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Migration. Like every archetypal image, the word itself conjures up potent images from 

both the animal and human realms. In my own mind’s eye, sweeping vistas of movement and 
change take the form of vast herds of caribou making their way across the arctic tundra, skies 
dark with Canadian geese heading south for the winter, wildebeests chasing the seasonal rains in 
the Serengeti of Africa, or steely masses of sockeye salmon fiercely swimming upstream to make 
their way back “home” to their birthplace so they can spawn. In the human realm, the panorama 
that emerges is one of dark-skinned people clutching children and belongings while leading 
heavily-laden pack animals into unknown territory as they trudge across deserts or mountain 
ranges, or massive oceanic vessels carrying European immigrants and their countless steamer 
trunks filled with their only possessions on their way to the New World, or long lines of covered 
wagons making their way across the plains seeking someplace better able to sustain them. 
Migration, like all archetypes, manifests on multiple levels—revealing it’s influence not only on 
the physical plain, but culturally and psychologically as well. 

Depth psychology pioneer C.G. Jung makes a distinction between archetypes and 
conscious representations of archetypes that can vary considerably and still not lose their basic 
pattern. Archetypes often reveal their presence only by way of symbolic images, which are 
without known origin and appear around the world and across eras without apparent cross-
pollination or migration.i He alluded to confusion between “the content of the archetype and the 
archetype itself,” saying an archetype is like a psychic mold into which “individual and collective 
experiences are poured and where they take shape, yet it is distinct from the symbols and images 
themselves.”ii 

So, while the concept of migration—of leaving a home place and undertaking a 
journey—is archetypal and can be witnessed and understood across regions and throughout 
eras, historically, there are many individual instances—or images—of migration extending from 
families or tribes who “leave home” to look for a better life to unplanned flight en masse to seek 
shelter, asylum, or survival from violence, war, natural disaster, calamity, or ecocide. Over 
millennia, varying images of migration have bloomed as a result of changing trade routes, 
modified agricultural practices, natural disaster, and perceived opportunities in other unknown 
provinces. They have also manifested as families fleeing political persecution, ethnic cleansing, 
or genocide. Some instances of human mobility have manifested from lack of tolerance, 
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economic downturn, or loss of livelihood and the quest for something new. As an American, my 
own ancestors on both sides of my parentage migrated in the last few centuries after countless 
generations in Denmark, Scotland, England, Russia and Germany. 

 By its very essence, migration will always be associated with revolution because, 
regardless of its reason, once the journey begins, nothing will ever truly return to the way it was 
before. Each individual that sets foot on the migratory voyage will require every ounce of 
courage, trust, adaptability, and resilience they can muster to leave their home forever. Even if it 
is possible to return, one is likely to find “home” inevitably changed—more often than not due, 
perhaps ,to transformation in the individual who has undergone the journey and a fundamental 
shift in her perspective of home. 

Ultimately, the archetype of migration is complex and multifaceted, conferring the 
emotion of motion, change, and shift. Literally from the Latin root meaning “movement from 
one location to another,” iii migration is as symbolic of both beginnings and endings as any I can 
imagine. Any of us who has delved into historical accounts of migratory peoples, been regaled by 
stories of our ancestors, have ourselves immigrated to country other than our birthplace, or even 
simply moved households understands the archetypal aspects involving a beginning, an end, and 
a journey in between.  

But, in fact, the powerful energetic patterning of the archetype of migration lies in its 
ambiguity because there is threshold at both ends. Which part of the process, we might ask, is 
the beginning—and which is the end? The end of the journey commences a new life in a 
different locale, but the beginning of the passage also terminates a sojourn in one particular 
place. Migration may manifest in any number of instances—from voluntary migration to seek a 
better lifestyle to migration out of necessity to escape an intolerable socio-political situation like 
ethnic persecution, war, or genocide; to forced migration due to severe ecological degeneration 
that renders a home place unlivable. In spite of the drive behind the migratory event, one basic 
archetypal tenet of migration is that what is left behind is “home”—no matter the 
circumstances—and in the same way, where one is going is the vast unknown.   

Images from the natural world illustrate how deeply migration is linked to the survival 
instinct. Whether occurring seasonally or over the course of many generations, it allows for 
feeding, breeding, and the overall renewal and regeneration of the species. It is critical to the 
beginning of new life, while simultaneously bringing about the end of countless numbers of 
individuals during what amounts to a perilous journey involving extreme conditions. Between 
deadly weather, environmental challenges, and hungry predators, sometimes few survive the 
treacherous journey they must undertake to maintain their ongoing existence. 

