my world is not complete, and that there is 

something that transcends me, and my per-

ception of the order of universe. Those who 

bear up the strangeness of the strange can 

experience a peculiar paradox that the alien 

one after some time will emit the warmth of 

home.

Such an experience of alien as the Holy can 

deeply touch an individual. Probably religions 

are sediments of various ways to understand, 

express, and hand over these experiences. 

This is done in their sacred texts, rituals,  

and social structures. But it again creates  

a new paradox.

Tradition offers the warmth of home and so 

within it all references to transcendence are 

something familiar, proper and possessed. 

Then also the absolute, if it is God, gods, Tao, 

Brahma or Nirvana, is only some pattern  

in good accustomed Logos. Yet religions are 

the best soil in which first of all seeds of sen-

sitivity for the strangeness of the strange, 

seeds of genuine transcendence bud.

9 Experience of the Holy

Remaining alien as alien is the essence of 

religious experience. Radically expressed, it 

means the wishing of otherness. Yet as histori-

cal phenomena religions brought only sedi-

ments of such experiences.

The importance of religious experience shows 

that membership in a religious community, 

the use of religious language and symbols, 

and participation in worship are only exter-

nal expressions of something more essential 

which is, however, inner. These expressions 

do not form the essence of religion. They 

rather build conditions in which the process 

of spiritual maturing can be – but not neces-

sarily is – successful.
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History shows people as seekers of God, of 

absolute, and of transcendence, but much 

more it shows them as people who long 

for home, for certainty; people who fear  

the alien and want to dispose of it, even at 

the price of violence. But the more one tries 

to escape that which is alien, the more radi-

cally the alien manifests itself.

In this time of globalization, religions sud-

denly stand face to face with each other, 

without the possibility of escaping the chal-

lenge of the alien, as it used to be in the past. 

Interreligious dialogue is a difficult test for us. 

If we stand the proof, surely a new spiritual 

culture, a culture of the wishing of otherness, 

a culture of love will arise.

10 Distinguishing positive 
and negative aspect of re-
ligion

Is ambiguity intrinsic to the nature of reli-

gion? Or in other words: Do the religions  

in which many people find supreme spiritual 

truth at the same time necessarily encourage 

violence? Is there no way to avoid this fate?

In order to try to solve this question, we must 

distinguish a twofold understanding of reli-

gion: as a real phenomenon, a set of cultural 

facts, and as an ideal reality that is expressed 

by facts only insufficiently.

In the first understanding, facts confirm  

the ambiguity. But in the second understand-

ing religion is not necessarily connected to 

violence. Edward Schillebeeckx explains it on 

the basis of the mediational character of a re-

ligious relationship.

“The difficulty is that this relationship to  

the Absolute is never given in a ‘detached’ 

way,” it is always ‘wordly’ intermediated. And 

these intermediaries can be elevated above 

their own status and promoted to the status 

of the will of God. “In that case false allian-

ces can spur on religious people to religious 

violence in the name of their relationship to  

the Absolute.” (Schillebeeckx 1997, 132)

There are also other spheres of life in which 

we have some ideal notions, yet it is very dif-

ficult to draw the bounds between the ideal 

reality and its false imitations. This is true, for 

example, for art.

Another example is Plato’s dialogue,  

the Sophist, which deals with the problem of 

how to distinguish between a wise philoso-

pher and a selfish sophist who only appears 

to be wise. This dialogue is considered as one 

of Plato’s deepest.

11 New way of life

Is it possible to avoid these dangers? An al-

ready increasing awareness of them can help. 

We can confine the social control in religions 

to the lowest, most necessary measure. Re-

ligious people should try to revive religious 

experiences and to bring spirit into religious 

institutions. Also a balance between keeping 

tradition and facing new challenges is need-

ed.

