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ABSTRACT
The academic exploration of transpersonal experience is still a relatively new pursuit. The
body of transpersonal theory has developed to a greater degree than the body of research.
Currently, a number of authors including Charles Tart, Ken Wilber, and Michael
Washbum are working to chart the territory of transpersonal psychology. Research to
validate transpersonal theory has lagged behind the building of theory. Research has
focussed on a number of "content" issues such as physiological and psychological
correlates of transpersonal experience. Two questions emerge which are addressed in this
project. First, do the experiences of the "everyday mystic," the person who deliberately
engages in practices which lead to the transpersonal, line up with what current theory
suggests they should be experiencing? Second, what kind of method(s) would allow for a
holistic accounting of these experiences? Drawing from the work of Wilber, I propose
and implement an "integral" method of research which draws elements from the
quantitative and qualitative paradigms. The results of the method include a portrayal of
the lived-experience of the "everyday mystic," including the progression through stages
of growth (the "mystical career"), the experience of time, the experience of connection,
surface-depth awareness, the experience of a sense of knowing, and ultimately, the
experience of a "figure-ground" switch resulting from these transpersonal explorations.
These themes are compared to the theory of Wilber and Washburn, and are situated in the
context of the Great Chain of Being. Implications for education including the education
of transpersonally-orientated researchers is discussed.
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CHAPTER ONE
TRANSPERSONAL EXPERIENCE
"The soul may be a mere pretence, the mind makes very little sense.

So let us value the appeal of that which we can taste and feel. "-P. Hein ( 1 969).
Introducing the Transpersonal
Over the past 30 years we have seen an emergence of interest in phenomena
which are generally considered to be "above and beyond" the normal boundaries of the
everyday ego. Some authors conduct research in altered states of consciousness, others
explore physiological processes during prayer or meditation. Others study peak states and
mystical experiences, visions, out-of-body experiences, and so on. All of these
phenomena have found themselves covered at one point or another by the term
transpersonal experience. But what exactly is transpersonal experience? What is the study
of it, what is the field of transpersonal psychology? How does it define itself and the
phenomena it explores? The answers to these questions and others follow.

In this work, I look at current theory in the field of transpersonal psychology with
the intent to do two things. The first is to address a general question regarding ;he
research of these phenomena. How does one research transpersonal phenomena in a way
that is both valid and remains true to the epistemology of the field of transpersonal
psychology while drawing on the strenghs of current research paradigms. The second is
to apply such a method to answer a question which has not received the kind of attention
it needs, namely, do the experiences of individuals who deliberately engage in methods
geared towards transpersonal experience align with current theory?

A number of issues need to be addressed in setting the stage for an empirical
exploration of transpersonal experience. These include problems in defining transpersonal
experience as well as finding some agreement about the language used to describe diverse
phenomena. There are also problems in the means and methods of exploring
transpersonal states. Finally, there are issues in the reporting of transpersonal phenomena.
These include believability, verifiability, and issues of reflexivity in language.

In this chapter I address these issues with the intent of setting the context for this
study. In Chapter Two, I discuss a number of theoretical perspectives in transpersonal
theory. In Chapter Three I describe the methodology of this inquiry with special emphasis
on the issues of making practical a process of integral research. In Chapter Four I present
the results of an "All Quadrants" research method including the themes which emerged
from interviews with the participants. Finally, in Chapter Five I discuss my conclusions
as well as the limitations of this work. I also consider possible hture directions which
could be addressed in conjunction with this project and which may have emerged from
this project.

PROBLEMS
OF DEFINITION
The origins of the field of transpersonal psychology are not easily determined,
unlike, for example, defining the origin of psychoanalysis under Freud. While I will
discuss the history of the field in Chapter Two, my immediate point is that the same kind
of difficulty one finds in suggesting an agreeable origin for the field itself mirrors the
kinds of difficulties and debates surrounding the development of a common language and
specific terminology for this field.

Charles Tart, a well-known researcher in transpersonai psychology, worked with
faculty at the Institute for Transpersonal Psychology to define the field. Here are excerpts
from their "Working Definition":
Transpersonal psychology is a hdarnental area of research, scholarship and
application based on people's experiences of temporarily transcending our usual
identification with our limited biological, historical, cultural and personal self and,
at the deepest and most profound levels of experience possible, recognizingheing
"some-thing" of vast intelligence and compassion that encompasses/is the entire
universe. From this perspective our ordinxy, "normal" biological, historical,
cultural and personal self is seen as an important, but quite partial (and often
pathologically distorted) manifestation or expression of this much greater
"something" that is our deeper origin and destination.'
Tart continues by way of explanation:
We are forced to use imprecise terms like "some-thing" because ordinary
language, as a partial manifestation of our ordinary self, which is itself a partial
manifestation of our deeper transpersonal "self', is of only partial use in our
research and practice in transpersonal psychology, and needs to be supplemented
with other expressive and communicative modalities.'
Tart fbrther notes that transpersonal experiences are generally transformative to the
people who experience them, both towards greater understanding and compassion as well
as towards greater distortion of the "pathological" aspects of the lower ego or self. Tart
notes that the nature of transpersonal experiences is one of greater connectedness (less
dualism) and has the potential to heal the rifts and divides of culture and society. Finally,
Tart defines transpersonal psychology as an inclusive, "umbrella" discipline that can
encompass "psychology, anthropology, history, sociology and other disciplines," as well
as research in theory and applied endeavours, such as psychotherapy.
The strengths of this definition are numerous. It comes from a recognized
authority in the field (and a recognized institution). It addresses a number of issues which
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become relevant in research, including an understanding of the limitations of language in
reporting these experiences as well as an understanding that not all reports of
transpersonal phenomena will be positive in a growthhealth promoting way.
Of the short-comings to this definition, the greatest one involves the obvious a
priori assumptions about the nature of the universe. It assumes the presence of "something" in such a way as to set an expectation for its continued discovery. This opens the
Further, it presupposes the limitations of
field up to charges of a lack of ~bjectivity.~
reporting in such a way as to anticipate criticism: "We already knew that language is
limited, so you can't fault us for not beins able to produce adequate evidence of our
claims." Since I am writirig and researching these phenomena from a "friendly" position,
I do not see these criticisms of the definition as sufficiently damning. However, as I will
discuss later, I see these kinds of criticisms as needing to be addressed in the research and
scholarship in this field.

FROMDEFINITION
TO ASSUMPTION
Cortri&t4 defines transpersonal psychology as "the melding of the wisdom of the
world's spiritual traditions with the learning of modem p~ychologf'.~In describing what
this means, Cortright notes that this field is a diversity or a pluralism of theories, terms
and ways of meaning-making. "Transpersonal theory is not a unified, clearly demarcated,
cut-and-dried approach. It is still quite new, with many different formulations and
syntheses, and it has much unexplored territ~ry."~
Citing the statement of purpose of the

Journal of Transpersonal Psychology (JTP) as an example, he notes that in order to cover
the many possible ways of explaining transpersonal phenomena, the JTP included terms

from at least eight different theoretical systems, and made reference to at least three
distinct research methodologies. Thirty years later (the JTP was "born" in 1969) we still
approach transpersonal theory fiom diverse theoretical points of view. While there have
been some major advances in the theory itself, including the work of specialists (e.g.,
authors and researchers who have made a specific phenomenon or theory their focus) and
the work of integrationists (e.g., authors and researchers who have sought to puII together
disparate views), the field is still "pre-paradigmatic" in Kuhn's sense.
Cortright does not explore in any depth the many spiritual traditions which have
informed transpersonal theory. Rather, he distills what has emerged in the past few
decades and presents eight assumptions which underlie transpersonal psychology and its
applications. These eight assumptions are: 1. "Our essential nature is spiritual;" 2.
Consciousness is multidimensional;" 3. "Human beings have valid urges toward spiritual
seeking, expressed as a search for wholeness through deepening individual, social, and
transcendent awareness;" 4. "Contacting a deeper source of wisdom and guidance within
is both possible and helpfbl to growth;" 5. "Uniting a person's conscious will and
aspiration with the spiritual impulse is a superordinate health value;" 6. "Altered states of
consciousness are one way of accessing transpersonal experiences and can be an aid to
healing and growth;" 7. "Our life and actions are meaningful;" and 8. "The transpersonal
context shapes how the person/client is viewed."'

In choosing to view our essential nature as spiritual, Cortright notes that
transpersonal theory seeks to affirm what is known by psychology and extend this domain
to include the lived experience of spirituality, ultimately placing it at the centre of focus.'

He notes that while other psychological theories may subordinate spiritual issues in
favour of the mind, transpersonal theory seeks to place the emphasis on an individual's
spirituality, suggesting that this is the grounding for lived experience.
Viewing consciousness as multidimensional, transpersonal theory seeks to
provide a framework for the variety of experiences subsumed under the rubric of
"spiritual." Along with the assumption that altered states of consciousness (ASC's) are a
way of accessing transpersonal experiences, this view presents a researcher with an
opening to engage with tangible aspects of transpersonal phenomena. As reviewed below,
one of the most fruitfbl areas of research in transpersonal psychology has been the
exploration of ASC's including the mapping of brain-experience correlates, and the
effects of spiritual disciplines on physiology and health.' Some authorsi0have made
efforts to map the varieties of ASC's in the eventual hope of making the language used to
describe these experiences more precise.
There has been a split between church and state. By this I do not mean the actual
political situation as it stands today. Rather, I mean that throughout the modem history of
science, there has been a deliberate split between the secular and the spiritual. Cortright
wonders how psychology "could have avoided the realm of spirituality for so long" given
that spirituality "has been a central preoccupation of every human culture throughout
history."" There seems to have been a continual quest for ways to include spirituality in
(the westerner's) everyday life over the past few decades. The 1990's saw a proliferation
of books, organizations and movements geared towards the practical application and
integration of spiritual experience in the everyday world. This project is fbelled by the
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desire to understand and explore how an essentially spiritual awareness can be integrated
into research on spiritual (or transpersonal) experience. Wilber" addresses this split with
the intent to "heal the rift" and more will be said about this below.
Cortright7sfourth assumption consists of three points which need to be explored.
Cortright suggests that, 1. there is a deeper source of wisdom; 2. that it is possible to
contact this source; and 3. that to do so is invariably beneficial. I would argue that these
three points are the dividing line between transpersonal theory and other ways of
explaining experience. Throughout history there have been attempts to describe and
explain the world using the assumption that there is more to reality than meets the eye.
Immediately, this assumption separates transpersonal theory from the positivist and
rational empiricist traditions of thought. For these traditions, if something is not seen (i.e.,
experienced in an externally verifiable way), these schools of thought reject the validity
of that experience.I3 In spite of this challenge to transpersonal thought, a long history of
assuming that there is an underlying source to our existence remains. The concept of the
Great Chain of Being (discussed below) and Huxley7ssummary of the Perennial
Philosophy (also discussed below) are examples of this thinking. Essential to these ideas
is the notion that all of existence is a manifestation of divine consciousness and our own
lived experience is but a pale shadow of that consciousness.~Sl5

In order to navigate this lived reality, the next point in the assumption suggests
that if we move past our limited ego, we can begin to access the inherent wisdom
immanent in this deeper source. For the mystics, the existence and experience of this
deeper source is very much a given. Much of their writings are focussed on the

experience of this deeper sourcei6as well as the means of reaching this source." At a
more mundane level, Cortright suggests that "all of modern psychotherapy may be seen to
be an intuitive groping toward a deeper source of wisdom than the surface self[italics in
~riginal]."'~
Here, he places the quest for depth and connection with the source as central
to the experience of transpersonal theory and psychotherapy.
Finally, Cortright states that a connection with the source wiII be helpfil as
opposed to harmful. This sentiment is echoed throughout the transpersonal literature and
its literary precursors down the ages. While others have disagreed with this assumptioni9
the general idea is that the universe is a safe and benevolent place and our experience in it
is enhanced by a connection with the divine, not hindered.
Cortright takes his assumptions further and states that it is in the interests of
health that we unite our consciousness with the spiritual impulse and source. He notes
that there are many manifestations of this urge toward the divine and he suggests (without
immediate proof) that joining one's lower consciousness with this higher awareness is
beneficial to one's health.
When addressing the question of how one immerses oneself in spiritual
experience, Cortright points to ASC7sas one method. Grounded in nearly three decades
of research, authors such as Tart, the Greens, and Wolman and Ullman as well as vehicles
like the Journal of Transpersonal Psychology, describe what is known about the creation
and experience of altered states of consciousness and their relation to transpersonal
experience.
Cortright prefers that we see all of our experience as meaningful. In contrast to the
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positivists and the modem empiricists, the transpersonal theorists will take as meaningful
every experience. Instead of rejecting some phenomenon as being the result of a brain
state or an anomaly in sensory perception, transpersonal theory proposes that because of
our imbeddedness in the greater source, all experience has meaning. Part of our challenge
is to find that meaning and make sense of what is experienced.
Finally, Cortright's last assumption proposes that "we are all in this together." In
other words, the transpersonal psychotherapist is on the path just as much as is the client.
The researcher of transpersonal phenomena is immersed in these phenomena just as much
as his or her subjects are. Given that we are all imbedded in the greater source, it behoves

us to make this connection explicit and build our methods and theory accordingly. This
final assumption informs the methodology of this project in that I have had experience
with these phenomena as have my participants. The task becomes one of finding a way of
incorporating this imbeddedness of research~rand participant in such a way as to meet
the needs of reliability and validity, accuracy and integrity.
TO TERMINOLOGY
FROMASSUMPTION

Many terms are found in the field of transpersonal psychology and some of them
need to considered here. It appears that many writers in this field make use of certain
terms frequently but not always consistently. "Transpersonal" has been described by

art"' (above) but there are others: "spiritual" and "spirituality," "mystical,"
"emergence," "structure," "transcendence" and "transformation," "subjectivity,"and
"inner experience."
Perhaps the most difficult of these terms to address is "spiritual" or "spirituality."