In human history, evidence suggests we all come from the same source, emerging from 
Africa as early as 90,000 years ago to follow the coasts where resources were abundant, arriving 
first in the Middle East, then southern Asia, and finally Australia and beyond. Additional waves 
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of migration followed, leading groups into Northern Europe around 40,000 years ago and then 
across the ice bridge of the Bering Strait into North America approximately 12,000 years ago.iv 

For humans, the archetypal mandate of forced migration plays a critical role in 
evolution—and revolution. In the 21st century, contemporary sociopolitical views of migratory 
movement identify varying types of migration—temporary versus permanent, voluntary or 
involuntary, and those instigated by sudden environmental conditions or gradual ones. While 
many experts in the field are still debating what constitutes forced migration versus voluntary 
migration initiated due to perceived necessity, it seems clear that the move to migrate often 
occurs because a way of life is ending or has become unsustainable, culminating in the need to 
end sojourn in one place in search for something new—a fresh beginning. Migration is a way in 
which people choose to adapt to changing environments, particularly when the alternative leaves 
them facing a decline in the quality of life or total destruction or death if they do not. 

Over the course of millennia, violence, warfare, disease, famine, or ecological failure 
forced individuals and sometimes entire tribes to migrate elsewhere because the home place 
could no longer sustain them. In each case, it seems clear that those who were on the move were 
conscious of their fate, and the life-changing journey they were undertaking. Archaeological 
remains show vestiges of ritual leave-taking. The Hopi and other Native American tribes etched 
a double spiral symbol—one spiral leading to another going in the opposite direction—onto 
rock walls and canyon cliffs, while the Inca and the Classic Maya created termination deposits, 
vestiges of which modern archeologists are still digging up. These include significant caches of 
the fragments of significant items native inhabitants seem to have deliberately destroyed in 
stairwells and other places to mark the place they had been—and perhaps to beg sanction from 
their gods—before moving off into an uncertain future.v 

Jung considered archetypes to be ambivalent, having potential for both positive and 
negative.vi Historically, while social, economic, and political factors have often inspired 
migratory journeys in search of new opportunities, negative drivers like political persecution, 
colonization, and genocide have spurred some of the most dramatic examples of human 
mobility. Beginning in the sixteenth century, vast numbers of indigenous peoples were forcibly 
displaced—if not deliberately killed—-by colonizing Europeans in their own process of 
migration from an old way of life to a new one. Traumatic migratory events in relatively recent 
history include forced marches of Native Americans during the “Trail of Tears” as the Cherokee 
and others were removed from native lands in what is now the state of Georgia in the 1830s, 
along with the Navajo “Long Walk” in 1864.vii Long before white settlers arrived in North 
America, nomadic tribes spent their time hunting, fishing, and gathering in territorial patterns 
based on centuries or millennia of living in sync with the natural world and on ancient cultural 
worldviews in which possession of land was inconceivable. As wanderers within established 
space, “home” was vast and fluid. As colonization commenced along with big government, 
European settlers partitioned the landscape and doled it out for ownership. Nomadic customs of 



 

"Leaving Home, Losing Home: A Social and Symbolic Look at Migration" by Bonnie Bright.  
Originally published in Towards Beginnings: Images of End, Journal of Archetypal Studies, Vol. 2, December 2012. 

Email: bonniebright@depthinsights.com 

4 

the indigenous peoples were increasingly stymied as the land was privatized and rendered 
inaccessible, and migration toward a sedentary lifestyle in permanent residences with fixed 
boundaries was rewarded and reinforced as First Peoples became involuntarily immobile.viii In 
many of these images, migration and the loss of home or lifestyle was involuntary—a 
degenerative ending with little promise for a generative or hopeful new beginning. 

In fact, from an archetypal standpoint, it is highly likely that endings created by leaving a 
home place—whether involuntary or voluntary—are experienced as traumatic because the 
inhabitants are forced to confront the emotional ties to a place they have known as “home,” a 
concept which is a strongly archetypal energy in its own right. Home is a word weighted with 
affect and associated with rootedness, attachment, belonging, shelter, refuge, comfort, and 
identity. In At Home in the World,  Jungian analyst John Hill relates how the biological origins 
of home began with the animal instinct to mark territory. The fight or flight mechanism, to 
defend space or to abandon it and flee, also carries a critical effect on our psyche since home is 
tied to caretaking, nurturing, and sustenance.  Home has an affiliation with landscape, 
community, and surroundings, and it is connected to history, memory, and clanix Hill asserts, 
defining it further as a “narrative reality,” the manner in which we attach to a place a person or 
an object, a nation, a group, a culture or an idealx. These attachments are experiential, conferring 
a sense of belonging. Home, whether a physical place or a psychological concept, is a container 
for those who reside within its borders. Leaving home, then, can set one askew, leaving us 
vulnerable, tentative, frightened, and ungrounded—in both a literal and figurative sense. 