In relationships to others we should avoid 

generalization. Large communities often have  

a complicated inner structure. Official at-

titudes or the attitudes of majorities do not 

represent automatically the attitudes of all 

individuals or groups.
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We can perceive the whole range of relation-

ships to others: indifference, mutual misun-

derstanding, rivalry, attempts to command 

or control others, hatred, taking others as 

a necessary evil, tolerance, dialogue, coo- 

peration, respect, love. A bad experience with 

people of another faith does not warrant us 

to judge all who belong to the same tradition.

The decline of the Church in Western socie-

ties in the last centuries used to be interpreted  

also as a decrease of spirituality. But  

the need for a spiritual dimension somehow 

belongs to human life; it is only the ways of 

satisfying this need, which has changed.

There, some questions arise for the Church. 

Which is more important: the salvation of all 

traditional institutional aspects of the Church, 

or the salvation of concrete contemporary 

people as they are?

But on the other hand there is another di-

lemma. Is it good for the Church to conform 

too easily to the new sociological situation 

and give up the treasures of its tradition,  

or is it better to struggle very sensitively for 

new ways of handing down the Christian tra-

dition to new generations?

Such questions are primarily practical,  

and therefore, only a certain way of life can be  

a proper answer to them. But, first, they need  

a theoretical analysis and understand-

ing. This paper with some considerations  

and proposals is one among the efforts 

aimed at this goal.
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Abstract

The influence of Holocaust on bio-psycho-social well-being of an individual is discussed in 
the paper, in particular the changes of life as a consequence of transgenerational trauma 
in surviving victims of the first and particularly the second generation. The aim of the pa-
per is to present the results of a research that was related to the issues regarding provid-
ing a medical care to Jewish patients. We can see the results here, obtained by a non-stan-
dardized questionnaire research that was carried out in Slovakia in 2013 and in the Czech 
Republic in 2014, including 1273 respondents, both non-medical health care employees 
and students from non-medical study branch (secondary schools and universities). Ob-
tained results are clearly summarized in attached tables. The research has proved that 
995 (78,2%) respondents are interested in including the issues of the specific care of pa-
tients with Jewish faith into the education. 932 (73,2%) respondents knew about the issue 
of holocaust and 757 (59,5%) recognized the impact of holocaust trauma. In conclusion, 
results have been summarized and recommendations for practice are given. The authors 
join others in the call to improve evaluation, treatment and support of trauma victims  
and their children to prevent the transmission of problems from one generation to  
the next.
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1 Introduction

Throughout history, Jews have been perma-

nently restricted in many fundamental rights 

(isolation in ghettos, prohibition from pursu-

ing some handicrafts, and so on) and periodi-

cally harassed through “ideologically justified” 

genocide. It is almost incomprehensible why 

some individuals, as well as entire nations, 

at certain times in history turned against  

the Jews again and again, and why specifically 

this faith incites predominantly strong nega-

tive emotions.

The 20th century had brought a new form of 

anti-Semitism – the Nazi Holocaust, which 

revealed an extreme nationalism, racism, 

and for the most part the fanaticism of  

the Nazi ideology. The word holocaust can be 

understood as an absolute disaster and de-

struction. The term holocaust, which can be 

understood as a sacrificial burnt offering, has 

become accepted as a synonym for the Nazi 

mass murder of Jews in order to completely 

exterminate European Jewry. The scientific 

literature sometimes replaces the word Ho-

locaust with Shoah, which describes the final 

solution of the Jewish question (i.e., extermi-

nation of the Jewish nation).

There are two basic questions for our re-

search:

What is known?

Holocaust has impact on Jewish life. Trans-

generational transmission of trauma occurs 

in surviving victims.

What the study adds?

It provides information about health care 

employees´ knowledge of the Holocaust  

and transgenerational transmission of trau-

ma in victims. It detects an interest in inte-

grating these issues into the education of 

health care providers.

2 Present state  
of a subject and analysis 
of interest

The partition of Czechoslovakia in 1938–

1939 determined the fate of its Jews during  

the war. According to the 1930 census, 

356 830 people in the Czechoslovak Repub-

lic identified themselves as Jews by religion: 

117 551 in Bohemia and Moravia, and 136 737 

in Slovakia. After the partition of Czechoslo-

vakia, approximately 118 310 people defined 

as Jews lived in the Protectorate of Bohemia 

and Moravia. 