Historically, issues considered to be spiritual have dealt with God, an individual's
experience of God, his or her everyday conduct in mindful relation to God, and
ultimately, religion. If there is a problem with explorations of spirituality, it is that they
have been miscategorized as, or subsumed under the rubric of religion." The Canadian
Oxford Dictionay defines "spirit" as "the vital animating essence of a person or animal,"
"the intelligent non-physical part of a person; the SOU^.'?^' 3' It further includes ideas like
disembodied beings, &osts and fairies, the Holy Spirit, energy (as in vivacity), courage,
the intent of a thing (as opposed to a literal interpretation), and so forth. Under "spiritual",
there is reference to it being "concerned with sacred or religious things," "concemed with
the soul ... [and] not with external reality," and the term "spiritualise" even includes a
direction - to "elevate."'"he

greatest issue with these definitions is that none of them are

practical. This matters greatly in the context of research. While Tart has provided a
definition of "transpersonal" that can be workable, the question of a pragmatic definition
of "spirit" and "spiritual" has the potential to (pardon the pun) haunt us.
What is the relation between transpersonal psychology and spirituality? In the
process of exploring phenomena considered to be the purvey of transpersonal psychology,
researchers and authors discuss and use the terms interchangeably, albeit considering
"transpersonal" to include but not be limited by "spiritual" phenomena. This is seen in
Lajoie and Shapiro's conclusions about the contemporary field of transpersonal
psychology being "concemed with the study of humanity's highest potential, and with the
recopition, understanding, and realization of unitive, spiritual, and transcendent states of
consciousness" [italics added].2'

11
At this point, we still need a definition of spirituality that lends itself to a research
program that asks everyday people about their experiences. Guzie comes closer to the
heart of this issue.26Guzie begins by framing spirituality as different from but related to
religion. He then suggests that spirituality begins with a sense of that which is beyond the
concrete here and now, while at the same time proposing the paradox that spirituality is
always here and now. In terms of being beyond the concrete here and now, Guzie
proposes that considerations of time (past, and especially future), language, and
ultimately the capacity for self-awareness all take us away from our basic (physical)
limitations, leading us to contemplate that which transcends our everyday existence. This
certainly fits with Tart's idea about what transpersonal psychology should be involved
with.
The paradox exists in that to contemplate that which transcends, we need to be
Here
present. Guzie locates spirit as "always right here, always right now, this m~ment."~'
lies an important point. For example, many mystics rely on contradictory or paradoxical
language to describe their experience^.^^ Experience that transcends language is not easily
returned to the symbolic realm. Again, Tart warned us that "ordinary language ... is of
only partial use" to us, and the nature of mystical writing seems to lend itself to a style
inhsed with simile and metaphor.
Guzie concludes with reference to the work of Ken Wilber, which I will explore
in detail in Chapter Two. Guzie's reading of Wilber connects spirituality with a shift in
consciousness as seen in the thought of the last half of the 20thcentury. Briefly, this is a
shift from "boundary consciousness," a state of thinking and awareness that is limited by
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any number of thought systems, p a r a d i p s (in Kuhn's sense), religious dogmas, political
beliefs, and so forth, to one of "unity consciousness," a state of thinking and awareness
which is "characterized by seeing things together and infinitely related."29 For my
purposes I will refer to spirituality and spiritual experiences synonymously with
transpersonal experience.
"Mysticism" is another term which has enjoyed some difficulty in its use and
definition. The Canadian Oxford Dictionaly defines a "mystic" as "a person who seeks
by contemplation and self-surrender to obtain unity or identity with or absorption into the
Deity or the ultimate reality, or who believes in the spiritual apprehension of truths that
are beyond the ~nderstanding".~'The Oxford Companion to Philosophy (OCP)staes
M e r that "[tlhe concept of mysticism is closely related to that of religious experience,
but probably they should not be thought of as identi~al."~'William James suggests
mystical experience is marked by four qualities: ineffability, noetic quality, transiency,
and passivity.32 The OCP suggests a fifth quality, "that mystical experiences often,
perhaps characteristically, involve what is now called an 'altered state of consciousness' trance, visions, suppression of cognitive contact with the ordinary world, loss of the usual
distinction between subject and object, weakening or loss of the sense of self, e t ~ . " ~ ~

In these definitions, a number of points have to be accounted for. The first is the
assumption of "some-thing7' more than just the existence of an embodied, everyday self.
More, James and the OCP's extension of James suggests that the kinds of experiences
that would fit the category of "mystical" are "bracket-able" (in Husserl's ~ense).~"
In spite
of the assumptions of the interconnectedness of all things, we can separate them from a

person's whole lived experience for the purposes of research. Most likely, the OCP's
listing of these phenomena under the rubric of "mystical" is the product of distilling the
current literature on the subject. Wolman and Ullman's Handbook of States of
Consciousness provides a view of this research and will be discussed in Chapter Two.
One question remains and that is how do we know that someone has had a
mystical experience except by their report? Some authors have taken a physiological
approach to this question,3' while others have looked at the common experiences usually
described as mystical and developed self-report and interview measures with
psychometric proper tie^.^^ Other than Tart's acknowledgement of the limitations of
language, the OCP's listing of a 'syndrome' defined by the above fifth addition to James'
qualities, and Wilber's integrative work around the commonalities of transpersonal
experiences across sacred traditions, the question of "how do we trust the report of the
mystic sitting in front of us" still needs further exploration. This will be addressed in
Chapter Three.
Some authors, Wilber in particular:7 make use of the term "emergence." In the
context of transpersonal experience, the term is often used as a descriptor of the feltexperience of a transpersonal state. Wilber suggests that for some, the next "higher" level
of consciousness emerges from the current level. Suggestive of a kind of systems theory
ontology, it is as though through the application of "spiritual disciplines" (meditation and
the like) that one attains a new awareness which seems to derive from previous
understanding, and at the same time, to be of a nature which is "more than the sum of its
parts." Wilber's elegantly simple example is found in his discussion of ' h o l o n ~ . A
' ~ cell
~

is both a thing-in-itself and is also part of a larger system, the body. The nature and
capacities of the body are much more than simply the sum total of billions of cells
clumped together. There is more humanity which emerges from the collection of cells
which is not necessarily predicted by their mere proximity.
Ancient texts known to be manuals for generating mystical states such as the Yoga
Sutras of Patanjali also describe a concept of emergence. For example, commentary on
Book 3, verse 6 notes that successive stages of concentration and meditation emerge from
previous stages provided these previous stages are established (i.e., are stable states of
consci~usness).~~
A concept often closely tied to "emergence" is "structure." Many authors assume

a structuralist world-view when dealing with transpersonal psychology. Whether this is an
artifact of the need to objectifL and concretize phenomena which are inherently subjective
and subtle, or whether this is simply a weakness of language are questions. Texts from
ancient to modem times discuss spiritual andlor mystical experiences, altered states of
consciousness, and transpersonal theory as though there is a tangible, underlying structure
to reality which is being made effable, or is emergng, as the human being moves through
levels of consciou~ness.~~
Wilber:'

M. Jerry:

and others" refer to the perennial wisdom,

the Philosophia Perennis, and one of its key concepts, the Great Chain of Being when
they consider the nature and existence of a structure inherent and emergent in the cosmos.
(See Lovejoy and Huxley below.)
Related to structure are the ideas of "transcendence" and "transformation." In
order to transcend something, there needs to be a thing, a structure, to transcend. From
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this point, transpersonal theory goes to great lengths to describe both the structure and the
transcendence of that structure. At present, authors in the fieldu propose that the idea of a
grand, underlying structure to reality is not an unreasonable assumption to hold given the
apparent consistency of reality, the apparent continuity of experience in reality, and the
fact that our experience continues to show that there is "something rather than n~thing.'"'~

I see this assumption of structure as reasonable and work from it.
The last two terms I want to explore are "subjectivity" and "inner experience".
"Inner experience" is a term which reflects a body-mind dualism. It suggests a location
for experience and is commonly used in transpersonal literature. The idea is that
somehow, an experience which is experienced as "inside, but not of' the body, is
reflective of "deeper" or "greater" phenomena. I tend to use this term a great deal and am
constantly aware of its limitations (and mine) when dealing with transpersonal material.
The issue of location also becomes one that transpersonal psychology has not adequately
addressed (see Woodhouse below).

I use the term "subjectivity" to refer to the whole of the phenomenon that we as
people have experiences which may be observable but are, in a sense, private. Two
people can experience the same water in a swimming pool and one call it cold and
another call it warm. Both people had the same physical contact with the water but each
interpreted the experience differently. Where the difference in interpretation of
experience takes place, how the interpretations are made, and the meanings attached to
these interpretations have implications for the present study (and for transpersonal theory
generally). Another way of framing the issue of subjectivity is around the question "how
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does one know?" How do we know what we have experienced? How do we test its reality
(or its truth value)? This leads us to problems of exploration.

PROBLEMS
OF EXPLORATION
Given the kinds of phenomena that comprise the field of transpersonal
psychology, the issue of how to explore these phenomena is central. Methods of
exploring transpersonal phenomena can be divided into two general categories, those that
focus on place or location, and those that focus on method or te~hnique.'~

In looking at transpersonal experience from the point of view of location, the issue
becomes one of ontology. The methods of exploration that focus on location are
interested in where transpersonal experiences are experienced as happening (and by
extension, where they are not). Explorations have focussed on the (physical) body as an
obvious location. Studies related to bodily sensations and bodily changes4' are common
Other studies have chosen
as are studies of "extraordinary" control of bodily fimction~.'~
the mind as a location, looking at everything fiom reported experience in meditation,19to
reports of mystical states.'' Some studies have bridged the body-mind gap, drawing links
between brain-states and mental phenomena.*' It is in these studies that spatial
distinctions of "internal" versus "external" become important. Human experience is an
embodied experience," and ultimately, a kind of spatial language emerges in the
discussion of transpersonal phenomena. Most recently, a field called "energy psychology"
has emerged, taking as its location the field of energy which is supposed to be connected

to, or a part of, the body-mind c o n t i n u ~ r n . ~ ~

In looking at transpersonal experience fiom the point of view of methods, the

major distinction is a product of epistemology - both in the sense of the phenomena
themselves (how we know they are there) and in the philosophical grounding of the
researcher's method of choice. Many studies have been done on meditation5' mainly from
a positivist epistemology. Typically, the researchers are portrayed as separate from the
phenomenon being studied (e.g., researchers observing meditators) and experimental
designs are adopted which might incIude a meditation group, a relaxation group andlor a
non-participating control

Typically, quantitative measures of physiology are

more important than subjects' self-report of their experience. If such experience is
included, it is usually quantified for comparison between groups.

In contrast to this, other studiess6 look at an individual's reported experience
during transpersonal moments and look at its structure or its content. Some researchers
then go on to compare the reports of many subjects with the intent of drawing out some
common themes." In these studies, a key element is the implication of the researchers
themselves. Some of these accounts are born of the researcher's own participation in
these phenomena. Some accounts are not even research in the usual sense of the term.
They are simply reports by people who have had experiences and wish to share them.58

PROBLEMS
OF REPORTING
Choice of location and choice of methods lead to means of reporting transpersonal
experience. With the exception of direct knowing (i.e., sitting down and engaging in a
spiritual discipline with the intent of experiencing a transpersonal state), most research is
ultimately communicated by the written (and spoken) word. Whatever the nature of the
experience involved, it is ultimately translated into language for the purposes of sharing it
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with the research community. Herein lies an important issue, that of language and its role
in constructing the experience of reality.
Much of the research that has been done in the West over the past 30 years has
followed a "black box" model.j9 The essence of this model is to assume that something
that is not directly observable is going on as revealed by the side-effects or results of the
reported experience. For example, in research in human memory, one is not able to
directly observe the process of encoding a memory for recall but the effects of that
Likewise with research on transpersonal
encoding are observable and mea~urable.~'
experiences, studies have focussed on EEG responses and other physiological measures,
self-reports and so on - all inferred to be indicators of the transpersonal state(s) being
experienced by the subjects. The difficulty with those studies is that these many measures
and observations remain separate from the actual experience. It is rare, given the
positivist paradigm of research which seems to prevail in these studies, to see a researcher
engage with the methods and produce results on their own experiential
process. Of course, such an engagement would produce a charge of bias and nonobjectivity by the positivists. Likewise, the use of an hypothesis-based, quantified method
might lead to a charge of objectifjrlng lived experience and losing its essence, by the
phenomenologists.
Returning to Tart's definition of transpersonal psychology?he notes that "ordinary
language ... is of only partial use in our research ... and needs to be supplemented with
other expressive and communicative modalities." What this might mean is that the
reporting of transpersonal research may need to move beyond the written word. Current
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technology opens possibilities for the expression of concepts and experience, for example
the integration of video and audio, the use of hypertextual documents, and so forth. In the
end, any method of presentation short of passing on a direct experience will fall short and
be limited by the medium of comm~nication.~'
Overview of the Current Study
THEAIMSOF THE CURRENT
PROJECT
This research has two aims. The first is related to the phenomena which are the
target of the study. The aim is to explore and understand the emergent structure of
people's reports of transpersonal experiences and to determine if these experiences align
with current theory in transpersonal psychology. Much has been written about
transpersonal experience. Does this body of literature line up with the everyday
experience of individuals who are seeking a greater sense of spirituality in their lives?
This is done by exploring the experience of individuals who have deliberately engaged in
practices which are generally understood to lead to transpersonal experience.
The second aim is methodological. Wilberh2 has challenged researchers of
transpersonal phenomena (and any phenomenon for that matter) to account for experience
which reflects content from his "four quadrants of the Kosmos." In the process of data
collection and analysis, this study will aim to involve methods which are representative of
all four of Wilber's quadrants of experience as a demonstration of how this can be
possible.
The Need for Validation of Theory

In the field of transpersonal psychology, theory informs a body of research, which

in turn feeds theory. Of interest to researchers in this field is that the body of theory
appears to be much iarger than the body of research.63One of the challenges of any field
is to construct and carry out rigorous research which will answer questions about the
nature of the phenomena involved. In transpersonal psychology, research has lagged
behind theory and much of the current body of theory remains to be validated in an
empirical (although not necessariIy positivist) sense. I do not see this as a weakness of the
field, or of the theory generally. Rather, this reflects the youth of the discipline. In spite of
writers down the centuries describing essentially transpersonal experiences, academic
research into the theory is only about 30 years old. This is not a long time to build a body
of knowledge.
What is missing is a validation and reconciliation of individuals' experience with
the current theory. Much of what is known in transpersonal theory has been derived fiom
the writings of Eastern and Western mystics, Western psychologists, and the reports of
individuals who have experienced something that resonates with the content of
transpersonal writings. The current body of empirical research in transpersonal theory is
small. Specific lines of investigation have been followed, most notable of which is work
in the area of distinguishing spiritual emergenceltranscendent experiences fiom psychotic
reactions and mental illness.@A general question remains: Do the experiences of
individuals, who I have labelled the "average everyday mystic," who are deliberately
pursuing transpersonal phenomena, match the kinds of experiences described by current
transpersonal theory?

The Need for Methods
In the quest for validation of theory, the issue of how to research phenomena
which are, almost by definition, ineffable and direct, becomes important. A number of
approaches have been tried, resulting in an extension of knowledge in a number of areas
in transpersonal theory. What is missing are methods which include in their process some
integation and connection between the researcher and the phenomena being studied,
beyond objectification, and without a diffusion of rigour in connecting with the inherent
subjectivity of the whole experience.

In Chapter Three, I review current methodological considerations and propose a
means of creating and implementing an "integral" research method and apply it to the
whole research process, from structuring the study, collecting data, analysing the data,
presenting the results, and discussing the implications for theory and future practice.
This project is an interpretive work. Throughout the project, I engage with, and
filter this information through my lived experience. This filtering produces a narrative
which includes the experiences of my participants, my journey through research and
theory, and a consideration of the implications of this work for trampersonal psychology
and education.

CHAPTER TWO
THE VARIETIES OF TRANSPERSONAL THEORY
"It's turtles all the way down." - quoted in Wilber (1995, p. ??)
Interpreting Transpersonal Experience
The field of transpersonal psychology is new. The history of ideas which form the
grounding of this field is not. In terms of its modem history, the Institute of Transpersonal
Psychology (ITP) notes that "Carl Jung first coined the term transpersonal
(iiberpersonlich) when he used the phrase "transpersonal unconscious" as a synonym for
The ITP credits Maslow and his study of peak experiences as
"collective uncons~ious".~~
the impetus for forming the current field of study as it is now known. The ITP adds the
work of authors such as the Grofs, Charles Tart, and Wilber who have extended the
"study of the full range of human experience, from abnormal behaviour to healthy normal
functioning, to spiritually embodied and transcendent cons~iousness."~~
JUNG
Carl Jung is the individual who is most credited with the origin of transpersonal
psychology in the West, in modem times. This has as much to do with his explication of,
and deliberate exploration of the collective unconscious and related issues such as
religion, as it does with his being credited as the first person to use the term
"transpersonal" in writings on the subject. Originally using the term in 1916,~'Jung
positioned the collective unconscious in a space "transpersonal," or beyond the individual
psyche. More specifically, (in 1943) Jung stated: "We have to distinguish between a
personal unconscious and an impersonal or transpersonal unconscious. We speak of the

latter also as the collective unconscious, because it is detached from anything personal
and is entirely uni~ersal."~'Here is a first working definition of the realm of the
transpersonal, giving theorists a sense of location to direct research and therapy.
While not shy in addressing issues which are spiritual and applying them to his
analytical psychology,69Jung has also been criticized for presenting too narrow and
limited an idea of the transpersonal. Grounding it in the unconscious, he limits the
potential scope of the experiences which could be (and now are) understood to be
transpersonal. As noted by Rowan, "this meant that he had to cram everything spiritual
Further, other authors7' have suggested that
somehow into the collective uncons~ious."~~
Jung was never completely comfortable with Eastern thought and its implications for the
structure of the psyche (and beyond).12 It may be that such a retrospective criticism is not
entirely fair, especially given the extent of Jung's work and its subsequent extension (e-g.,
archetypes, the collective unconscious, etc.). In any case, Jung remains a starting point for
the field of transpersonal psychology.