Connection to place (or places)—particularly those that have been one’s home for 
generations—is ingrained in the human psyche, rooting us in a sense of being woven within a 
larger fabric of being. Relationship to place gives us a sense of identity and belonging, linking us 
spiritually as well as physically, socially, and culturally. “For Natives, the land is…like a 
Mother…a breadbasket, protector, and friend,” explain Hugh and Karmel McCallem. “It is 
something you cherish and you return to when you are sick, frightened, or lonely. . . . Out of it 
comes your being, the reason for your existence.”xi 

Our narrative about home creates the structures of identity. Home orients us and 
grounds us. The search for “home” awakens questions about who we are, where we belong, and 
where we are going.xii In their masterful—and heartbreaking—book, Domicide: The Global 
Destruction of Home, Douglas Porteous and Sandra Smith offer dozens of well-documented 
cases of individuals who have suffered the loss of home. Home, they say, is a “stillpoint in an 
ever turning world,” a vehicle for creating order out of chaos, the center and whole of the 
world.xiii Thus, the loss of home is the loss of the center, the beginning of chaos. Those forced to 
leave home will always feel the ache of the exile, experiencing bereavement—a potent form of 
grief, which is “the irretrievable loss of the familiar.”xiv The rupture of the intrinsic link between 
home and identity significantly impacts mental, physical, and psychological well-being. As Hill 
says, “The longing to belong expresses a dimension of the soul, transcending the limited 
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horizons of waking life.”xv 
The question to be asked here is thus: Can one physically leave one’s home behind 

without emotionally and psychologically leaving a piece of themselves behind? More, can one 
ever truly encounter a new sense of home without feeling something is still—and may always 
be—missing? Does resettlement truly “settle” us as human beings? Belonging is a universal 
theme that shapes each of our lives. A loss of place and connection to the land, the community, 
the people, and the memories that are bound to that place can result in a pervasive sense of 
homelessness and alienation. When one is prevented from returning home –or has no place to 
call home—a pervasive feeling of groundlessness can prevail. Glen Albrecht, professor of 
philosophy and sustainability, points to a kind of “place pathology.” When you separate people 
from their land he points out, “they feel the loss of heart’s ease as a kind of vertigo, a 
disintegration of their whole life.”xvi 

 Ecophilosopher Ed Casey reminds us that when the Navajos—who were strongly 
grounded by the land and in traditions tied to the land—were displaced by migrating Europeans, 
many of the Navajo simply disappeared.xvii The loss of their home place included the loss of the 
ancestors who were buried there, and the collective memory associated with place and certain 
places. No longer able to locate themselves as individuals in a larger web of meaning,  
disorientation ensued, relegating them a sort of stateless state which was profound and 
irreversible. The Navajo had become exiles, strangers in a strange land.  

Casey strongly iterates that estrangement from land results in uncanniness, the feeling of 
not being at home. The ensuing disorientation is intrinsically connected to identity, and identity 
to one’s way of being. One quarter of the Navajo population—who insist they have no word in 
their language that means “relocation”—literally died as a result, with a high percentage due to 
suicide. To be without place, Casey concludes, essentially translates to losing one’s existence 
altogether.xviii  

In fact, the Navajo called their land “the Great Self”—a concept that encompassed the 
complex organism made up by people, tribes, landscapes, ecosystem and ancestors.xix A loss of 
connection to land and place can be tied to dissociation from one’s self and body, furthering a 
sense of disorientation, estrangement, uprootedness, exile, ultimately engendering trauma. It is 
little wonder, then, that many of us who live our daily lives within the proffered norms of the 
prevailing consumer-based society are experiencing a loss of soul and finding it more difficult 
both collectively and individually to feel we lead a meaningful existence. Historian and 
psychologist Philip Cushman insists we suffer from what he terms the calls the “empty self,” in 
which the individual in modern culture is driven by a felt sense of hollowness, a lack of meaning 
by which, yearning for something it can’t quite identity, desperately seeks to fill itself up through 
increasing compulsive consumption of goods, services, technology, peak experiences, 
entertainment, celebrity and even psychotherapyxx. To alleviate the anxiety, depression, 
isolation, and suffering, psychosomatic disorders, or addiction, we turn to consumerism which 



 

"Leaving Home, Losing Home: A Social and Symbolic Look at Migration" by Bonnie Bright.  
Originally published in Towards Beginnings: Images of End, Journal of Archetypal Studies, Vol. 2, December 2012. 