The Protectorate of Bohemia and Moravia 

(today the Czech Republic) was established 

on March 15 1939 by proclamation of Adolf 

Hitler from Prague Castle following the dec-

laration of establishment of the independent 

Slovak Republic on March 14 1939. Bohemia 

and Moravia were autonomous Nazi-admin-

istered territories which the German govern-

ment considered part of the Greater German 

Reich (Lemkin 2005).

In November 1941 Reinhard Heydrich or-

dered the creation of a camp-ghetto at 

Theresienstadt. Between 1941 and late 1944  

the German authorities assisted by local 

Czech security forces killed 73 603 deported 

Jews. The occupation authorities and their 

Czech collaborators also killed another 7 000 

Protectorate Jews in Bohemia and Moravia.  

The government of the Slovak Republic 
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restricted the civil rights of the Jews with  

the Government regulation no. 39/1939.  

The term “Jew” was defined on a religious ba-

sis. The said regulation, among other things, 

regulated the number of Jews in certain free 

professions. Another Government regula-

tion no. 230/1939, modified the military duty 

of Jews and the Jews were transferred to  

the special labor camps. On April 25 1940,  

the Slovak Parliament passed Act no. 

113/1940, known as the Aryanization Act.  

The act on the deportation of Jews was ad-

opted on March 24 1942, and the first trans-

portation unit was dispatched the next day, 

based on the regulation of the Prime Minis-

ter, Vojtech Tuka (Mlynárik 2005).

Trauma develops as a result of shock from 

the sudden succession of negative events 

for which an individual was not prepared,  

and from the consequences of these events. 

As a result, there is a distortion or degrada-

tion of individual and collective histories  

and their value and normative foundations. 

Experiencing a trauma can be understood 

as a sociological process, defined by a pain-

ful injury to the collectivity, which creates  

a victim, creates an attribute of responsibility 

and spreads the spiritual and material conse-

quences. If trauma is “experienced, thought, 

and externally manifested in a certain way”, 

it will be defined in the collective identity of  

the respective group, and its presence will 

cause the necessary revision of the collective 

identity forms (Alexander et al. 2004).

The trauma of the Holocaust as a result 

of group hatred and violence undermined  

the very instinctive basis. Thanatos, repre-

sented in the consciousness by the guilt cat-

egory, dominated in the areas that should 

be ruled by Eros, self-acceptance and ac-

ceptance of others. At the level of the indi-

vidual psyche, the Holocaust trauma causes 

a loss of sense, hope and love. This leads to  

the emergence of depressive disorders  

and various manifestations of traumatophilia 

when an individual repeatedly and consis-

tently develops a tendency to self-destruc-

tion. 

Transmission of intergenerational trauma 

occurred as a result of Jewish children liv-

ing with severely traumatized parents. Some 

of them had vivid and terrifying nightmares 

about the concentration camps, cattle wag-

ons, torture, living skeletons and gas cham-

bers, even though they were born years after 

these events occurred. Children from the sec-

ond generation were often named after dead 

family members who became the victims of 

the Holocaust. In addition to their own lives, 

they lived the lives of the dead family mem-

bers and were often reminded of it. In fear of 

losing another child, in a mood of hypercom-

pensation, the children were overwhelmed 

with love and care from their parents in  

the safety of their homes, often in isolation to 

be protected from being hurt by society. This 

developed an environment in which a child 

lost her or his identity.

Intergenerational communication patterns 

between parents who experienced various 

traumas and their offspring have been de-

scribed in families of Holocaust survivors 

(Felsen 1998; Auerhahn and Laub 1998).  

An intergenerational communication pat-

tern referred to as the “conspiracy of silence” 

has been found to be prevalent in families of 
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survivors (Danieli 1998). Studying trauma –   

related communication patterns in off-

spring of Holocaust survivors (Barber et al. 