LOVEJOY
Lovejoy13traces the history of an idea which implicitly and explicitly underlies the
whole of the currents of thought which have culminated in present-day work by authors
such as Wilber and Woodhouse. Lovejoy refers to "implicit or incompletely explicit
assumptions, or more or less unconscious mental habits, operating in the thought of an
individual or a generation [italics in the ~riginal]."~'He suggests that these beliefs or
assumptions can be so implicit, so "general and so vague"75that they determine and shape
the intellectual landscape of a given age, influencing many subjects, not just one field of
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thought. For Lovejoy, the idea of the Great Chain of Being is one such assumption.
The actual idea of the Great Chain of Being is quite simple. It is the assumption,

(as Lovejoy noted, sometimes more explicit and sometimes more implicit), that there is a
continuum of being, "a plan and structure of the

composed of

...an infinite, number of links ranging in hierarchical order from the meagerest
kind of existents, which barely escape non-existence, through "every possible"
grade up to the ens perfectissimurn - or, in a somewhat more orthodox version, to
the highest possible kind of creature, between which and the Absolute Being the
disparity was assumed to be infinite - every one of them differing from that
immediately above and that immediately below it by the "least possible" degree of
difference [italics in original] .77

There are more ideas associated with this central formulation but essentially, the Great
Chain of Being assumption is that of a continuous existence as described by Lovejoy.
This idea has existed in some form since Plato, saw a rise in popularity in the 1700s and
1800s, and, with the advent of positivism, had been in decline until a revival in the latter

Coraected to this basic definition of the Great Chain are three concepts which are
presented most clearly by Leibniz (in Lovejoy). These are plenitude, continuity, and linear
gradation. The linear gradation for Leibniz is one of psychic difference: "the gradation is
defined primarily in psychological rather than morphological terms; it is by the levels of
consciousness which severally characterize them, the degrees of adequacy and clarity
with which they "mirror" or "represent" the rest of the universe... .78 Considering the
99

nature of transpersonal phenomena as more likely belonsjng to the realm of intellect and
spirit (as Wilber describe^^^), this conceptualization of one's position in the Great Chain
as being determined by a one's consciousness allows for the idea to transcend a Iimiting
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and likely indefensible materialistic form of evolution. At the same time, foreshadowing
Wilber's portrayal of holons, Leibniz notes that "any actual world must be made up of
entities which, besides being consistent with themselves, are also compatible with one
an~ther."'~
In other words, this Chain of Being does not reflect a random creation but
rather, has order and intention (e-g., consciousness). As will be noted below, some
modem thinkers, especially those who Iink the Great Chain with the Perennial
Philosophy, have transformed this idea into a "Great Chain of Consciousness."''
Plenitude is the proposition that the Chain of Being represents a fullness or
completeness of being. A11 of the universe (or Kosmos as Wilber calls it) is accounted for
by the Chain. There is a continuity in the order of things and "nature makes no leaps"" in
the presentation of reality. Leibniz saw this plenitude as inherently good (in contrast to
Spinoza who avoided attributing morality to the Chain) and at the same time, did not see
(or did not grapple with) the metaphysical issue that a plenitude might also imply a
certain determini~m.'~
It is not that Leibniz did not consider the ramifications of these
Rather, he was more interested in the implications of plenitude and
ideas ~learly.~'
continuity as evidence for the existence of spirit (or consciousness) as the driving force of
the Great Chain."
Lovejoy's conclusions about the history of the idea of the Great Chain are not
encouraging. He portrays this history as "an experiment in thought ... which can now be
seen to have had ... [a] negative outcome."86 Lovejoy suggests that a number of issues
have not been adequately addressed (from the point of view of philosophy presumably).
These include the dynamic nature of the world around us. According to Lovejoy, no one

has really sorted out the deterministic implication vis-a-vis the observed growth and
evolution of the day-to-day universe." Further, Lovejoy states that anyone who takes the
Great Chain seriously will also have to take the idea of a start and a finish to the universe
along with it. In other words, the Chain implies temporality. To propose an endless (or
eternal) Chain of Being leads to difficult questions of cause and effect (i.e., how did it all
begin? Or, in Leibniz7,ScheIIing's and Wilber's expression, "Why is there something
rather than nothing?"). If a plenitude is truly such, then it must contain all possibilities,
which it does not, and thus the Great Chain, as plenitude, is limited - a paradox. Lovejoy
does not deny the utility of the concept, "the utility of a belief and its validity are
independent variables; and erroneous hypotheses are often avenues to truth."*' However,

as of the end of the second term at Harvard, 1933, Lovejoy, the author of the most
definitive work on the concept of the Great Chain of Being to date, was not convinced!
Present day authors (and there are very few of them) who contemplate the nature
of the Great Chain are less interested in the ramifications and quandaries such as those of
Leibniz and Lovejoy. They are more interested in uncovering, or making explicit again,
its use as an organizing metaphor or model of reality for the purposes of research and
c~ntemplation.'~
O' To this end, Woodhouse and Wilber have made contributions to the
mapping of the Greai Chain in general, but in categorical terms only. Of these many
models, Wilber's (reviewed below) appears to be the most comprehensive. The most
substantial development that has been made to this idea is the addition of a dynamic
component. The Great Chain has always been seen as static:
Since the time of Aristotle, European thought had speculated about a ''great chain
of being," a logically complete range of life forms arranged in a hierarchy from

lowest to highest. The chain ascending upward may suggest evolutionism to us,
but it was always then conceived as a static hierarchy, a plan emanating fiom
God's mind that was pleasing in its order and that was given for all time. Forms
stayed as they were and did not change. The traditional doctrine did not entertain
any notion of evolution through time, of the transformation of species by gradual
and natural means."

In its present form, Wilber describes the Great Chain as dynamic, as a "Great Holarchy of
Bei~~g,"~'
adding evolutionary movement to an idea which was originally static:

... in Aristotle's version of the Great Chain, which, he maintained, showed a
progression and unbroken development of nature through what he called
metamorphosis ...33

... it was Darwin's meticulous descriptions of natural species and his unusual
clarity of presentation, combined with his hypothesis of natural selection, that
propelled the concept of evolution to the scientific forefr~nt.~'

In these references, Wilber proposes to join the ideas of evolution and the Great Chain
to form a Great Holarchy.

Hwley's contribution to what would become transpersonal psycholoa addresses
concepts related to the Great Chain but with more of a mystical flavour. As Woodhouse
believes, "Perennial Philosophy, supplemented at key points by systems thinking, is the
most viable foundation for the coming age."" Perhaps intrigued by its inclusiveness and
its ability to consider multiplicity and unity together, modem writers with an
integrationist bend, seem to take to Perennialism.
Huxley's preoccupation was with the nature of this Perennial Philosophy. He
summarized the essence of this concept as:

Philosophia perennis - the phrase was coined by Leibniz; but the thing - the
metaphysic that recognizes a divine Reality substantial to the world of things and
lives and minds; the psychology that finds in the soul something similar to, or
even identical with, divine Reality; the ethic that places man's final end in the
knowledge of the immanent and transcendent Ground of all being - the thing is
immemorial and ur~iversal.~~

Huxley derived this essence from an exploration of the mystical traditions of the world.
Refening to the "divine Gro~nd"~'
as the source of existence, Huxley proposes the basic
issue which the Perennial Philosophy addresses, namely the split between individual soul
and God.98Taking the Sanskrit phrase tat tvam asi ("That thou art") as a starting point,
Huxley notes that the Perennial Philosophy proposes that what needs to happen is that the
individual soul needs to realize that it "is one with Brahman, the Absolute Principle of all
existence; and the last end of every human being is to discover the fact for himself, to
find out Who he really is."99
What is the nature of this divine Ground? Huxley finds that underlying many of
the spiritual traditions of the world, the descriptions of this divine Ground are essentially
non-dual ones. In other words, there appears to be a fundamental assumption that,
regardless of the experienced manifestation of reality, in all of its dualities and opposites,
there underlies a non-dual wholeness. In addressing this, Huxley captures the limitations
of language (and anticipates an issue in the research of these phenomena, namely that of
the limitations of explanatory metaphors):
God within and God without - these are two abstract notions, which can be
entertained by the understanding and expressed in words. But the facts to which
these notions refer cannot be realized and experienced except in "the deepest and
most central part of the soul." And this is true no less of God without than of God
within. But though the two abstract notions have to be realized (to use a spatial
metaphor) in the same place, the intrinsic nature of the realization of God within

is qualitatively different from the realization of God without, and each in turn is
different from that of the realization of the ground as simultaneously within and
without - as the Self of the perceiver and at the same time (in the words of the
Bhagavad-Gita) as "That by which all this world is pervaded."'00
Huxley sees God as embedded in the divine Ground, proposing that the concept itself is a
manifestation of a combination of the dualistic nature of manifest reality and the
subjective experience of the divine in relation to a body-referenced spatial metaph~r.'~'
Further, Huxley (and others including Merrell-Wolf?") presents evidence in the
writings of the mystics (from all faiths - Christian and others) that the ultimate nature of
the divine Ground is a non-dual emptiness or void, which is, at the same time, a plenitude
or fullness.'03There is difficulty with language at this point. As Huxley noted above, it is
a use of metaphor and a limitation of language that prevents us from doing more than just
pointing with words at the nature of the divine Ground.
The presumed and reported nature of this divine Ground has practical implications
for research and theory. It is an inclusive position which allows for an appreciation of any
phenomena which an individual might report in a research context. As well, it suggests
that the report of an individual who has engaged in spiritual discipline will eventually
come to an experience of unity as opposed to diversity, or at least the inkling that it is all
connected. Huxley quotes Eckhart on this matter, "Therefore I give you still another
thought, which is yet purer and more spiritual: In the Kingdom of Heaven all is in all, all
is one, and all is o ~ r s . " ' ~
What of spiritual disciplines? On this subject Huxley lists a number of activities
including asceticism and the mortification of the flesh, prayer, meditation and the use of
mantra, contemplation, intense concentration (and the avoidance of distraction), devotion,

and silence. All of these have been found in the mystical traditions of the world, and
many can be found in the day-to-day quest for spirituality. Of note, Huxley finds that
there is a consistent admonition regarding the use of spiritual practices. The first is that it
will take a great effort. Achieving an awareness of the non-dual Ground is not a simple or
accidental thing. It is the result of discipline. Huxley quotes Eckhart again, "I tell you that
no one can experience this birth (of God realized in the soul) without a mighty effort.Io5
Likewise, Huxley notes that these efforts do not occur in a vacuum for "God is not
mocked."lo6 Exploration of the divine Ground is a serious issuelo' and many spiritual
traditions suggest that in the process of trying to understand, we need to be careful not to
mock. This suggests implications for research, that a study of the "everyday mystic"
requires that one interview individuals who have engaged seriously with spiritual
disciplines over a significant period of time.

In summary, Huxley proposes that the whole of humanity is geared towards the
experience of the divine Ground. He states that:

In all the historic formulations of the Perennial Philosophy it is axiomatic that the
end of human life is contemplation, or the direct and intuitive awareness of God;
that action is the means to that end; that a society is good to the extent that it
renders contemplation possible for its members; and that the existence of at least a
minority of contemplatives is necessary for the well-being of any society.'OS
He notes that it does seem that the actual situation is the reverse of this ideal, leading for
example, to the kind of projects undertaken by my immediate predecessor^.'^^ There is a
quest by some for spirituality in everyday life and Huxley shows that it is grounded in a
long and deep tradition experienced across the world and through the ages.

ROGERS
Rogers is often included as a theorist who serves as a grounding for transpersonal
psychology. Given that transpersonal theory has roots in humanistic psychology, it might
be more accurate to propose Rogers' contribution as one of laying the frame for a
psychology of healthy behaviour and normal actualization. From this, the extension into
the transpersonal realm becomes a logical next step.
As far back as the early 1950s, Rogers proposed a number of traits related to what
Taking the individual's innate goal as
he was to call the "process of be~oming.""~
becoming oneself in an authentic way, Rogers suggests that this process begins by
dropping the "false fronts, or the masks, or the roles, with which [the person] has faced
life.""' The quest is one of finding "something more basic, something more truly"
hirnherself.'" Rogers portrays despair as the state of being where one is not oneself but
rather one has to play a role or wear a mask. He sees release and freedom as the losing of
these masks and roles.
From this shedding of masks, Rogers discusses the experience of feelings. For
him, feelings are an aspect of the core of authenticity. He suggests that when a person has
"experienced ... all the emotions which organismically arise in him, and has experienced
them in this knowing and open manner, then he has experienced himself, in all the
richness that exists within himself:He has become what he really is [italics in the
~riginal].""~
This experience of feeling leads to the "discovery of self in e~~erience.""~
He sees this as meaning that the individual finds "the pattern, the underlying order, which
exists in the ceaselessly changing flow of ... e~perience.""~
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What is the nature of the person who emerges fiom this process? Rogers suggests
that they are open to experience, have trust in their efficacy and agency, operate fiom an
internal locus of ~ o n t r o l , "and
~ a willingness to "be aprocess rather than a product"
[italics in the original].'" By this last comment, Rogers presents the idea that an
individual would see himherself as a work in progess, less striving for a goal and more
immersed in the experience of becoming. For this person, the means are of as much value
as the ends. In short, the individual can tolerate a great deal of ambiguity.

In his discussion of creativity,Ils Rogers adds to his list of traits and includes "the
psychological safety (which includes
ability to toy with elements and ~oncepts","~
unconditional acceptance, a non-judgmental environment, and empathy), and
psychological freedom (embodying concepts such as permissiveness, spontaneity, and
play!%lne~s).'*~
At first glance, I wonder how many of the transpersonal experiences I, or
anyone else have experienced are not transpersonal but are, in fact, the personal sequelae
of transpersonal experiences?

MASLOW
Abraham Maslow is often heralded as one of the pioneers of transpersonal
psychology generally, and specifically is credited with developing a psychology of health
and growth. His interests have been grounded in the search for an understanding of what
he has called "the farther reaches of human nature.""' Here I discuss his general ideas
which have laid the groundwork for transpersonal theory generally. I also discuss some of
his ideas around methods in researching human experience.