Email: bonniebright@depthinsights.com 

6 

only serves to further objectify place, allowing us to unemotionally acquire, possess, or abuse it 
in order to utilize whatever resources it contains. “When a home becomes a mere product, 
dissociated from one’s personal and collective history, it is probably in danger of losing it’s soul,” 
writes Hillxxi. One Navajo chief sums up his interpretation, saying simply, “Our land is our 
life.”xxii 

While countless individuals in innumerable cultures around the world have experienced 
displacement for a variety of reasons, it is impossible to assume that leaving a place one 
considers “home” would ever be without serious difficulty. When native inhabitants of 
indigenous lands that have been occupied by the same tribes for generations populated with the 
graves and spirits of the ancestors who still offer spiritual guidance are forced to leave, their 
culture and identity also suffers. The embodiment of the spirits of the land in springs, rocks, 
trees, and natural landmarks are critical parts of the cultural worldview, the history, and the 
cosmic mythology of a given people. Sacred sites – including burial grounds, watering holes, 
archaeological sites, and ceremonial areas—all carry immutable energy and meaning. When the 
loss of home occurs, the trauma of leaving behind this type of history and context and the 
meaning it provides, the idea of abandoning such physical sites and no longer having access can 
be overwhelming. The alternative is traumatizing, disrupting, and disorienting. Whenever 
people are forced to move, all report depression, distress, and debilitation in leaving behind their 
homeland.xxiii 

“Home,” says Hill, “represents the way we contain our life and define our relationship to 
the outside world. . . . [It] is a haven of memory, history, and grounding, an oasis of individual 
taste and culture.xxiv When that is lost, we also lose our way and sense of grounding on an 
emotional and psychological level.  

Culture, modernity, and current global issues now threatening our planet are 
increasingly placing stress on inhabitants of various parts of the world due to global growth, 
development, and climate change, dramatically impacting the migration patterns of many 
wildlife species a negative sense by impacting their beginnings and endings in uncertain and 
unmitigated ways. At the end of the twentieth century and the beginning of the twenty-first, we 
have seen increasing incidences of forced migration from people fleeing the destruction of home 
due to natural disaster or man-made ecocide—the “killing” of ecosystems and home places. The 
twentieth century has been called “the century of the ‘displaced person.’”xxv The number of 
internal refugees—those who forced to move from home within their own countries—was first 
estimated in 1990 by the UN Secretariat on Internally Displaced Persons, the United States 
Committee for Refugees, and the Worldwatch Institute at 30 million people, earning it the label 
of the “newest global crisis.”xxvi The Worldwatch Institute stated that during the decade between 
1987 and 1997, “as many as 90 million people may have lost their homes to dams, roads, and 
other development projects”xxvii.  
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Increasingly we are witnessing severe and seemingly irreversible changes to 
environments due to climate change, which is taking a heavy toll on human and animal life via 
natural disasters like flooding, mudslides, wildfires, hurricanes, and other so-called 
“superstorms” in home places that are the most vulnerable. 

Many scientists agree these menacing global conditions are certain to result in mass 
forced migrations of vast numbers of people in coming decades—tens of millions within the 
next 20 years, and potentially hundreds of millions within the next 50—generating exiles and 
refugees who have nowhere to go.xxviii Termed by some as “climigration,” this ominous 
movement refers to climate-induced ecological changes that render a community unsustainable 
and force inhabitants to leave, impacting not only its well-being but also its capacity to 
survive.xxix Though it seems blatantly unfair, a large majority of documented carbon-emissions 
potentially responsible for climate change are a direct result of the consumer-oriented, energy-
hungry lifestyles of those living in first-world countries, which ultimately affect most drastically 
those living in third-world, economically challenged nations. 