2002) identified a pattern characterized by 

offspring´s nonverbal knowledge of their 

parent’s Holocaust experiences coupled with 

little or no verbal knowledge of it. This famil-

ial communication pattern called “knowing 

and not knowing” (Jucovy 1992), was found to 

be related to distinct interpersonal patterns 

in close relationships in adulthood (Wiseman 

et al. 2002).

Acute feelings of loneliness among trauma 

survivors both in the midst and the aftermath 

of the traumatic experiences are well docu-

mented in the clinical literature (Dasberg 

1976; Herman 1997).

Very often, due to a fear of diseases, cold  

and hunger, the children were dressed exces-

sively and provided with excess food, and as 

a result, they later created a special relation-

ship to food intake and sometimes devel-

oped eating disorders. They experienced all 

of this as a result of the horrors survived by 

their parents in the concentration camps. 

A majority of the studies that investigated  

the mental health of Nazi “Holocaust survi-

vors” (HS) revealed that emotional disorders 

and significant coping difficulties were preva-

lent in this population both at the time of re-

lease from the camps and many years later. 

In the clinical setting these are the defining 

characteristics of the survivors syndrome. 

This syndrome is a constellation of symp-

toms, including chronic anxiety and depres-

sion, nightmares of wartime experiences, 

guilt about having survived while other per-

ished, psychosomatic disorders and a lonely, 

isolated life devoid of any genuine pleasure 

(Keinan at al. 1988).

Given this disheartening reality, many re-

searchers have turned to the “holocaust 

survivors’ offspring” (HSO) to determine if  

and to what extent the children also suffer 

from emotional hardships.

The second generation has suffered from 

the absence of family dialogue, mostly lived 

through the wounded souls and the bod-

ies of their parents in a non-verbal matter. 

Trauma, with its roots lying in a large society,  

and in the previous generation, is processed 

by the second generation primarily as a con-

sequence of family dynamics. The second 

generation is accompanied by psychoso-

matic disorders, sometimes significant eat-

ing disorders and the concept of a wounded 

man, the feeling of guilt associated with de-

pression after the loss of a sense of their own 

lives (Goffman 2003).

It seems reasonable to suggest that the off-

spring of Holocaust survivors might be as 

vulnerable as their parents and, similar to 

their parents, may function adequately in 

their daily activities but be unable to cope 

with the emotion of extreme stress or severe 

life-threatening situations. Second-genera-

tion Holocaust survivors are vulnerable to 

psychological distress and, when confronted 

with a life-threatening illness such as cancer, 

will manifest more distress than patients who 

are not second-generation Holocaust survi-

vors (Baider et al. 2000).
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3 Methodology

Aim

This study seeks to identify and describe  

the knowledge of health care providers about 

Holocaust and Judaism.

Research methods

Literature in this area was retrieved from  

the electronic databases: Medline, PsycInfo, 

using the following keywords in various com-

binations: Jew, Holocaust, shoah, second gen-

eration, PTSD, victim, transgeneration trans-

port of trauma, transcultural nursing.

Based on this review of the literature, this pa-

per addresses two research questions:

1. What is the knowledge about Holocaust in 

health care providers, nursing and social care 

for Jewish patients?

2. What is the interest of the education of 

health care providers in health and social 

care for Jewish patients?

Inclusion criteria

The inclusion criteria were as follows: student 

in middle or high school in the medical field 

or health care worker providing nursing care.

4 Research outcomes

The subjects of the research were students 

of secondary schools (medical assistant), uni-

versity students (study program Nursing), 

health workers practice living in the Czech 

Republic (abbrev. CZE) and Slovak Republic 

(abbrev. SK). Further information is given in 

the Table 1.

Table 1. Characteristics of respondents

 students total

university students CZE 284

university students SK 256

high school students CZE 201

high school students SK 177

health care providers CZE 192

health care providers SK 163

Figure 1. Characteristics of respondents
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The results of the questionnaire answers are stated as following: correct answers in the Table 2 

and Figure 2, incorrect answers in the Table 3 and Figure 3.