Maslow on Transpersonal Processes
Maslow's work remains as one of the foremost contributions to the field of
humanistic psychology. He is likely best known for his hierarchy of needsiz2but to limit
his contribution to this would be a grand disservice to psychology in general. Maslow was
concerned with personal or psychological growth. Rather than focus on deficit and
psychopathology, Maslow worked from a number of suppositions directed at defining and
exploring a "psychology of health.""3 He proposed that human beings have "an essential
biologically based inner nature."i23This inner nature is both unique to the individual as
well as being a commonality across the species. He proposes that it is possible to study
this inner nature in a scientific fashion. He suggests that our inner nature is not "evil" (in
the psychoanalytic sense of an id needing to be tamed, repressed and socialized), but
rather is "either neutral, pre-moral or positively

Given this assumption of

"goodness", he suggests that it is only logical to act in a way such as to promote its
emergence, rather than to suppress or restrict it. Maslow extends these assumptions to
suggest that any (neurotic) pathology can be reduced to a misguided or blocked drive for
growth. From these assumptions, Maslow developed a theory which described human
behaviour in terms of deficiency needs and being needs. The former was representative of
growth which was misguided in some way while the latter referred to growth which was
encouraged, open and f l ~ w i n g . " ~

In his description of peak states, those states of being where a human being is
fully centred in his inner drive for growth, Maslow portrays a style of cognition (which he
called "B-cognition") which carries a familiarity to those who have immersed themselves
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in transpersonal theory. Malsow's B-cognitive states include seeing an object or having
an experience as a whole, with full attention (and absorption). Interestingly, he also
includes a sense of disconnection in thinking while in a peak state."' In spite of many
authors describing experiences of connection and unity, Maslow notes that "selfactualizing people are more able to perceive the world as if it were independent not only
This is not in contradiction to
of them but also of human beings in generaI.'7128
Rather, this quality is not unlike the
experiences of absorption described by others.129
advice given by Eastern mystics when confronted with balancing the inner and the outer
world: "Be of the world but not in it".''0 This detachment speaks to a sustained
experience of not being tied to or bound by the ego - a truly transpersonal state. Indeed,
Maslow goes on to note that continued B-cognition perception "can be relatively egotranscending, self-forgetful, egoless."[italics in the ~riginal].'~'
At the same time, "many
dichotomies become resolved, opposites are seen to be unities and the whole
dichotomous way of thinking is recognized to be imrnat~re."'~'Finally, peak experiences
are self-validating, may involve disorientation in time and space, and are only perceived
as "good and desirable .133
7,

At the same time, Maslow was clear that self-actualization was not to be confused
with a complete transcendence of one's h~rnanity.'~%stead,he suggests that the selfactualized individual will grapple with "real, unavoidable, existential problems" and not
"neurotic pseudoproblems".'35 For Maslow, self-actualization makes it possible to
transcend the self, but is not necessarily the transcendence itself.
What does Maslow have to say on the topic of transcendence itself? His formal

statement reads as follows:
Transcendence refers to the very highest and most inclusive or holistic levels of
human consciousness, behaving and relating, as ends rather than as means, to
oneself, to significant others, to human beings in general, to other species, to
nature, and to the cosmos. (Holism in the sense of hierarchical integration is
assumed; so also is cognitive and value isorn~rphism.)'~~

Maslow reaches this definition thou& 35 statements which reflect the various meanings
of transcendefice as he sees it.I3' Of these many statements, four have relevance to this
project. I list them here:
7. Transcendence as mystical experience. Mystic fusion, either with another
person or with the whole cosmos or with anything in between. I mean here the
mystical experience as classically described by the religious mystics in the various
religious literatures.

19. Transcendence of dichotomies (polarities, black and white oppositions, eitheror, etc.). To rise from dichotomies to superordinate wholes. To transcend atomism
in favour of hierarchical-integration. To bind separates together into an
integration. The ultimate limit here is the holistic perceiving of the cosmos as a
unity. This is the ultimate transcendence, but any step along the way to this
ultimate limit is itself transcendence. [Examples follow in the original text.]
3 1. Also useful would be Bucke's (18) (sic) use of cosmic consciousness. This is a
special phenomenological state in which the person somehow perceives the whole
cosmos or at least the unity and integration of it and of everything in it, including
his Self. [Original text continues with examples.]
34. A particular kind of transcendence useful for certain theoretical purposes is the
transcendence of human limits, imperfections, shortcomings, and finiteness. This
comes either in the acute end experiences of perfection or in the plateau
experiences of perfection, in which one can be an end, a god, a perfection, an
essence, a Being (rather than a Becoming), sacred, divine. [Italics in the original;
original text continues with e ~ a m ~ l e s . 1 ' ~ ~

In these many and varied descriptions of the many nuances of transcendence, Maslow
captures the kinds of experiences which have become central to the field of transpersonal
psychology.

Maslow on Methods
Maslow also had things to say about methods in science.'39Coming from the
perspective of phenomenology, Maslow insists that "many things in life cannot be
transmitted well by words, concepts, or books."'" Maslow summarizes his position this
way:
My thesis is that experientiaI knowledge is prior to verbal-conceptual knowIedge
but that they are hierarchically-integrated and need each other. No human being
dare specialize too much in either kind of knowing. Science with the psyche left in
can be shown to be more powerful than the science which excludes experiential
data. 'I

He proposes that the exploration of problems in psychology does not start with
experimental technique but rather with some kind of experience. This experience leads to
experimentation and Maslow insists that there be a move from phenomenology "toward
objective, experimental, behavioural laboratory methods [italics in original]."'" Maslow
makes a distinction between experiential knowledge and spectator knowledge.
Experiential knowledge is an immersed in-the-moment thing, a state where the
researcher's self-consciousness is "lost for the moment."'" He suggests that the
"experiencing is timeless [and] placeless", and that there is a "melting together of the
person experiencing with that which is experienced". The researcher becomes "innocent"
regarding the phenomenon being experienced (reminiscent of Moustakas' later instruction
around a process called "epoche", of being prepared to be surprised by the data).'=
Maslow also describes the experience of the researcher's frame of mind as being devoid
of fear, and devoid of a sense of striving or straining to make the experience happen. In
sum, Maslow presents this as a laying aside of the rational process of analysing and

categorizing, in favour of simply experiencing.

In contrast, Maslow describes spectator knowledge primarily in terms of knowing
"the external physical world".'45 The ground of this knowledge is the observation of
something external to the researcher, independent of the observer. Maslow likens the
ideal in this way of knowing to a spectator sport (hence his term "spectator knowledge").
The researcher is observing but not participating in the phenomenon. The researcher is
neutral, uninvolved, and split from the object of inquiry.
Unfortunately, Maslow does not sufficiently address the question of proof in
experiential knowing. He wonders whether terms like validity are appropriate to this
realm of experience, and acknowledges that communicating experience necessarily
diminishes its impact. At the same time, he hints at the use of metaphor, and poetic and
artistic means as possible candidates for communicating experience. As such, Malsow
retains his position as a pioneer in the exploration of experience and it is hard to fault him
for a lack of means for validity, especially when he was writing a decade before
significant research programs in transpersonal phenomena began, bringing with them
extensions of method and philosophy.
WILBER
Ken Wilber presents an epic attempt to create a coherent view of the fragmented
intellectual landscape which is Western (and Eastern) philosophy. Working from some
fundamental questions such as Schelling's, "Why is there something rather than
nothing?", Wilber attempts to address the lived experience that there is more to what
meets the eye when dealing with human existence. In one text, Wilber refers confidently

to an underlying or emergent structure to reality - the "something7' that is there, rather
than "nothing". Much of Wilber's work has been the task of articulating the nature of this
"something".

In all of Wilber's work, there is a fundamental assumption - that of an emergent
structure.'" Wilber notes that it has appeared throughout the history of ideas but
philosophers in the last century have been reluctant to engage with it. Most notably, with
the birth of positivist and empiricist traditions, the exploration of what was readily seen

(as opposed to implied) came to the forefront. Methods and research questions favoured
the concrete and the behavioural.'" For Wilber, this way of seeing the world led to a
Flatland view of reality. There was no depth, no recognition of processes of evolution and
emergence which, using these research methods, has to be inferred.
Of Wilber's many ideas, the Four Quadrants of the Kosmos, and the spectrum of
consciousness represent his most powerful work. In terms of developing a research
paradigm, Wilber's discussions in Eye to Eye1'*serve as informative. Wilber describes
his writing as providing "maps" to explore reality and one of the most interesting of these
maps is his development of a system of quadrants in which it is possible to situate much
of what is typically covered in philosophy and psycholoa as well as other disciplines.
The intent of these maps is not necessarily to describe it all, but rather to provide structure
and organization on what would otherwise be a vast topic.
Wilber proposes that many of the conceptual maps of the world are h o l a r ~ h i c a l . ' ~ ~
A holarchy is the emergent structure of reality based on holons. A holon is Koestler's
term used to "refer to an entity that is itself a whole and simultaneously a part of some
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other whole".'50 So for example, a cell in the brain is a whole in itself but also a part of a
larger organism, the person. At any level, a holon is both part of something greater and is
whole in itself. Holons seem to have certain properties including the need to maintain
both their wholeness and their "part-nes~."'~~
Any holon moves in two directions, horizontally and vertically. Horizontal
movement means that a holon will act to reserve its wholeness and it wiI1 act to reserve
its place in the holarchy, its "part-ness." A holon will seek to fit into its place in relation
to the larger structure while at the same time will try to preserve its uniqueness, its
wholeness, its identity as a thing-on-its-own.
A holon's vertical movement involves two possibilities also. The first is selftranscendence and the second is self-dissolution. Self-dissolution is where a holon fails to
maintain its wholeness and "part-ness." For example, a cell can break down into
molecules if it fails to maintain its wholeness, its cell walls; and the cell can also break
down if it is separated from the larger organism, if it loses its "part-ness." Selftranscendence, on the other hand, is a process of emergence. A cell joins with other cells
to form an organism. This new organism is a wholelpart which has transcended and
included the previous wholes. The new organism is also a holon, built of previous wholes
in an inclusive process of emergence. Wilber extends this concept to suggest that the
whole of the Kosmos is the result of an on-going process of emergent holons.
The term Kosmos was introduced by the Pythagoreans"' and they used it to refer
Wilber adopted the
to "the patterned nature or process of all domains of existen~e."'~~
term so that he could refer to more than just the physical universe when referring to this

process of emergence. The Kosmos is a holarchy which addresses all of emergent
existence. Wilber refers to it as a road map designed to demonstrate how the many areas
of human knowledge relate to each other.

The Four Quadrants of the Kosmos
Wilber divides the Kosmos into four quadrants representing individual and
coIIective processes, and representing interior and exterior processes. The result is a
means of mapping human experience in a way that accounts for the many intellectual
traditions that exist, both East and West. The lower quadrants involve the collective
aspects of our experience which Wilber terms "social" for the exterior and "cultural" for
the interior. The upper quadrants involve the individual aspects of experience, termed
"behavioural" for the exterior, and "intentional" for the interior. For example, science, as
it is typically understood, would favour the exterior quadrants. It is process of exploring
what can be seen, heard, touched, and so forth. In contrast, the interior quadrants have
traditionally been the realm of philosophers and psychologists. However, the lower left
(cultural) quadrant also includes the evolution of physiology which is found in common
across living organisms. See Fi,oure 1 which follows.

Interior
Upper Left

"I"

Exterior
Upper Right

I "IT'

Intentima1

Behavioural

Lower Left

Lower Right

"WE"

"ITS"

Cultural

Social

Figure I . Fi'lber's Four Quudrants (modelled ujer Wilber, 2000, p. 70).

The quadrants also reflect three categories of referential language, the upper left
being reflected in "I" language, the lower left being reflected in "We" language, and both
Further, the contents of each of these
right quadrants being reflected in "it" lang~age.'~'
quadrants can be distinguished by the kinds of truth claims that are considered valid in
each.'" The exterior quadrants hold objectivity as their main criterion and the upper right
quadrant seeks truth and values methods which address correspondence, representation,
and propositional reasoning. The lower right quadrant seeks what Wilber has called
functional fit, and values methods that reflect systems, structural-functionalism, and the
mesh of social systems. In contrast, the interior quadrants hold subjectivity as their main
criterion and the upper left quadrant seeks truthfulness and values methods which can
reflect sincerity, integrity, and trustworthiness. The lower left quadrant seeks justness,
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and values methods that reflect cultural fit and mutual understanding. Research traditions,
especially the qualitative versus quantitative debate, can be seen as just a debate across
purposes with regard to the kinds of phenomena they are trying to address. In fact, they
are exploring different quadrants. WilberIs6makes a case for integrating the right and the
left quadrants when it comes to researching lived experience.
Wilber's work creates a context within which diverse systems of thought can be
included and explored in relation to each other. It is all too common that research within
any of these quadrants is conceived in opposition to, or in deliberate ignorance of, its
relation to the (lived) experience of the other quadrants. Western thought has been
concerned with classification, categorization, naming and labelling. There is a
fragmenting of experience in this process. Further, the internal and subjective experience
of "I" was reduced to what could be seen, what could be objectified. Wilber calls this
view of life "~latland"'~'because it denied the depth of lived experience.

The Spectrum of Consciousness
Wilber has synthesized a great number of psychological and spiritual systems into
a developmental model (or holarchy) which strives to account for the process of human
development. Where the four quadrants of the Kosmos address existence in its totality,
the spectrum model is more akin to a developmental psychology. Wilber suggests that
human psychological development includes three components: basic structures, transition
stages, and the s e l f - ~ ~ s t e m . ' ~ ~
The basic structures are levels of consciousness which, when they emerge, appear
to remain fairly constant in the existence of the individual. In spite of transcendence,

these states of consciousness remain. Wilber proposes the following basic structures of
consciousness.'59The Sensoriphysical includes basic sensation and perception. The
phantasmic-emotional includes the sheath of bioenergy (prana, jouissance, etc.) and the
lower mind which is primarily representations in images (re-linguistic). The Rep-mind
(representational mind) corresponds to Piaget's pre-operational thinking stages including
manipulation of symbols and concepts. Rulehole mind includes Piaget's concrete
operational thinking. At this stage, a key feature is the ability to make use of cognitive
rules in the (still concrete) manipulation of sensory or concrete objects. Formal-rejexive
mind is much like Piaget's formal operations. The most important aspect of this level is
the ability to think about thinking. This is the emergence of reflexive thought. Visionlogic is the next stage. There has been much discussion of the evidence for a kind of
thinking beyond Piaget's formal operations, usually characterized by integrative and
synthesizing cognitive processes, being aware of the networks of relationships between
concepts. This is the last stage before Wilber addresses "transpersonal development." The
last three stages are Psychic, Subtle, and Causal. Briefly, the Psychic stage is marked by a
point where an individual's Vision-logic thinking becomes so universal, so pluralistic,
that the individual begins to see the way that one can exist and transcend the individual's
ego boundaries, the limitations of time and space. In the Subtle stage Wilber places the
archetypes, the experience of individual/personal deity, and a realm of illurninati~n.'~~
The Causal stage is the "unmanifest source or transcendental ground of all the lesser
str~ctures".'~'The final stage is an Ultimate or Non-dual ground in which all of these
stages manifest. The analogy Wilber uses is that this level is like the paper on which the

writing appears. We don't often think of the paper, as we are absorbed in writing on it.