In Africa, increasing numbers of people fleeing famine, starvation due to the aridity, 
desertification, and further lack of capacity to grow crops or herd animals are becoming a 
significant political and social issue. Regular seasonal migration patterns of pastoralist tribes 
have been altered as they are literally forced to search for greener pastures in territory beyond 
their normal routes, often clashing with others already making use of the land and leading to 
violent tribal conflicts. Natives of Bangladesh and other low-lying urban centers are dealing with 
severe storms and frequent flooding and mudslides, which increasingly disrupt and displace 
populations as well as rice crops that are the key sustenance in the region. Bangladesh, likely the 
most prone place for inundation by flooding due to climate change, is home to around 150 
million people and grows up to 40% of the rice in the region.xxx The significant loss of the ability 
to grow food and of livelihood, traditions and a place to live is certain to result in significant 
social tension the world over. Island nations as far apart as the Maldives in the Indian Ocean and 
Kivalina in northwest Alaska—as well as dozens of communities the world over—are rallying 
whatever ideas, finances, and other resources they can muster to figure out how to literally 
relocate their entire populations to new tracts of land so they can begin anew in a place not 
threatened by rising waters, battering waves, salination of their drinking water, and decreasing 
ability to provide food and livelihoods to their inhabitants.xxxi Meanwhile, a growing number of 
migrants are pouring into big cities and across borders, contributing to border tensions and 
internal stress along with rapid urbanization, the growth of slums, stalled development, and 
increasing competition for work. All these situations serve to create stress and distress on 
existing social structures and inhabitants who view the newcomers as “others” who are 
inevitably deemed as “migrant,” “stranger,” or “refugee”—all archetypal images in their own 
right—but all potentially threatening to native inhabitants in the cultures where they landxxxii. 
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Other incidents of forced migration stem from natural disasters like the massive 
tsunamis that inundated Thailand, Sumatra and other South Asian nations in 2004—along with 
the one in Japan in March of 2011 plus the destruction caused by Hurricane Katrina to the U.S. 
Gulf Coast in 2005—have all displaced hundreds of thousands of people, forcing migration to 
new homes and home places under sudden unexpected conditions as the boundaries between 
acts of nature and man-made weather events continue to blur. Additionally, crises in recent 
decades related to human-made technology include the nuclear meltdown of reactors at Three-
Mile-Island in New Jersey in 1979, in Chernobyl in 1986, and most recently in 2011 at 
Fukushima, Japan all resulted in hundreds of thousands of lives changed. Both for those who 
experienced the total annihilation and loss of home—forced into migration against their will—
and for those who continue to live within close range of the devastation with the visual images 
and memory of the trauma intact, the sense of destruction of home takes a critical toll. Some 
individuals continue to live in a home place that is irrefutably compromised. While making the 
choice not to migrate, these individuals experience a change to home that reduces the quality of 
their lives, livelihood, and usually their physical and emotional health in ways too vast for those 
of us without direct experience to understand.  

In the meantime, those who find themselves displaced, without a home, or in temporary 
refugee camps—this ambiguous space outside the safe boundaries of “home”—are highly 
vulnerable to intrusive or destructive forces. The loss of home also means the loss of security. 
Men, women, and children of all ages live under threat of theft, battery, violence, abuse, 
exploitation or worse while in transit from one point to another often unknown point. Women 
suffer much greater risk of sexual violation or being caught up in sex trafficking. Criminal rings 
and terrorist groups actively recruit young men to join their ranks. “Tension grips the 
inhabitants of the borderlands like a virus,” writes feminist and activist Gloria Anzaldua. 
“Ambivalence and unrest resides there and death is no stranger.”xxxiii 

On an archetypal level, the tension of the borderlands—that uncertain place between 
known positions—is something we are all familiar with, in culture and in life, whether we are 
conscious of it or not. What happens when we enter uncharted waters, when we cross a 
bordereither willingly or unwillingly—into new and unknown territory? Gloria Anzaldua 
suggests that what occurs is a swamping of psychological borders, which comes from perceiving 
contradictions and conflicting information coming from various points of view.xxxiv No doubt 
each of us can relate to being in that ambiguous “middle place” where we have crossed a 
threshold into somewhere unknown, where we have no context, no landmarks by which to 
establish our bearings, no memory of a destination to draw us forward. It can feel extremely 
disconcerting if we allow ourselves to contemplate the idea that we live the greater part of lives 
in such a space.  

While we often think of migration manifesting in physical displacement, there is a level 
of psychological migration that engages us as well. That is to say, both personally and culturally, 
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most of us are on a migratory journey in the space of our lives. The psychological effects of 
leaving home and the chaos of the journey become a metaphor for both contemporary society as 
well as for the soul. From a cultural perspective, as modern humans, we have developed a 
worldview that separates us from nature and earth and idealizes speed, progress, and rational 
thought. This linear trajectory renders us in a state of transiency that interferes with our capacity 
for interiority—that is, to be centered and reflective. Jungian analyst and author Erel Shalit 
describes the “transient self” as one who flees the center rather than seeking it, limiting our 
ability to be present and accountable.xxxv Both as individuals and as a whole, we suffer from an 
incapacity to find “home” in the sense of making meaning of the passage, of wholly experiencing 
reciprocal belonging wherever we are, distracting ourselves from the experience of the journey 
and of feeling the centeredness of having a home place. As a culture, we have increasingly turned 
to consumerism, diversion, and apathy, leading lives that are more detached, dissociated, and 
alienated and which place us in a rampant state of disconnect from each other and from our 
environment. Jung recognized our distress, saying, “We rush impetuously into novelty, driven 
by a mounting sense of insufficiency, dissatisfaction, and restlessness.”xxxvi In fact, it may be said 
that our collective consumer culture manifests symptoms of soul loss recognized in many earth-
based societies when an individual falls into conflict with himself, fragments into splinters in his 
pursuit of goals, interests, and occupations, and forgets his own “origins and traditions…even 
losing all memory of his former self.”xxxvii Such psychological transience, I suggest, is the 
unconscious inner equivalent of the increasing incidence of mass-migration—and particularly 
forced migration—in the outer world. Loss of home, homelessness, and transience are both 
literally and metaphorically pushing the global whole into a state of trauma, rootlessness, and 
the  threat of global psycho-social inbalance. 