Table 2. Correct answers

 
university 
students 

CZE 

university 
students 

SK

high school 
students 

CZE

high school  
students  

SK

health care 
providers 

CZE

health care 
providers 

SK 
 total

question 1 213 207 154 98 158 102 932

question 2 121 87 146 55 86 57 552

question 3 240 165 169 109 136 125 944

question 4 256 125 183 51 87 99 801

question 5 158 143 149 79 121 107 757

question 6 203 149 164 97 115 113 841

question 7 135 69 36 29 59 66 394

question 8 238 99 119 49 79 99 683

Figure 2. Correct answers
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Table 3. Incorrect answers

 
university 
students 

CZE 

university 
students 

SK

high school 
students  

CZE

high school 
students 

SK

health care 
providers 

CZE

health care 
providers 

SK 
total

question 1 71 49 47 79 34 61 341

question 2 163 169 55 122 106 106 721

question 3 44 91 32 68 56 38 329

question 4 28 131 18 126 105 64 472

question 5 126 113 52 98 71 56 516

question 6 81 107 37 80 77 50 432

question 7 149 187 165 148 133 97 879

question 8 46 157 82 128 113 64 590

Figure 3. Incorrect answers
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Table 4. Completing the education on the issues of holocaust and transgenerational trans-

mission of trauma

 
university 
students 

CZE 

university 
students 

SK

high school 
students 

CZE

high school 
students 

SK

health care 
providers 

CZE

health care 
providers 

SK 
 total

yes 122 145 67 82 78 93 587

no 162 111 134 95 114 70 686

Figure 4. Completing the education on the issues of holocaust and transgenerational trans-

mission of trauma
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The results of respondents’ answers regarding interest/disinterest in the issue are described in 

the Table 5 and Figure 5.

Table 5. Interest of the education about health care providers in health and social care for 

Jewish patients

 
university 
students 

CZE 

university 
students 

SK

high 
school stu-
dents CZE

high 
school stu-
dents SK

health 
care pro-

viders CZE

health 
care pro-
viders SK 

 total

I’m interested 242 193 169 126 129 136 995

I’m not inter-
ested 42 63 32 51 63 27 278

 

Figure 5. Interest of the education about health care providers in health and social care  

for Jewish patients 
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Completed questionnaires were checked, ed-

ited, entered and cleaned to produce as SPSS 

data file.

Version of the audit questions 

1. Define the meaning of the word Holo-

caust.

2. Describe Kristallnacht – Crystal Night year, 

on which began anti-Jewish pogroms. 

3. What sign were Jews identified with dur-

ing the Holocaust?

4. Indicate the number of Holocaust Jewish 

victims.

5. Describe the signs of the impact of Ho-

locaust trauma on “second generation”, 

transgeneration Holocaust.

6. Describe the principles of kosher foods.

7. What is tahara?

8. List five Jewish holidays.

The correct answers 

1. The term holocaust, which can be under-

stood as a burnt sacrificial offering, has 

become accepted as a synonym for the 

Nazi mass murder of Jews in order to 

completely exterminate European Jewry. 

Holocaust – Shoah describes the final so-

lution of the Jewish question (i.e., exter-

mination of the Jewish nation).

2. Crystal Night is the name that’s been giv-

en to the night of November 9–10 1938. 

In almost all large German cities and 

some smaller ones that night, store win-

dows of Jewish shops were broken, Jewish 

houses and apartments were destroyed,  

and synagogues were demolished  

and set on fire.  

3. A Star of David, often yellow-colored, was 

used by the Nazis during the Holocaust 

as a method of identifying Jews.

4. During the Holocaust were killed about 6 

million Jews.

5. The second generation (in terms of the 

Holocaust) is characterized by the fol-

lowing symptoms: anxiety, depressive 

and psychosomatic disorders, loneli-

ness, nightmares, sleep disturbances,  

a tendency to experience feelings of guilt, 

overestimation of the importance of 

food, which they consider a major value; 

a food is a central cause of various disor-

ders they suffer from, etc.