In dealing with the dynamics of a stage-based model, Wilber has looked at the
issue of "transition stages."'62 For example, Kohlberg's stages tend to replace each other.
Someone thinking at Kohlberg's stage 3 is not simultaneously thinking at stage 1.
Reasoning between Kohlberg's stages is not compatible. In Piaget's model, a subsequent
stage includes the previous stages, as opposed to relacing them. In other words, you can
be using formal operation thinking while also using concrete operational skills. Human
development includes the experience of these transitions, the experience of aspects of a
number of stages at one time, as part of the spectrum of consciousness. In this way,
Wilber accounts for both structure and movement through the structure. Movement is not
always lock-step from stage to stage. There are transitional periods in deve10prnent.l~~
Issues, Controversies and Loose Ends in
Transpersonal Theory and Research
WASHBURN
washburnla

'65

approaches transpersonal phenomena fiom a psychoanalytic

fiarnework and he proposes an alternate view of the path to transcendence. In contrast to
what Washburn calls the structural-hierarchical paradi,p (i-e., Wilber's approach), he
proposes a model of transpersonal theory based on a dynamic-dialectical framework.'66
Washbum proposes that this second paradigm of thought, starting with and still
dominated by Jung, and including figures like Maslow presents a model that accounts for
transpersonal phenomena while holding on to a familiar (and "tried-and-true")
philosophical approach, namely psychoanalysis. Washburn interprets developmental

research as well as ego development theory as a pathway to explaining the nature of
transpersonal experience.
Wash burn 's Model

Washbum's model of development (including transpersonal processes) is rooted
in a concept he calls the Dynamic Ground. The Dynamic Ground is the "source of
spiritual power"'67 and has, as its location, the unconscious. Washbum divides the
unconscious into five states depending on their experience in pre-egoic or egoic stages of
development. In the pre-egoic stage (or "pre-personal"), Washbum describes three levels
of unconscious, the Dynamic Ground, the Instinctual-archetypal, and the Body
Unconscious. The Dynamic Ground is the base on which the rest of the human system
rests. He refers to it as libido (the power of the Dynamic Ground when limited and
interpreted through sexual organizati~n),'~~
and as psychic energy. Washbum calls the
Dynamic Ground the ''fuel - that is, the activator and enhancer - of psychic experience".'69
He suggests it is a "nonspecific amplifier of any and all experience. In contrast to
traditional psychoanalytic conceptualizations of libido, Washbum proposes that the
Dynamic Ground is the energy which runs the system in a general and inclusive way.
Traditional conceptualizations of libido limit that energy to a "drive energy of an
inherently sexual nature."I7O Washbum includes libido as one example (albeit a central
one for psychoanalytic theory) of how the Dynamic Ground can be channelled."'
Washbum proceeds to make use of this concept of the Dynamic Ground to
explain a number of phenomena including object cathexis,17%go splitting, and so on. Of
these phenomena, ego splitting is likely the most important given that psychoanalytic

theory places this process at the core of all development. The primitive ego begins its
journey to selfhood fi-om a place of "original embedment" in the Dynamic ground.'j3 It
then undergoes a process of splitting, eventually developing into a cohesive and
consistent self.

Ego Splitting and Washburn 's Theory
In general psychoanalytic terms, splitting is described as both a defence
mechanism and also a basic function of the ego.Ii4 As a basic hnction, splitting is the
mechanism which produces repression. Repression, is of course, the main mechanism by
which the psyche is divided between the conscious and unconscious. In the splitting of
the ego, the typical result is that one aspect of the split is experienced as "self', while the
other, "split off' aspect is either experienced as ego-alien, or it is not experienced, i.e., it
is repressed out of awareness. This is what Washburn proposes as the basic process of
development in relation to the Dynamic Ground.

In psychoanalytic thought, the splitting of the ego follows a pattern which was
best described by the object relations school of British psych~analysis."~Much of the
writing of this group of analysts occurred between 1930 and 1970. Since this time, the
experimental developmental work of Margaret Mahler has been added to the development
of theory around early developmental processes. In general, these object relations
theorists suggest that the ego follows four phases of splitting as it develop^."^
The first phase is called maternal splitting. Here, the baby experiences a hsed
relationship with the mother"' and cannot differentiate between itself and the mother. At
the same time, at the level of body ego (Washburn's term), the baby is aware of
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sensations (e.g., hot and cold) and states of being (e.g., emptyhungry and hlllsatiated)
and begins a process of categorization, of splitting these experiences into a basic sense of
goodbad. This split is extended into the mother and she is experienced as being an "allgood" mother when she satisfies or relieves discomfort, and an "all-bad" mother when
she does not act to change an uncomfortable state of being.
The second phase builds on this basic pattern but introduces the aspect of
imagery. Throughout the early phases of life (and often thereafter) the baby will
experience physical and emotional separation from the mother (and others). As
distressing as the experience of hunger might be, so is it distressing for the baby to watch
the mother leave the room, even if for a short time. In order to preserve the presence of
the mother in her absence, there is an effort to create an "inner maternal presence .179
77

"This use of imagery acts as a substitute while the mother is gone and mitigates the
panicky feelings her absence might otherwise produce."'79It is important to note here that
image is often used to describe both a kind of cognitive "picture-in-the-head" as well as
the associated feeling-states that accompany the imagery. What is preserved is not just the
picture of the mother but also the feelings of security and soothing that go along with the
image of her presence. Because the issue at hand is splitting, the baby will also begin to
internalize imagery of the so-called "bad mother." Thus it is not just the soothing "good
mother" images which are developed but also images of the mother which produce disease in the child. This is simply the result of the real object, the actual caregiver, not
being happy and soothing all of the time, due to her own personal needs.Is0For the child,
there is still a question of what to do with, or how to contain the conflicting good and bad

internalizations.
The third phase of ego splitting introduces a role for language in this process. By
this time, the baby is a child who is beginning to verbalize and label. Language becomes a
tool for interpersonal interaction as well as intrapsychic interaction. In other words, the
child "talks to himself ', or more accurately, talks to the inner representations of his
external objects. This phase, the emergence of the selrS' is marked by an integration of all
the various external and internal objects - "a complex configuration of multiple object
relations which make up people's inner sense of who they are."'s%t

this point, the child

is not longer fused with the mother, nor is he preoccupied with internal imagery, either
good or bad. Instead, the child is aware of, and acts in relation to hislher sense of self
being good or bad. This phase of ego splitting retains a global quality. It is in this phase
that an individual lays down the grounding for a basic sens of themselves as good or
bad.
The final phase is what is referred to as identity splits. Here, an individual sees
that there are many aspects of themselves which are founded on degrees of goodness and
badness. It is not the whole of the individual who is good or bad. Language betrays this to
a degree, when, for example, a person making a bad golf swing says, "I am bad at this
game." Is the person really bad at the whole game? Likely not. Instead, this is splitting in
action. The individual does not really see themselves as all bad, nor do they really mean
that they are not ever a good golfer. Rather, they are focussed or immersed in a
momentary (hopefully!) state of not doing very well at the game. They still walk away
from the game knowing that they are basically good but were not so good that day.

Throughout this growth of the ego ttirough splitting, Washburn adds an
understanding of the relationship of this process to the Divine Ground. He proposes that
part of the original splitting, especially in the introduction of imagery to the process
(phase 2 above), the individual is not just separating from (and at the same time)
internalizing the mother, but is also separating from and internalizing (at an imaginal
level) the Dynamic Ground, in the form of, as Washburn states, "the Great M~ther."'~'
Here, Washburn moves his thinking more into alignment with the kinds of psychoanalytic
conceptualizations initially put forth by Jung.
The Instinctual-archetypal unconscious contains and manifests archetypes,
collective awareness, and especially, manifestation and experience of the Dynamic
Ground interpreted through the lens of the infant's early object world, the mother. "The
Great Mother is at once an outer and an inner source, support, and enveloping presence,
at once the caregiving parent and the Dynamic G r ~ u n d . " 'More,
~ ~ "the archetypal images
through which the Great mother is apprehended characteristically involve a degree of
conflation of outer and inner, personal and depth-psychological, element^."'^‘ These
archetypal images are bivalent, they contain both good and bad imagery, reflecting the
splitting process described above.
Washburn proposes three defining concepts in his model. They are that
transpersonal experience is dynamic, triphasic, and dialectical. It is dynamic in the sense
of there being an ego (the individual's sense of self as experienced by a cohesive
boundary system defined initially by the body ego) which interacts with life, defined as
energy, power or spirit. The transpersonal process is triphasic, following again a pattern

of ego development. In a pre-egoic stage, the individual is engaged in the normal egodevelopmental processes proposed by psycholog and psychoanalysis. In the egoic stage,
the individual is engaged in the normal, everyday functioning of the self, again following
the general understanding of ego functions such as boundary-setting, self-identity
maintenance, defence and adaptation, and so on. Finally, the trans-egoic stage, a stage
which may not be reached by many, is marked by the emergence of existentiaI issues,
questions of meaning, and a thirst for what have typically been described as spiritual
desires. The transpersonal process is dialectical in two senses. The first is in that the ego
is in continual connection with (and transformative interaction with) the deep
unconscious (the source of Washburn's proposed Dynamic Ground).'" The second is that
in the process of trans-egoic development, the ego regresses into the Dynamic Ground
and is renewed and re-emerges in a paradoxical re-integrating with the Dynamic Ground.
The Dynamics of Transcendence

For Washbum, the process of transcendence involves regression. Whereas Wilber
states that from the point of view of an emergent theory, there will not be regression as it
is typically understood in psychoanalytic theory, Washbum places regression at the centre
of processes which can happen in transpersonal phenomena. Wilber tends to draw from
Piaget's thinlung in regard to progression in consciousness. Emergence of a subsequent
stage of experience transcends and includes the previous stage(s). Once the next level is
reached, one does not go back to a state of lesser or limited awareness, just like a child
cannot be limited to concrete operational thinking once the dawn of formal operations has
emerged. At the same time, while in formal operational thinking, a child can make use of

concrete operational cognitive skills without losing the formal operational awareness.
This is not regression according to Wilber, but rather a process of transcendence and
in~lusion.'~~
Washburn replies that this does not line up with clinical observation (or
psychoanalytic theory generally). He places the typical adult in an ego space which is
He
structured and coherent and is a defining structure for personaVlived e~perience.'~'
then suggests that there are two states, pre-egoic and trans-egoic. These refer respectively
to primordial, early development processes as described above, and a process of
regression and renewal, leading to experiences beyond the adult ego, such as Wilber
refers to when using the term "transpersonal".
Washburn's description of transcendence involves regression. For him, the source
of transpersonal experience is the Dynamic Ground. The direction of travel to reach the
Dynamic Ground is "backwards" in the sense that one regresses to progress. He proposes
that a key experience in growth is the "regression in service of transcendence" (RIST).'90
This regression occurs in the context of the mystical or spiritual quest, as well as in the
context of an "accidental" brush with the numinous. This RIST is followed by a
regeneration in spirit and culminates in a new integration of ego and Dynamic Ground, no
longer mediated by repression.
RIST 19' involves a return of the repressed and a regression of the represser. Given
that the human psyche is built on splitting leading to repression, a re-emergence of the
full force (i.e., not repressed) of the Dynamic Ground, results in a series of experiences
which can include trance states, hallucinations, psychotic-like breaks, emergence of

powerful archetypal imagery accompanied by intense mood states, and fundamental
changes in self-concept.I9' In terms of a metaphor, this process would be like having an
ego built of ice being placed near a source of heat. Some of the structures will begin to
melt, changing their function in relation to the everyday sense of self. Washbum suggests
that one of the experiences in this state is that of fear mixed with ambivalence. If there
were a "danger zone" where transformation could lead to destructive regression, this
stage is it.
The regeneration of spirit that Washbum says follows RIST is marked by the
"emergence of the power of [the Dynamic] Ground as purgative-redemptive spirit."193
This phase is marked by "healing, guiding images," vision, awe, and ecstasy. There is a
reversal of the ambivalence and fear of the RIST stage, and a reconnection with the sense

of good, both in terms of here and now, and in terms of the remembered experience of
early childhood object experiences.'93This embracing of the experience of the Dynamic
Ground is often reported as being a combination of euphoria, "spiritual intoxication,"
"violation" in a sense of the limited ego being inhsed and engulfed and overflown by the
pure energy of the Dynarnic Ground.I9'
The final state, that of integation, Washbum describes as the ego (such as it is at
this point) finds itself re-merged with the Dynamic Ground, and action fiom the ego
happens as a thing rooted in the energy of the Dynamic Ground. No longer is the ego split
from the Dynamic Ground but it is now one with it, having reintegrated itself in the
context of being in a living and continuous (i-e., not split) connection and relationship
with the Dynamic Ground. The experience of this is reported by Washburn to be

53

contemplative, blessed and blisshl. There is a sense that the obvious boundary of the ego
is in fact a representation of a sacred embodiment, The self contains and is contained by
the Dynamic Ground.
Wilber's Critique of Washburn

The error in this thinking, according to Wilber, is what he referred to as the
"preltrans falla~y.""~According to Wilber, equating pre-ego experience with trans-ego
experience simply because they both involve irrationality (and are not found in the normal
adult ego-state) is an error of categorization. Transpersonal states are evolutions of and
emergent from otherwise "normal" states of mind. The early psychic experiences found
before and during the formation of the ego are not the same as transcendental experiences
found in the process of dissolving or moving beyond the ego while meditating. This sits
in contrast to Washbum's concept of regression through pre-ego experience en route to
trans-ego experience. Wilber holds to the concept of a non-dual gound and suggests that
ultimately all manifestation will be immersed and absorbed in the non-dual divine
Ground. Washburn also works in this direction but does not take the final step and, as
Cortright notes, Washbum does not work out the details of the relation between Self,
soul, and spirit.Ig7
Cortright also notes that Washburn's theory does not address well the issue of
non-dualism. While Wilber and Washburn both hold to the idea of a divine Ground (in
Huxley's sense), they both do so from different perspectives. Cortright notes that
Washburn presents a Western and "theistic-relational" version of the Perennial
Philosophy whereas Wilber presents a non-dual (and more Eastern) version of the same
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Perennial ~hilosophy.'~'
On this basis, Wilber and Washburn will be at odds perpetually.
THEHANDBOOK
OF STATESOF CONSCIOUSNESS
Wolman and Ullman's Handbook of States of Consciou~ness'~~
is a collection of
monographs which are described as "represent[ing] the entire$elf17 of consciousness
research at the time [italics in

Ln regard to issues in transpersonal theory, this

text represents one of the few sources which takes as its task the presentation of "state of
the art" research with an empirical thrust.20' While thinking primarily from a rightquadrant position (specifically neurology and brain states), ~ische?" highlights an
important issue which has implications for any model grounded in the philosophy of the
Great Chain of Being. This issue is the quest for "fundamental mathematical laws"
From
regarding the human being's quest for "preferred states of consciousness".~03
Wilber's point of view this kind of quest is fine but limited by its positioning as an
outgrowth of right quadrant thinking and assumptions. At the same time, mathematics
and its inherent rigour can be seen as a central point around which critics of transpersonal
phenomena centre their arbounents.
Right away, the assumptions of a positivistic epistemology emerge fi-om the above
statements, not surprising due to the frame from which Fischer writes. In terms of
Fischer's point, what seems to separate the science of, for example, deep space physics
(observing phenomena which have not been seen) from the so-called pseudoscience of
human energy fields (also phenomena which have not been reliably seen) is the ability of
the former to mathematically model its phenomena, generating predictions, where the
latter has not yet done so. In this, he suggests that it is important to follow lines of
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research which extend the possibility of mapping states of consciousness mathematically.
Wilber wants us to consider the whole picture when dealing with transpersonal
phenomena and seeks a reconciliation of the quadrantslworld-views. In order to do so
reliably, I see the need to consider, and possibly embrace techniques such as
mathematical modelling in the progess of transpersonal theory."' As I will discuss in
Chapter Three, the methods which appear to be most amenable to transpersonal research
appear to come fiom the qualitative paradi,gn. This seems to have led to a split or tension
between groups of transpersonal researchers, not unlike the split between social and
"hard science researcher^.'^^ Since the origins of qualitative research were in response to
the quantitative (i.e., positivist) paradigm, there often seems to be some resistance from
both camps to embrace what is useful (and rigorous) fiom each view. This is Wilber's
point in Eye to Eye and Marriage of Sense and Soul.

In a related vein, McLaughlin explores the usefulness of dimensionality in
describing transpersonal states.'06 McLaughlin uses the model of dimension to explore
experience. he begins with the "usual" three dimensions, lengh, breadth, and depth.'''