Ecologist Chellis Glendinning validates this concern, perceiving a growing instability in a 
civilization where human beings are living out pathological patterns of abuse and addiction due 
to the fact that we live in an “extreme and untenable situation” related to a sense of profound 
homelessness.xxxviii The loss of a vital connection to nature, earth, and a sense of a spiritual sense 
of “home” results in a violation that “forms the basis of original trauma”xxxix —the symptoms of 
which repeatedly emerge in our society at large, a literal mirror-image of those symptoms 
exhibited by an individual who has been traumatized. With the loss of the known, the sense of 
being part of something greater that sustains and protects us, comes denial, fear, alarm, and the 
instinctual urge to evacuate our present position in any way we can. 

This incapacity to hold a position without panicking is further exacerbated by the 
cultural imperative to action and speed. Financial gain, consumer-based growth, mass-
production, globalization, immediate gratification, and dispassionate technological advances 
that make all these possible leads us down a slippery slope where an authentic experience of 
“home” seems ever harder to grasp and hold onto. Migration undertaken with these goals in 
mind only serves to increase the divide between those who have and those who can only dream 
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of it, and further alienates and oppresses those who are forced to migrate out of necessity in 
order to survive.  

Depth psychologist Robert Romanyshyn details ways in which human beings succumb to 
loss of orientation and groundedness because of our unmitigated pursuit of science and 
technology. The development of space travel, for example, may be seen as an unconscious desire 
to escape earth, serving an underlying sense of urgency to migrate to another “home” that we 
have not already designated for destruction. Earth—the planet which collectively and 
symbolically unites us at “home”—has already been psychologically abandoned, our potential 
pending departure yet another move toward “migration” and a “way of lessening the emotional 
effects of the fear of [Earth’s] destruction.”xl In our unimpeded domination of earth and 
increasing inability to relate to earth as “home,” we have lost the sense that we are sponsored, 
supported, and upheld by the earth. Considering that the word “religious” comes from the root 
“ligare” meaning to tie or bind, according to Romanyshyn we have lost a “religious sense of 
human life”—that of being connected to or bound to something beyond ourselves. By literally 
and scientifically seeking to break the bond of gravity, Romanyshyn points out, we have broken 
more than a physical restraint. We have ruptured the spiritual condition of humanity, relegating 
us to a state of anxiety, and uncertainty, and exacerbating all the symptoms of trauma that can 
be brought on by the migratory process of leaving home and setting out on a journey into the 
vast unknown.xli 

Even half a century ago, Jung recognized that western cultures were severed from a sense 
of the sacred, resulting in dislocation, disorientation, and a dangerous loss of contact with what 
he referred to as the regulating center of the soul. He explained: 

Man feels isolated in the cosmos. He is no longer involved in nature and has lost 
his emotional participation in natural events, which hitherto had symbolic meaning for 
him. Thunder is no longer the voice of a god, nor is lightning his avenging missile. No 
river contains a spirit, no tree makes a man's life, no snake is the embodiment of wisdom 
and no mountain still harbours a great demon. Neither do things speak to him nor can 
he speak to things, like stones, springs, plants and animals.xlii 

 
Thus, from an archetypal standpoint, life itself is a migration—one that begins with birth 

into human form on planet earth that immediately leaves us psychologically displaced, 
disconnected from our spiritual home that we no longer remember. Our migration encompasses 
a lifelong voyage through a “vale of tears”—a vast chaotic borderland where anything can 
happen. Like the Israelites in the desert of Biblical myth, we find ourselves consigned to 
disorientation and wandering—lacking sustained connection to the natural world and 
unconsciously longing for something we often can’t quite define. Aimlessly drifting through the 
ups and downs of life as they intersect our daily deeds, we never quite manage to attain the 
threshold that constitutes an ending of the state of being a refugee and the beginning of refuge 
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and solace. Graf Karlfried, a contemporary philosopher, insists, “We live in a state of tension 
between two realities—the world, which confines us to latitude, longitude and duration, 
endangers our existence, tempts us with hopes of happiness, and demands our obedience to its 
laws; and the supernatural state of being hidden within us and towards which, even 
unknowingly, we yearn.”xliii 