6. Kosher foods are those that comply to 

the regulations of kashrut (Jewish dietary 

law). Reasons for food not being kosher 

include the presence of ingredients de-

rived from non-kosher animals (pork, 

rabbit, eagle, owl, catfish, sturgeon,  

and any shellfish, insect or reptile are 

non-kosher) or from kosher animals that 

were not slaughtered in the ritually prop-

er manner, a mixture of meat and milk, 

wine, or grape juice (or their derivatives) 

produced without supervision, the use 

of produce from Israel that has not been 

tithed, or the use of non-kosher cooking 

utensils and machinery. Jewish patients 

often request special kosher food in ac-

cordance with religious laws that govern 

the methods of preparation.

7. Tahara is ritual cleansing of the deceased. 

8. Jewish holidays are usually highly signifi-

cant for patients. Passover in the spring 

132 (10)		 	     Rebeka Ralbovská - Monika Zaviš - Renata Knezović



and Rosh Hashannah and Yom Kippur in 

the fall (Rosh Chodesh – The New Month, 

Rosh Hashanah – The Jewish New Year, 

Yom Kippur – Day of Atonemet, Sukkot – 

Feast of Booths, Hanukkah – Festival of 

Lights, Purim – Festival of Lots, Tu Bishvat 

– New Year of the Trees, Pesach – Pass-

over, Shavout – Feast of Weeks, etc.). 

These holidays may affect the scheduling 

of medical procedures and may involve 

dietary changes (related to a need for 

special food or to a desire to fast). All Jew-

ish holidays run sundown-to-sundown.

We were interested in knowledge on trans-

generation transmission of trauma. Respon-

dents answered the question if they have 

ever encountered this issue in their time of 

study (Table 4, Figure 4) and if they are inter-

ested in including the issue of transgenera-

tion transmission trauma to health care pro-

viders’ education (Table 5, Figure 5). 

5 Discussion and developing 
policy context

The feelings of loneliness that sons  

and daughters of Holocaust survivors re-

called from childhood and adolescence have 

been studied by means of their narratives 

about interpersonal experiences with their 

patients. Research on childhood and ado-

lescent loneliness was focused on relation-

ships with peers (Asher et al. 1984; Parkhurst  

and Hopmeyer 1999) and relationships with 

parents (Goossens and Marcoen 1999). 

Based on their research, Wiseman (2008) 

assumed that growing up with parents who 

had endured massive trauma would be mani-

fested in the offspring’s recalled relational ex-

periences in the context of the survivor fam-

ily. The four major categories that emerged 

from the narrative analysis of the loneliness 

accounts appear to represent varying tones 

and salient echoes of the parental trauma as 

expressed in the narrator´s account.  

Providing culturally sensitive nursing 

care for the Jewish patient is a challenge 

for the non-Jewish nurse. Understand-

ing  the major values, ethics, and practices 

of Judaism that have relevance to nursing  

and social care will give practice nurse  

the ability to provide care that is individual-

ized to the patient and family.

New perspectives are needed in creating 

adequate practices for both the victims of 

the first and the second generation, those                                                                                                                                         

providing health and social care as well as 

health professionals who have to work with 

patients with this problem. Creating practic-

es with strong support at the organizational 

level and establishing practices throughout  

the fields of health and social care are the key 

elements in building a responsible approach 

to this issue.

6 Conclusion

Victims originating from the first to the sec-

ond generation due to personal experience 

with the cruelty of the Holocaust or the trans-

generational transmission of trauma suf-

fer from health problems requiring special-

ized medical care. Employees of hospitals  

and social care institutions should be aware 

that the personal history of every human 

significantly determines his/her behavior  

Spirituality Studies 1 (1) Spring 2015	 	 	       133 (11)



and attitudes to the surrounding environ-

ment. Therefore such staff members should 

not only be familiarized with inter-genera-

tional transmission of trauma in Holocaust 

victims, but should also expect the occur-

rence of its manifestations, accept these facts,  

and provide these people help with highly 

professional and humanitarian assistance.
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