He

proposes, as did Einstein and others, that duration (i-e., time) is the fourth dimension.
Objects exist in space and in time. He goes on to propose that these four dimensions are
not enough to account for the actuality of an object's presence. Time, as a unitary
dimension, would have to contain all aspects of time itself. from beginning to end, and
McLaughlin observes that this is not an accurate depiction of an individual's lived
experience. We do not experience all of an existence, past, present and future in one,
unitary way. Rather, we (typically) experience existence as a single point within a flow of
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sequential (although not always causal) events. Thus, McLaughlin describes a fifth
dimension, a dimension of a "single well-defined group of alternative possibilities, or, to
put it another way, it is the first dimension of alternative possibilities."20sThus, we do not
simply exist in a static time but in a dynamic one, filled with different possible htures.
Extending his reasoning, (having started with a line becoming a plane; a plane becoming
a cube; a cube existing in time; the cube's existence in time marked by possible states of
being), McLaughlin suggests that the sixth dimension can be considered as the dimension
of all possible possibilities (as opposed to the fifth dimension, which is a narrow range of
probable possibilities.)
McLaughlin continues his work with the evolution of a theoretical calculus which
describes mathematically the nature of perception (and hence experience) in these many
dimensions. This calculus considers the role of time and experience, and re-introduces the
idea of a "window in time" as a way of conceptualizing perception and awareness in these
dimensions. He notes that expansion of one's awareness of (the span of) time leads to a
view of reality and experience which is inclusive, a glimpse of the "many-ness" of things
and their place in the universe. At the same time, a narrowing of one's awareness of time
eventually leads to the lower limit of sensory consciousness (stated by Posner as being
McLaughlin suggests that the limits of our
between 100 and 200 rnillise~onds).~~~
experience by the structural nature of our temporal awareness can lead to an appreciation
that the perception (and experience) of separateness (from objects) is an artificial one. He
notes (and I will expand on this later) that the limitations of language lead to the use of
the paradox as a means of trying to articulate higher-dimension experience in lower

dimension
To what end this calculus? At the very least, it shows how it can be possible to
begin developing mathematical maps of the experience of human awareness. At the very
most, it opens a door to research which has the potential to add a kind of quantification
not seen thus far in the exploration of human consciousness, leading this research to the
potential to match the kinds of "mathematically-describable but non-observable"
theorizing seen in fields like quantum physics.
Although not included in the Handbook of States of Consciousness, the work of
Shepard"' is relevant to the line of thinking proposed by McLaughlin. Shepard explored
the assumption that internal representations such as memories and images of external
objects could be described in terms of what he called a "second-order7' isomorphism.
Beyond a (first-order) relation between an external object and its internal representation
(i-e., the view of an object and its corresponding internal representation in the
imagination), there can be a second-order experience, specifically, the relation between
the relationships of external objects and their internal representation relationships.
Shepard states that an "internal representation for a square [the first-order representation]
need not itself be a square, [but] it shouId (whatever it is) at least have a closer functional
relation to the internal representation for a rectangle than to that, say, for a green flash or
added]. Shepard demonstrated this closeness of
the taste of per~i~rnon.""~[brackets
functional relation (at the second-order) in his study. What is important for the field of
transpersonal research is a philosophical implication which he draws at the conclusion of
his (1970) article:

LL

...when someone says "I am imagining a green square," he is not telling us that

there is anything that is literally either green or a square going on in his head.
What he is really telling us is that whatever is going on is functionally similar to
what usually goes on when he is confronted with the kind of external object to
which we have all associated the words "green" and "sq~are.""~
Further, an individual may not be able to explain "anything significant about the structure
of an individual mental image" but they can explain "...the relations between [an] internal
representation and other internal representations." Shepard extends this to "memory and
imagination", citing "Gamer (1966, p. 11) [who] asserted with regard to direct perception
... that "the factors known in perception are properties of sets of stimuli, not properties of

individual

This has the potential to allow for a researcher the opportunity to

consider the validity of a participant's report of transpersonal experience. At the very
least, this finding proposes that an individual's transpersonal experiences are a group of
consistent second-order representations of "sets of stimuli". Given also that research has
reliably shown that the experience of imagination and the experience of psychosis are
qualitatively different fiom the experience of transpersonal states, it is reasonable to
conclude that any given individual's report of transpersonal experience, if internally
consistent (say, in terms of language or description), is likely a valid and real thing, even
though the researcher does not have direct experience of the exact state the individual is
describing.

In terms of empiricism, McLaughlin (and by implication, Shepard) describes the
same kind of issues that are covered by Wilber and others, except expressed in
dimensional terms (and for Shepard, in Euclidian spatial terms). McLaughlin notes the
main difficulty being in the task of "applying lower-dimensional judgements and criteria

to higher-dimensional phen~mena"."~He also states that "the condition of mystical
transcendence ... is often regarded as a state of confusion by those who have not
[experienced it]"."6 Given Shepard's work, is it reasonable to assume that an individual
who is not confused by (and in fact resonates with) the description of mystical states is
doing so because of the association of these reports with the experience of "sets of
stimuli" stored in memory? This also leads to an important consideration in methods and
in reporting results. Will a researcher in this area need to have had experience in altered
states in order to research and report them? (And will this continue to be seen as a lack of
objectivity by the critics of the field?) I propose an affirmative answer on all three counts.
This thread is picked up by Pattison and Kahan as they consider the centrality of
the researcher in this kind of re~earch.~"
They state that personal experience is, most
obviously, central to human states of consciousness and that consciousness is necessary to
explore consciousness. While this may seem to be an obvious statement, it is important to
note that Pattison and Kahan were writing at a time before the recent pro life ratio^ of
writing and theory development in what is now called qualitative research. It also has
profound implications for transpersonal exploration. Much as McLaughlin suggests that
the description of the experience of a "higher" state is confusing to someone who has not
experienced it, Pattison and Kahan suggest that the experience of any state is confusing if
the whole bio-psycho-emotional system of the human being is not properly integrated.
Moreover, they suggest that given that embodiment (primarily physiological, with its
psycho-emotional consequences) grounds any experience including those termed "out-ofbody", altered states of consciousness have normal-state co~nterparts."~
As such, I extend
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this to mean that any human researcher has the capability to perceive these altered states
should they be predisposed. We are all equipped to be researchers of consciousness if we
choose.
~arrington~"
explores the technique of meditation, an activity which nearly all
transpersonal authors agree is central to the deliberate experience of transpersonal
states."' Camngton emphasizes the intentionality in the use of meditation and contrasts
this with states of consciousness which may occur spontaneously. From the perspective of
this project, the focus is on experiences which have resulted from intentional practices,
not spontaneous experience (although it is likely that one accompanies the other with
some regularity).
A great many varieties of meditation exist and they can be divided into two main
groups, techniques which use a focus of concentration and techniques which use a
relaxing of concentration (i.e., focus on the flow of consciousness).'" In either case, there
appear to be a number of effects that meditation has on the individual. While not
necessarily transpersonal in nature, a brief discussion of these effects can be useful as a
means of triangulation/validation of the experiences of the participants of this study.
Carrington describes eight main effects, stress reduction, greater alertness,
improvement in stress-related illnesses, control of substance abuse, improvement in sleep,
greater self-acceptance, more inner independence, and mood changes."' All of these
effects have the potential to serve as indicators of an individual's meditative
e~perience."~

WOODHOUSE
Mark Woodhouse explores the current intellectual landscape in the context of the
so-called New Age. Like Wilber, Woodhouse's work explores the many emerging world
views and "other transformational agendas" such as "ecofeminism, holistic health,
alternative education, the New Physics, spiritual pathways, and extraterrestrial c~ntact"."~

In contrast to Wilber, he does not pursue an integrative agenda but rather seeks to "show
how these and other transformational agendas reflect deep structural similarities that tie
key elements of the big picture together."**'
What is the big picture according to Woodhouse? Simply put, Woodhouse states
that the Perennial P h i l o ~ o ~ h J"presents
'~
"the most adequate framework" for addressing
current philosophical issues in the "New Age" context. Trying to define what exactly
comprises the Perennial Philosophy can be difficult although Huxley presents one of the
definitive works in this area.
For this project, Woodhouse's contribution is important for his suggestions about
the kinds of issues that the field of transpersonal psychology needs to be addressing as it
grows. Woodhouse has framed the issues for transpersonal psychology in the form of six
imperatives.'" Of these six, the following have relevance to research in transpersonal
778
psychology. The first is to "explain where transpersonal experiences take place .-9,

Reality questions are not well addressed by transpersonal theory. When they are, they can
be contradicting. Woodhouse would have a consistent paradi,p in this field and not, as
he suggests currently exists, ideas and concepts which are only half-thought through. The
key questions here include assumptions about localization ("being" in space and time),
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interpenetration of levels of reality and their associated experience at the level of
bodylmind, and the ability to cany theoretical considerations into greater levels of
precision,'29
The next imperative is to "build evolutionary growth into the entire Great Chain".
As I noted before, Woodhouse is of the opinion that the Perennial Philosophy is the best
bet so far for a theoretical model of reality which includes transpersonal phenomena.
Woodhouse wants to see the whole concept of growth incorporated into the writings of
transpersonal theorists if only to answer the question of purpose. He states,
If we do not build growth into the full spectrum of energy-consciousness,the
raison d'etre of many personal crises tends to collapse. For example, if the goal
were not to move from one level to the next, then why should transpersonal crises,
such as spontaneous kundalini awakenings, be interpreted as opportunities for
integating a higher level of consciousness, rather than as bad luck?230

Woodhouse acknowledges the work of Wilber in this regard. Wilber has accounted for
the "impulse of growth" as Woodhouse calls it, in a way that integrates lower and higher
states. Wilber's spectrum of consciousness model allows for the kind of accounting for
growth that Woodhouse demands.
His critique of Wilber comes back to a question of location. In response to
Wilber's description of the unconscious as "all the deep structures existing as potentials
ready to emerge ... pertaining to every level of consciousness ... enfolded or enwrapped in
the ground unconsciousness".23' Woodhouse agrees that "growth is built in by suffusing
every aspect of the lower levels of development with elements from the higher. Each
person is thus striving to become in the end what he or she already was in the
beginning."232But, "what drives the whole process? The next higher level eventually

surfaces. But
His partial answer to this question mirrors both Wilber and Washburn's use of
levels of reality. He discusses the difference between surface and deep structures. For the
human being, the surface structures are, essentially outward, ego-based manifestations of
the tendencies and drives of deeper structures. Woodhouse depicts growth as a working
throush of the issues created by the surface structures to a point where the ground is set
for the next deeper structure to emerge, bringing with it associated surface struct~res.'~"
These deep structures are, in turn, part of the Great Chain of Being as described in the
Perennial Philosophy. The final goal is described as a paradox. "...the end is not other
than the seeker"."'

He goes on to state:

The irony is that the reality sought is none other t11anthe self-shining bliss behind
all structures mirrored in such a way through the Great Chain so as to appear to
be other than itself236[italics in ~riginal]'~'

Woodhouse would like to see the concept of the Great Chain articulated more
clearly in transpersonal theory. He suggests that this also has implications for
transpersonal psychotherapy and our understanding of what is normal for the average
human being. He proposes, as does Wilber in more detail, the acknowledgement of an
individual's place in the Great Chain as part of the way they are understood clinically and
socially. Interventions for "non-normal" behaviour can be better tailored to an
individual's state of beinglevolution as much as being based on social or medical
determinants.
The last of these imperatives which has a bearing on the current project is for
transpersonal theorists, therapists, and researchers to "distinguish between psychic and

spiritual ernergen~ies."~~~
While seemingly a question for the clinician, this issue has
implications for the researcher as well. Woodhouse suggests that "spiritual" emergencies
are those where the individual's ego-structures are called into question by a transpersonal
experience. Here is an example of the emergent deep structure(s) coming forth and
unbalancing the surface, ego structures in the context of personal transformation.
"Psychic" emergencies, in contrast, are those that involve an "exper-ier~rialviolation of
(italics in original).
scientific laws governing space, time, matter, and ca~sality'"~~
Woodhouse suggests that these experiences impact a person's belief system whereas the
spiritual experience impacts a person's basic ego structure. In other words, in the one
instance, the person's beliefs are changed (or at least challenged) but the person remains
essentially the same. In the other instance, the person changes. What Woodhouse does not
provide here is some idea of what is meant by changes in the basic ego structure.

In essence, Woodhouse is asking transpersonal theorists for greater precision in
their terms and concepts. In so doing, it becomes possible to conduct research and engage
in transformational practices with some sense of rigour - for the purposes of
communicating these experiences to others. More precision has already developed in the
work which tries to distinguish psychosis from transcendence. I will return to this topic
later.
Critics of Transpersonal Theory

In looking for criticism of transpersonal theory, two authors emerge. While by no
means the only critics, Ellis, representative of a positivistic psychology/psychotherapy,
and Sagan, representative of "mainstream" science present material which can be seen as
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relevant to the issues of epistemology and method. In looking for a psychologically-based
critique of transpersonal theory, I chose Ellis for two reasons. The first is that he is one of
the few psychologists who has made a direct critique of this field."' The second is that he
is also a psychotherapist. As such, I reason that he has engaged with and been immersed
in the phenomenology of human existence. For me, this places his views closer to the
issues he critiques than, say, those of a researcher who does not engage with, but rather
simply observes the varied experiences of humanity."! In choosing Sagan, over such
alternates as AsimoS4' or G o ~ l d , "I~placed an emphasis on his willingness to engage in
scientific exploration for theories he has proposed as well as his addressing issues which,
while not directly transpersonal, edge onto this field (e-g., the paranormal).
ELLIS
Albert Ellis is best known for his "rational emotive behavioural therapy"
(REBT).23JThis system of helping others contains the philosophy that Ellis proposes as
most healthful for humanity. One of the basic ideas of REBT is that "REBT holds that
serious emotional problems stem directly from magical, empirically unvalidatable
thinking. If disturbance-creating ideas are vigorously disputed by logical-empirical
thinlung, they can be eliminated or minimized and will ultimately cease to recur."'45 As
will become apparent, Ellis considers transpersonal phenomena (and the theory and the
psychotherapeutic methods that have evolved from this) to be "magical and empirically
unvalidatable".
Unfortunately for the purpose of an academic debate, Ellis' work is far from the
kind of standard one would expect of a source to be used for research. While I will extract

the salient points Ellis has made in the evaluation of transpersonal theory, a few
comments about the text are in order.
Ellis is obviously not impressed with transpersonal theory and transpersonal
psychology. Unfortunately, an opportunity to engage the field with valid criticism leading
to testable, falsifiable hypotheses (which Ellis holds as a gold standard in research,
following PoppeiJ6)is not forthcoming in Ellis' work.'" Rather, the reader is treated to

an essentially vitriolic diatribe wherein Ellis lumps together such diverse experiences as
Satan worship, religiously motivated terrorism, and the criminal practices of well-known
cults into the same category as the work of Wilber and other transpersonal psychologists.

In spite of serious short-comings, there are a number of issues Ellis raises which
need to be addressed, if only to continue the dialope Ellis had with Wilber in the late
1980'~.''~In this debate (which appears to involve two journal articles and a book),
Wilber responded to Ellis7 comments in an article on fanaticism."' In Ellis' reply to
Wilber:''

one of the central flaws of Ellis work becomes apparent. Ellis has painted

transpersonal theory and psychologists with an exceedingly broad brush. As mentioned in
the Endnotes, Ellis wants the reader to see anyone with a non-humanist agenda as a
transpersonalist. In this way, he can (and does) include evangelical Christians, Satanists,
Islamic terrorists, mediums like Hubbard and Elizabeth Claire Prophet, the Hare h s h n a s
and Reverend Sun Yeung Moon, in the same camp as otherwise respected researchers
much
such as Charles Tart, the Greens, and Wilber. Because of this o~ergeneralization~'
of what Ellis says about the field of transpersonal psychology as I have conceived of it is,
unfortunately not applicable. For this reason, Ellis' response to Wilber's challenge to find

"a single person describing himself or herself as a transpersonal psychologist who has
ever engaged in terrorist or similarly grave antisocial activity"'" is moot. He claims that
he has shown, by way of a chapter on Islamic fundamentalism and right-wing Christian
when in fact, the
militancy that "transpersonalists definitely did resort to terr~risrn"'~~
issue is one of definition. How Ellis defines "transpersonal" is not what it is understood
to be today.