In order to address this transience, which so often accompanies the migratory process, 
we might engage with images of interiority—memory, reflection, and connectedness—in order 
to better comprehend the rootedness we require to find our way in the world.xliv Jung postulates 
the validity of an inherent “rootedness,” which has the capacity to contain and sustain our 
everyday lives in the context of something larger. 

 “Life has always seemed to me like a plant that lives on its rhizome,” Jung writes. “Its 
true life is invisible, hidden in the rhizome. The part that appears above ground lasts only a 
single summer. What we see is the blossom, which passes. The rhizome remains.”xlv 

If the longing can be moved into and through by finding the interior—perhaps 
indigenous—aspects of ourselves, it may engender the feeling of being more grounded, oriented, 
and at home wherever we are. The word indigenous means “to be born from within.”xlvi Indeed it 
is the idea of an indigenous self, one that is grounded in something profound rather than 
profane, which potentially enables a method of anchoring oneself to the earth in a way that can 
serve to offer context, connection, orientation, and rootedness in an ecology of the self—even if 
one is on a migratory journey. While the outer experience of wandering rudderless may seem 
overwhelming, the value of seeking the contours of the “psychic and political split”xlvii that exists 
both individually and collectively for all of us might help us know where to begin. 

Belonging, for me, has always been to “be longing”—wishing for connection, a return to 
the source, to feel related to something sacred and divine. It is no wonder I have been 
unconsciously drawn to the Hopi migration symbol with its two opposing spirals, one indicating 
a starting point and one representing a destination. I, simply by existing as a human being, am 
in transition, between homes in the liminal and undefined space where anything can happen. It 
is here that I long for meaning, yearn to belong somewhere, to halt what at times seems a 
pointless migration and establish a camp where community can take root and memories be 
made. It is in this unboundaried and undefined place that I ache for the exile to end, and the 
path to lead me to someplace familiar and safe. This urgent and infinite longing to be 
ecologically embedded in something bigger than our everyday selves—that offers safety by virtue 
of its boundaries, contains us through connection and caring, and feeds us by the very nature of 
being—is innate in every human being. Longing is a seed planted within our soul even as the 
memory of that home place faded with our birth. Like our ancestors who migrated thousands of 
miles from home, the stories continue to be told in the fabric around us—in the song of a bird, 
the twinkle in another’s eye, the flame of a fire, and in the sway of the trees as they dance in the 
wind. 
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Not coincidentally, the prefix “eco-” comes from the Greek oikos meaning "house, 
dwelling place, or habitation,”xlviii imbuing not only the word “ecology” but also “economy” with 
potential ties to the concept of “home.” Home, then, represents both an ecology and economy of 
the psyche, systems that connect and encompass all, traversing human-conceived boundaries of 
time, culture, and species—systems which we engage to make meaning of our reality. In fact, 
both ecology and economy are intrinsically entwined with the socio-cultural context of our 
being as well as with the psycho-spiritual perspective. Migration occurs in both contexts. In 
truth, we each carry various elements of “other” within us: spirits of ancestors long since gone, 
traditions and ritual from distant peoples we know nothing about, and power-filled archetypes 
from the natural world. In an ecosystem, boundaries become porous and we are not fenced off. 
Instead, we are able to locate ourselves by nature of our relationships within the system in which 
we exist—not as stand-alone silos, but as coherent, complex participants related to all things, 
containing all while at the same time existing as a part of a much bigger whole.  

In nature, the monarch butterfly migrates three thousand miles from Canada to Mexico 
over the course of four generations. Each individual butterfly navigates according to landmarks, 
the position of the sun, and the “memory” coded into its DNA.xlix Humans, too, as Jung reminds 
us, have memory coded deep within about where we’ve been and where we’re going. The “two-
million-year-old man” in each of us can be trusted to guide in the right way, as long as we are 
aligned with the essence of our being. l  Our sense of being in the world is vastly affected by our 
capacity to remember and reconnect with our “true” home, a place where immediate presence 
provides a direct experience of something larger that contains us. Connecting to earth empowers 
us to find home wherever we are and to find a sense of stability and a container even while we 
are on the migratory journey.  

A home-place correlates with “a sense of abiding place tied to a selfhood exceeding 
anything that can be experienced by the isolated, ego-fixated individual,” declares Casey.li When 
“home”—whether physical or psychological—is a fixed idea delineated by rigid borders, leaving 
it or losing it suddenly becomes a risk. The idea of “home”—along with a correlate longing or 
searching—and can morph into an ideology resulting in a static and a stagnant psyche. Fixed 
patterns and rigid borders result in awareness of (and potentially the emergence of) an “other” 
who can cross a boundary into our place of “home” and violate it. Therefore, we no longer feel 
safe, and the “other” is judged, feared, targeted, or scorned, making the loss of home and 
ensuing migration a process in which one feels unsafe and ungrounded. Casey insists that to 
attain homecoming, we must deliteralize home, removing cartographic borders and focusing on 
the person who is welcomed back in the sense of belonging to a place. In cases where we are 
prevented from literally returning home and re-inhabiting the homeland, we must re-inhabit it 
symbolically, even if it is in the place of exile.lii Softening existing psychological and emotional 
borders that establish our sense of reality—and our immediate sense of home—can enable us to 
begin to connect with our environment and relax into a state of being that begins to feel like 
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home wherever we are.  
Anzaldua echoes this insight. What is required in a chaotic Borderland where anything 

goes, she suggests, is not a battening down of the hatches but rather a tolerance for 
contradictions, an allowance for ambiguity, a pluralistic mode of being where nothing is rejected 
and nothing is abandoned. It is a place of potentiality, and is available in the potentiality of a 
place. [It is]…”where the possibility of uniting all that is separate occurs.”liii What occurs there, 
then, is a “third thing,” something greater than the sum of its parts, a new consciousness that 
comes from “a continual creative motion that keeps breaking down the unitary aspect of each 
new paradigm.”liv The future depends on this breaking down of paradigms, Anzaldua insists, and 
results in a new mythos, a transformation in the way we act, the way we see reality and the way 
we see ourselves. In this image, we begin to see that the archetype of migration is truly about 
individuation, an epic journey where each of us sets foot on a path of change. For without 
change, we become stagnant, degenerate, and incapable of life-affirming movement at all. “I had 
to leave home so I could find myself,” Anzaldua insists, “Find my own intrinsic nature buried 
under the personality that had been imposed on me.”lv 

It is clear, then, that each instance of migration is archetypal in the sense of movement 
that begins at one location and ends at another, but it might be argued that each “ending” is also 
a beginning. When migration symbolizes a beginning, it manifests in archetypal images like 
refuge, asylum, safety, sustenance, a fresh start, a clean slate, and new opportunity. Images of 
endings relate to uprootedness, refugeeism, exile, loss, destruction, and homelessness. And, 
while migration can lead to new or different facets of identity, self-understanding, self-reliance, 
or group connectivity, it can also turn to loss of each of those things, creating chaos, isolation, 
alienation, outsider-ness and more.  

Finding home for those who find themselves in the process of migration, then, will never 
be an easy task. It is, instead—whether physical or psychological—a spiritual mandate that one 
undertakes at the behest of the Self. The epic journey initiated when one crosses the threshold 
out of the home place and into the unknown is inevitably fraught with disorientation, distress, 
and despair. The archetypal ideals of refuge, sojourn, and asylum may seem impossible to 
attain—yet they must be collectively located in the face of the pressing need as more and more of 
our species are forced to set foot on a path they may not have asked for—and certainly could 
never have imagined. Forced migration of individuals, communities and nations is a reality that 
is inevitable and daunting as humanity continues our own solemn march into the near future. 
Our collective human capacity for violence and destruction as well as our ongoing contribution 
to the ecological failure of earth—the only home we have—makes each of us liable and 
accountable for each and every one of those who literally lose their home place in the world 
whether it happens on the other side of the globe, in a neighboring town, or to our neighbors 
next door. 

Holding the tension of loss, rejection, alienation, and grief; allowing new potentiality to 
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emerge as we soften our oft-rigid boundaries; and opening our psychological borders to the 
“other” as we all migrate through life may yet create an end to the transient journey and a 
beginning of something new which is rooted in hope. When we personally seek to establish the 
emotional, psychological and spiritual home place that is embedded in the sacred, it offers up 
the strength and the foundation required for a new ecology, both an interior and a collective 
home place in which we might all reside in relation to each other, to our environment, and to the 
world at large. 

 Jung wrote, “We are entangled in the roots, and we ourselves are the roots.”lvi If only we 
can carefully tend those inherent roots, fostering deep connection with the place they find fertile 
ground, we might each increasingly find ourselves finding home wherever we are in the 
migratory journey. 
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