In spite of the tone of Ellis7work, he does make some points which are important
to a field of transpersonal psychology if it should desire to engage with positivist science
in a productive way. In presenting the views of transpersonal theory, Ellis portrays one
tenet as being that, "[wle can understand the universe, and the mystical and magical
forces that exist in it, only through our personal experience and intuition. Objective and
scientific knowledge, including that which explains or contradicts our personal and
mystical intuition, is irrelevant or false."'SJ While posing this as a "law" of transpersonal
thinking is stretching matters, the essence of what Ellis is getting at merits consideration.
Is it possible (and is it desirable) to gain knowledge of personal and mystical experiences
that would satis@ "objective and scientific" criteria? So far, this issue has been taken on
by only a few researchers, using qualitative means.'55
Although the work of the Grofs and others was available to Ellis when he wrote
his book, his critique of transpersonal psychotherapies as being too cognitively-orientated
and short on behaviour change is questionable. He also shows his lack of understanding
of how body-based therapies are used and integrated into transpersonal psychotherapy.
However, his point (as I have interpreted it) on the lack of outcome research in
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transpersonal psychotherapy is well taken. A survey of the World Wide Web and other
sources such as the classified sections of holistic health magazines shows a plethora of
therapies and remedies, both psychic and somatic, which appear to have no research
backing. For better or worse, credibility in a psychotherapy practice, where the task is
treating people and their problems, still rests with evidence derived from a research
program. Transpersonal psychology would do well to generate such a program over the
long term.
Ellis takes transpersonal theory to task for its unfalsifiable concepts. Ideas like
"Higher Self," "Divine Consciousness" and "Oneness" do not easily lend themselves to
testing in experimental contexts. Popper proposes that a construct needs to be falsifiable
in order to participate in the scientific enterprise.'j6 Moreover, an hypothesis needs to
contain the criteria for its falsification in its statement. To date, little transpersonal
research has met this requirement of science."' I see this question as both important and
also as possibly insurmountable. It is important if transpersonal theory wants to share the
stage with other scientific disciplines. On the other hand, the question may be whether
this is a necessary agenda for transpersonal psychology? Will it be better served as a field
by pursuing a qualitative research paradigm? I ask this only because transpersonal
psychology may not be able to move far enough into the realm of science as defined by
Popper's falsifiability criterion to satisfy harsh critics like Ellis. Here, I refer to what may
amount to a kind of double standard: both kinds of research (positivist and
phenomenological) involve a priori assumptions. In transpersonal theory, what is required
in the a priori may lead to accusations of tautology by the positivists, whereas the reverse

may not hold true as easily because of the often concrete nature of positivist science.
Ellis states with some clarity an issue in transpersonal research which this study
hopes to address. He notes that propositions (about transpersonal experience and beliefs)
are not validated by "empirical evidence, but by the fact that they uphold ... transpersonal
theory."25sAs I noted at the start of this project, there is much written in theory but not as
much built on empirical evidence. This study is an attempt to address the nature of theory
as well as the methods used to validate that theory. Following this, Ellis cites
transpersonalists as viewing science as "materialistic," "superficial," and "soulless."'59
My response is that the science needed for transpersonal phenomena mi&t need to be
something other than the science that Ellis promotes and the transpersonalists of the early
1980's decried. I would doubt however that the methods most likely to be useful in this
endeavour (i-e., qualitative strategies) would be sufficiently rigorous for Ellis.

In summary, Ellis takes transpersonal psychology to task for many things. In spite
of a poorly-written presentation, Ellis has some points which other authors (e.g.,
Woodhouse) have acknowledged as necessary for the field to address in its quest for
continued epistemological legitimacy. In the next section, many of these same issues are
presented in a much less emotional manner by Sagan.
SAGAN

Carl Sagan was a prolific author in the field of science. His devotion to the
scientific method is seen in his willingness to consider questions that others are prepared
to dismiss. The greatest example of this is his SET1 Project. Rather than dismiss through
theory the notion that there might or might not be intelligent life other that ours in the
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universe, Sagan has put the question to test, in both research and fiction.260Prior to his
death, Sagan presented what was to become a final manifesto in support of scientific
reasoning.261Sagan portrays science as both creative and disciplined, claiming it to be the
best tool we have for the exploration of reality. He acknowledges that we are far from
understanding it all, but that science and its methods have the best track record for
discovery thus far.26' He suggests that resistence to science is one of a (vaguely
Freudian?) denial of reality: "Because science carries us toward an understanding of how
the world is, rather than how we would wish it to be, its findings may not in all cases be
He proposes that much of science (and by
immediately comprehensible or ~atisfylng."'~~
extension, scientific thinking) is simple. Complexity arises either because phenomena are
themselves complex, or because we are complex. He suggests that many people's shying
away fiom science in its complexity is either because "it seems too difficult (or because
we've been taught so poorly) .263
77

When addressing issues which he labels as "spiritual," Sagan states that "despite
usage to the contrary, there is no necessary implication in the word "spiritual" that we are
talking of anythng other than matter (including the matter of which the brain is made), or
anything outside the realm of s~ience.'~'266 At the same time, he portrays this
materialistic spirituality as encompassing experiences of intricacy, beauty, and subtlety,
as well as our experiences of significance and insignificance in the universe. To this he
adds emotions, especially in the face of extremes (e.g., courage, artheauty, music, etc.) as
having a spiritual component. He states that "the notion that science and spirituality are
somehow mutually exclusive does a disservice to both."267

In one chapter of his final work, he prescribes a "reminder of methods" to
researchers who wish to explore phenomena related to transpersonal, psychic, and
spiritual claims.'68 He reiterates the positivist pattern of inquiry, asking for a reasoned
ar3ment where the conclusions follow the premises, and where the premises are known
to be true.'69 The tools of the trade should include the following: independent
confirmation of facts; substantive debate by a community of researchers/scholars; no
argument from authority; multiple working hypotheses; ego detachment from working
hypotheses; quantification;270no weak or false links in the chain of an argument; the use
of Occam's Razor; and falsifiability of hypo these^.'^' To this he insists on well-designed,
well-controlled experiments with control measures and attention to basic tenets of critical
thinking."'

REJOINDER
Given Wilber's work on the four quadrants of the Kosmos, many of the critiques
provided by authors such as Sagan and Ellis are, in a sense, moot. They work from a
particular epistemology located within a particular quadrant. Within that field, the rules
by which they evaluate the reality of human experience are valid. When applied to
phenomena such as found in the field of transpersonal psychology, there will be an
inevitable clash of paradigm. Even so, it is usefbl to contrast their views with those of the
transpersonal theorists for two reasons. The first is that transpersonal theory can only gain
from a certain rigour in its research methods. The field need not reduce itself to
quantitative empiricism but can still benefit from systematic and consistent application of
the methods it does choose. Likewise, contrasting these critics and the field of

transpersonal theory allows us to explore the nature of the underlying assumptions of
each paradigm.
Following Woodhouse, who explicates in detail many specific assumptions of
western culture,'73 there are a number of themes (or as Woodhouse calls them, "root
metaphors") which underlie the paradigms which thinkers like Ellis and Sagan represent.
The first theme is that of "fragmentation". Woodhouse describes this as "whenever
divisions or distinctions are possible, it is both natural andlor desirable to make them."274
This kind of thinking is seen in Ellis, for example, in his assumption that people will
think, perceive, emote, and behave simultaneously, requiring the REBT therapist to
divide and separate thoughts from feelings from behaviours in order to create change.'75
A second theme is "reductionism7'/"10ca1ization". Simply, reductionism is the idea
that "the simplest parts of something are the most real." Localization suggests that "to be
is to be in a certain measurable place at a certain place in time."'76 Both Ellis and Sagan
(and others) subscribe to reductionism. For Ellis, neurosis is reducible to "crooked
thinking." For Sagan, spirituality is reducible to materialism (e.g., the brain).
The third theme is one of "hierarchy" and "control." As Woodhouse suggests,
"once fragmentation occurs, it is natural to give certain parts or levels priority over
others."277Thus, empirically revealed "facts" take precedence over a scientist's intuition,
no matter how much helshe may like the idea, as Sagan notes. Likewise, rationality is
superior to emotionality, and more, emotionality is the cause of the loss of rationality in
Ellis' view.
Finally, "competition" and "fear" represent the last theme. Sagan's title, The
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Demon-Haunted World, leads us rhetorically to consider his scientism as the way to cast
light and repel the evils of. .. what? Sagan deplores loose thinking. Anything not scientific
as he defines it, is loose thinking. The implication is that if we do not follow his lead,
something bad (demon-like perhaps?) will befall us. Here is the implication of fear. Ellis'
promise is more subtle. Without rationality, we shall all go mad. That is the (unstated?)
fear. In reality, is this the case? Not exactly. Woodhouse is not trying to damn a11 of
western culture but he makes a point in this last theme.
What would he have us try instead? Woodhouse suggests that a "complementary
perspective" (which he attempts to portray in his book) would involve themes such as
"interrelatedness, integration/balance, holism/emergence, love and mutually empowering
cooperation" [italics in the ~riginal]."~Is this to say that these themes do not exist in
Western culture, or even in the work of authors like Sagan and Ellis? There is, for
example, growing evidence from physics (astro- and particle-) of underlying energies
which pervade and connect all of existence. These theories have been brought forward
through processes of quantification, fragmentation, localization, and so on. Whether they
are then interpreted in terms of holism, integration and interrelatedness is the question.
All of
If there is something common to these critics it is in what is la~king."~
these authors ultimately subordinate or even avoid altogether the issue of emotions.
Deeper still, they minimize the experience of the non-rational, almost to a fault. In spite
of this, even Ellis would ultimately agree that an integration of the whole experience of a
human being is the desired goal. One question (which the qualitative research movement
has embraced wholly) is what to do about the vast areas of grey that seem to lie between

the black and white? When it comes to methods, the positivists often frame the issue in
terms of the dichotomy between science and pseudo~cience.~~~
Politically (especially fiom
the point of view of research funding), there appears to be much at stake, and the defining
of something as "pseudo"-anything invokes the power of language to form a perception.
This also presents us with a false dichotomy of the same kind as one finds in the all-ornone thinking inherent in the statistical reasoning used in science (i.e., the quest to reject
the null hypothesis - either it is, or it isn't). I would defer the reader to Chapter Three for
a further discussion of paradigms in methods.
Issues in the Application of Transpersonal Theory
WHATTO MEASURE?
While this seems to be a simple question, the answer ultimately depends on the
research paradigm fiom which one is working. Thus far, in transpersonal research, there
are two answers to this question. The first is "the body." The second is "the mind." In the
former instance, research has focussed on physiological processes and changes which
occur before, with, or as a result of a subject's reported transpersonal experience. Likely
the most famous of these studies is the Voluntary Controls Project conducted by Elmyer
and Alice Green at the Menninger Clinic through the late 1960s and the early 1970s.'~' In
the latter instance, research has followed (but not been limited to) the example of
psychophysics in experimental psychologf82 in its methods. In this case, to some extent,
a "black-box" mentality holds in that the researcher does not (cannot?) have the identical
transpersonal experience as the research subject, and thus has to rely on an analysis of
"what came out, based on what went in" in regards to the data - leading to inferences

regarding the nature of the experience as opposed to a direct experience, or direct
observation of it.
WHATIS REALLYHAPPENING?

Without succumbing to a reductionism and fragnentation as cautioned against by
Woodhouse, it seems that this question can be answered fairly simply. What all the
research has done to date is map out information, response, and experience as found in
the appropriate quadrant as defined by Wilber. In other words, research has progressed
using the paradigms and tools appropriate to those paradi,ms, leading to explanations
limited by those paradigms. Integrationists like Wilber point to the "variety of research
experiences" and propose that when taken together, they are simply giving us a
multifaceted (and incomplete) view of the Kosmos. All of these views are both necessary
and necessarily limited by their assumptions and world views. Taken together, they come
closer to, (but do not exactly synergistically provide us with) a bigger picture of the
whole.
Distinguishing States of Consciousness: Content and Process

Pattison, Kahan, & Hurd present a map for distinguishing altered states of
consciousness.2s3 Specifically, their interest was in elaborating the differences between
various kinds of trance states. They divide the explanations of these states into three
categories. The first is explanations based on the state of consciousness associated with
the trance state. The second is explanations based on the behaviour observed while an
individual is in a trance state. The third is explanations based on the interpretation(s)
given to the trance experience.

In regard to the interpretation process, Pattison et. al. divide trance experiences
into ones which are given a naturalistic interpretation and ones which are $ven a
supernaturalistic explanation. In the former category, the authors include trance states
such as hypnosis, dissociation and psychopathological states such as hysteria, epilepsy,
and multiple personalities. In the latter category, the authors include categories of
experience which are subsumed under a belief in possession or a non-possession
explanation. The intent of this rather complex mapping was to give the interested reader a
sense of the organization and uniqueness of a number of states of consciousness which
the authors noted as not being typically understood by academic and clinical observers. In
terms of this project, Pattison et. ale's contribution allows for the possibility that what
might otherwise seem to be a nebulous process, the mapping of states of consciousness, is
possible and desirable.
While it might be argued that Pattison et. ale'swork is primarily descriptive and in
a sense phenomenological, Fis~he~~"resentsa model for mapping transpersonal states
based on a combination of neurology and phenomenology. His model proposes mapping
altered states based on their position on a circular continuum which has as its anchor
points the experiences of hyper- and hypo-arousal; a kind of location based on some sense
of the experience occurring in one's internal or external awareness, and some sense of
correlating brain states (specifically REM and delta-wave sleep states). While much less
complex than its explanation appears to make it, the model has some merit in that it
addresses both the type of state from a mystical point of view (e.g., zazelz, dhyana,
creativity, rapture), its phenomenology (e.g., is it an excited or relaxed state) and possible
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physiological correlates to these states. While some of the connections between brain
states to altered states might be questioned, and while some of the mystical states might
not be as mutually exclusive as Fischer proposes, this model demonstrates again that it is
possible to present a workable mapping of altered states of consciousness.

Transcendence versus Psychosis
One area where research has, in my opinion progressed with the best resuIts is in
the area of trying to distinguish transpersonal experience with psychosis. nelson'^,'^^ text
on transpersonal psychiatry shows that in some cases it can be nearly impossible to
distinguish a psychotic break (a "regression" in psychoanalytic terms) from a
transpersonal experience. Washburn follows Nelson in describing a phenomenon he calls
"regression in service of transcendence" (RIST)"~which amounts to a re-emergence of
historical psychological material during the purifying phases of transcendence. As a
result, Washburn suggests that an individual can slide back into painful and destructive,
often sensual, behaviours and thinking patterns. Re-emergence fiom these emergences of

RIST requires effort and often spiritual practices have to be reduced in order to reestablish baIance.
The difficulty remains in distinguishing evidence of transpersonal experience in
contrast to psychosis. Nelson and Washburn suggest that people with psychosis
demonstrate frasle reality testing, poor ego structure, and present clinically as
disorgani~ed.~~'
Linguistically, emotionally, and socially, there is a lack of cohesiveness
and evidence of turmoil. Their language does not refer to our shared social reality in the
same way as we are used to.'88 Their emotions are disorganized and not often consistent
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with external (or internal) cues. Their social lives, including family, friends, work and so
forth, are not well maintained and these relationships are often seen to be in conflict and
chaos.2s9On the other hand, a person who is experiencing RIST or is simply moving
through higher stages of emergence will typically be working from a cohesive sense of
self, a consistent and strong ego structure, and once past the initial fear of the unknown,

'"Authors
tends to experience an ability to controI, direct, and sustain the e~perience.~"
in the psychosis versus transcendence discussion tend to point to the qualitative and
symtomatic differences between the two states as "evidence" that they are not necessarily
the same thing^.'^' Lukoff appears to have written the most practical information on the
differential diagnosis of psychotic and mystical states.293He suggests that the content of a
reported experience is often not enough to make an accurate discrimination between these
states. These authors also suggest that an individual who is working towards
transcendence develops, as part of the discipline, the capacity to hold and maintain the
transpersonal experience. This stands in contrast to the experience of the psychotic who
may lose any experience of emergence in his decompensati~n.'~~
From Wilber's perspecti~e?~'
a regression as described by Washburn should only
lead to actual psychosis, thus effectively ending any progression. Wilber suggests that the
true nature of content which emerges in the Centauric (Vision-logic), Psychic, and even
Subtle levels of consciousness are not regressive material but are, in fact unique, albeit
possibly disturbing, phenomena.296Further, one consistent statement about psychotics is
that they have difficulty establishing "a shared "intersubjective reality" with

other^.'"^'

Clinically, this is understood diagnostically as a felt experience in the clinician."*
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Wilber points to the utility of the spectrum of consciousness in sorting out
psychosis and transcendence. An existential void due to a realization of one's relative
insignificance in relation to the Kosmos is not the same as an affective emptiness rooted
in the emptiness of a borderline pathology.'99 The existential void is the result of a sudden
and profound experience of one's relative size and position vis-a-vis the universe. The
emptiness of borderline pathology is a structural problem rooted in the undeveloped (or
damaged) ability to emotionally self-regulate. It would seem (clinically at least) that the
experience of these two states would, for the individual involved, be quite different.
Truth versus Fiction

Related to distinguishing transcendence from psychosis is distinguishing truth
from fiction. Is it possible to tell whether a research participant is telling me a ''truthful"
account of their experience? Hayakawa notes that it is "not easy to distinguish between
knowledge gained at first hand and knowledge gained from reading .300 More specifically,
97

he refers to the difficulty of trying to distinguish the difference between a report of a firsthand experience and a report of a report of an experience. At the level of language, it
would be nearly impossible to distinguish the written submissions of two people, one
with direct transpersonal experience and one who is simply "talking a good talk."
Wilber would consider this question in the context of the four quadrants. He
might frame this issue as one of an attempt to account for ''Left H a n d (Interior)
experience using "Right Hand" (Exterior) methods of explanation. The error here is in the
attempt to articulate interior experience using methods and philosophical orientations
suited to the articulation of exterior experience. Wilber (and others) might propose a

different orientation to the resolution of the issue of truth by suggesting that the
researcher make use of himself as part of the means of measuring validity. In other words,
the distance between map and territory in transpersonal phenomena is bridged by the
experience of the researcher. What is known from spiritual texts and personal experience

with techniques like meditation is that people report remarkably similar emergences when
using simiIar methods. Further, people who use different methods such as Christian
prayer and meditation or, say, Buddhist meditation, while using different words for their
emergences (i.e., different ways of marking the map), seem to be able to understand each
others7 experience at some level beyond mere linguistic difference^.^" The placement of
the researcher and hisher experience in the research context will be elaborated in Chapter
Three.

MODELS
OF THE WORLD

In the discussion about the linguistic and socially-mediated construction of
reality?O2 303 all experience, if it is to be communicated, needs to be reduced to language.
Language is an imprecise secondary coding of experience and the result would be a very
imperfect and distorted report of an experience. Tolaas, in Wolman and Ullman discusses
the issues of translating imaginal experience into language. He states that "altered states
of consciousness are typically experienced as mental imagery but are generally mediated
in the form of a verbal report. This transfiguration of the imaging mode into the
discursive, verbal mode is bound to have consequences for all our thinking about altered
states of consciousness."303Tolaas grapples with the process of translating sense-data,
(and also extra-sensory data) into language. He refers to Bandler and
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depiction of experience as represented by (i.e., encoded as) sensory experience. Thus, the
data of cognition are encoded as visual, auditory, kinesthetic, olfactory, and gustatory
information. As Tolaas notes, "we create a language map of our visual and auditory
maps."306The difficulty comes when trying to communicate the essence of an experience
which is generally considered to be beyond sensory experience in sense-based, linguistic
patterns. Already, the report is twice- removed fiom the original experience.
i~~'
Is there a solution to this issue? We know from the work of K o r ~ ~ b s kand
~ a y a k a w a ~that
" the world can be divided into the extensional (that which we directly
perceive) and the verbal (that which is reported to us through language). Korzybski
proposes that the "verbal world ought to stand in relation to the extensional world as a
map does to the territor?,it is supposed to represent [italics in the original]."309Of interest

is Hayakawa7scomments that if one's maps correspond "fairly closely to the extensional
world" there should be little conhsion or dissonance. On the other hand, if one's map
does not fit well with the extensional world, the result could be insanity or worse.310Also,
it is possible to create maps which do not correspond to any extensional reality
whatsoever - a charge some positivists have levelled at research such as this. Is there a
reasonable or defensible solution to the issue of mapping a transpersonal territory?
One possible solution might be found in methods traditions which value
qualitative data. Phenomenology and hermeneutics as well as some of the newer
extensions of these models present some possibilities. The exploration of transpersonal
phenomena is going to be an interpretive process at its root. Wilber is clear that the realm
of extension from which transpersonal experience is derived is not the same realm as

sense-based experience (see Chapter Three). While much of lived experience can be
linked to the extensional world (as Hayakawa describes it) much of our everyday
experience is not. Thoughts, feelings, and memories for example, all rest in Wilber's
Interior-Individual quadrant, private to the world except by coding into language. The
experience is private to us and becomes a verbal map when reported to others. Moreover,
this map is not a universally clear one. Verbal maps are filtered through our models of the
world. What we see is tempered by who we are, leading to verbal maps which reflect as
much of our own cognitive and experiential structure as they do a description of an
extensional reality. The result when using language to interpret experience is, as I noted
above, at best a second-order representation of experience.
Not all maps are mere fiction. Hayakawa (and Korzybski) noted that if a map is a
sufficiently close match to the territory that it retains a level of usefulness. The result for
transpersonal theory is writings by scholars and mystics who attempt to generate maps
which are as close to the territory as is possible given all these noted constraints. Thus,
we have Wilber's spectrum of consciousness and Washbum's descriptions of NSTs and
the dynamic Ground. What remains as good research here is the comparison of the
individual maps of the "everyday mystic" with the maps proposed by the great theorists.
Such an interpretive process is both possible and desirable. Pender notes that our use of
others and their reports of experience has a particular place in qualitative research. He
quotes Kavle, who states that we "are not seeking absolute knowledge claims but rather a
conception of knowledge claims that is defensible; the communication of knowledge
becomes the important feature as it facilitates an understanding [of] the social
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construction of reality. Lastly, the validity of qualitative designs is supported by a
pragmatic proof through action - in other words, that things line up and make sense."31''I2
Fischer adds, "... the world is simply there, with us in it as an integral and inseparable
part. Thus, there must be limits to the depth of understanding that we can hope to gain of
the world, because of our joint role as spectators and actors in the drama of existence, a
drama - without both author and plot - that proceeds by enacting and reenacting
itself...."313This reflects the common theme that permeates the writing of qualitative as
well as transpersonal researchers is that of the immersion in experience of the researcher

as well as the researched.

CHAPTER THREE
METHODS I
N TRANSPERSONAL RESEARCH
"There is one art, no more, no less: to do all things with artlessness." -P. Hein

Transpersonal Research
Following the Zeitgeist of dichotomizing research methods into quantitative and
qualitative categories, the question of how to explore transpersonal phenomena poses
some problems. As discussed previously, research of transpersonal experience has tended
to be directed towards the reported location of the experiences. Empirical research began
with the most obvious manifestation of the human being, the body. As well, research has
been conceived where the focus is on the mental or experiential aspects of the
individual's experience. Traditional research paradips,

especially the positivist demand

for sense-data and objectivity (defined as the researcher being separate from the
phenomenon being studied) have found difficulty in operationalizing concepts common
to transpersonal theory. As noted in the previous chapters, authors like Sagan approach
the data from a positivist stance. Wilber has responded to this stance with his formulation
of the Four Quadrants. Further, with the advent of quantum theory, a number of
consequences arise for the positivist paradigm. The uniformity of nature disappears,
precise knowledge of the outer world becomes impossible, the processes of nature cannot
be adequately represented within a framework of space and time. and a sharp division
between subject and object ceases to be p~ssible.~"
The qualitative researcher finds
methods which address these consequences.
Fortunately for researchers interested in transpersonal issues, a third wave of

methods are evolving. These methods, drawing mainly but not exclusively from the
qualitative camp tend to focus less on measurement and manipulation of variables and
more on reporting the nature of experience. If anything sets these transpersonal methods
apart fiom the qualitative methods they derive fiom, it is an even greater emphasis on the
placement of the researcher in relation to, and in immersion with, the object of study.

CURRENT
PARADIGMS
I: BRAUD AND ANDERSON
There are not many methods of research which are identified as transpersonal in
the sense meant by this project. Currently, the work of Braud and Anderson stands out as
the only text available which addresses transpersonal research as a

In this text,

there are a number of "new" or extended processes for researching human experience. Of
the five methods, I review three: Valle and Mohs' "Transpersonal awareness in
phenomenological inquiry," Anderson's "Intuitive Inquiry," and Braud7s"Integral
Inquiry." As Braud notes in the beginning of his chapter, most of these methods are
subsumed under the category of "qualitative methods." As such, their main task is to
understand and explain as opposed to predict or control.316
Valle and Mohs
As I noted above, many of the non-physiologically based methods which have
been used to research the experience of transpersonal states can be placed at the
qualitative end of the qualitative-quantitative continuum. Valle is well known for his
work in phenomenology and its applications to

The contribution of Valle

and Mohs3I8is less about method and more about results. In their chapter, they describe
eight major themes which they suggest are defining features of

"transpersonaVtranscendent" awareness.

The first of these themes is a sense of "deep stillness and peace" which seems to
exist "as itself and, at the same time, as "behind" all thoughts, emotions, or felt
senses...."319Valle and Mohs suggest that the experience of this state is not limited to the
physical dimensions of the body (i.e., the experience is one of "all of the body is in the
stillness, but all of the stillness is not Iimited to the body").
The second of these themes is an "all-pervading aura or feeling of love for and
contentment with all that exists ... rarely focussed as a specific desire for anyone or
anything ... experienced as an intense, inner energy ... that yearns, even "cries", for a
creative and passionate e ~ ~ r e s s i o n . " ~ ' ~
The third theme, co-existent with the others, is a "greatly diminished, and on
occasion absent, sense of "I"."3" Valle and Mohs liken this to "pure Being in the
Hiedeggerian sense," where the sense of "I am" becomes simply "arnness." They also
note that the usual experience of subject and object, perceiver and perceived, loses its
meaning in a state of connectedness or merging.
The fourth theme involves the sense of physical space. "There is no sense of ...
being extended in and occupying space, but ... simply Beir~g."~"Valle and Mohs describe
this as an experience of losing the sense of embodiment.323I take from their statements
that this experience has the potential to have the greatest impact when seeking an
experience of limitlessness, often encountered in transpersonal accounts. The loss of the
sense of body limitations is key.
The fifth theme is described as a change in the everyday sense of time. Valle and

Mohs describe it as a "sense of time "hovering" or standing still, of being forgotten ...
much as the body is f~rgotten."~'~
They suggest that hours of linear time can be
experienced as an "eternal Now," with no distinction of past or fUt~re.~'~
The sixth theme involves "flashes of insight" that "have no perceived or known
antecedents but that emerge as complete or full-blo~n.""~valle and Mohs describe them
as having an "other-than-me" quality.3" It is this experience which adds the sense of there
being something greater than oneself, and that one might be a vehicle for greater insights
than might be available to the everyday ego.
The seventh and eighth themes were added by Valle and Mohs at a later date. The
seventh theme is the "surrendering of one's sense of control with regard to the outcome of
one's actions and the dissolution of fear that seems to always follow this 'letting go .9,328
7

The eighth theme is "the transformative power of transcendent experience, realized as a
change in one's preferences, inclinations, emotional and behavioural habits, and
understanding of life

These last two themes appear to be less involved with an

individual's immediate transpersonal experience, but are the longer-term results of such
experiences as may be seen to be manifest in an individual's everyday life.
All of these themes serve as a potential guide for the analysis of data. Different
from the work of Wilber or Washburn, Valle's experience has been that of a researcher
and his themes present themselves as more directly measurable than general theoretical
works. The question is whether there is some agreement between Valle and Wilber, and
Valle and Washburn.

In regards to Valle and Mohs' work and its relation to methods, Valle notes that,
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consistent with phenomenological research, much of his insight is a combination of
observation of others as well as his own personal experience. In reading Valle, I tend to
agree from my own experience that what he is describing is much the same as what I
experience when engaging in meditation. It is from this grounding that I will look at the
experience of others.
Anderson

The second "new" method in Braud and Anderson's text is Anderson's "intuitive
inquiry." Anderson begins by defining transpersonal research as being interested in
"inexplicable aspects of human experiences" and lists mystical states, altered states of
consciousness, meditative awareness, and experiences of transformation. She suggests
that researchers explore areas usually called "spiritual and ineffable and concerned with
ultimate value."330Like many qualitative researchers, Anderson suggests that "operational
definitions composed of Likert-scaling and Q-sorts and so on" lose the richness of human
e~perience.~~'
She places her own human experience at the centre of the research process,
suggesting that she would not have been able to understand the experience she was
researching as well (if at all) if she had not had a similar experience her~elf.'~'
Anderson's method involves an integration of many aspects of other (qualitative)
methods. The phases of an intuitive inquiry she lists as follows. First, select and focus a
topic. She suggests that the topic will emerge from a personal experience which is
compelling to the researcher. Second, she suggests that data collection be centred around
a "setting [ofJthe stage for the experience to show

This involves selecting the

method of research to fit the phenomenon rather than vice versa. She states that "it
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becomes imperative to use intuitive and alternative states of consciousness as procedures,
not merely as the topics of inquiry."33% other words, if one is studying a particular
altered state of awareness, she proposes that there is the opening for the researcher to
engage in that altered state as part of the research process. The third step is "incubating
the data." Here, the researcher steps back from a focussed attention on the data and lets it
sift and settle in the back of hisher mind. Although Anderson does not use
psychoanalytic terms here, I interpret this step as letting the unconscious mind sort
through the experience of the data and allow for connections and insights to form. While
not explicitly stated, I would suggest the researcher carry a notepad or recorder at all
times, given the possibility that a "flash on intuition" related to the project could surface
at any time. The fourth step is the data analysis itself. Anderson proposes meeting the
data as it is presented rather than establishing how it will be addressed prior to its
gathering. Thus, she suggests that if themes are apparent, do a thematic analysis. If
focussed experience is the data, do phenomenology. If quantitative data are gathered, do
statistics.335In this sense, the method can be emergent as much as is the data. The fifth
step she calls "breakthroughs and synthesizing the findings." Here, Anderson talks about
recording insights as they occur during the data synthesis phase. For her, "themes
converge and patterns emerge" as she immerses herself in the data. She refers to the work
of M o ~ s t a k a whose
s ~ ~ ~ structure of methods she follows closely. The sixth step in
Anderson's process is communication of findings "through sympathetic resonance." "The
researcher's task is to so richly portray the essence of the findings that a significant
portion of the audience immediately apprehends and recognizes the experience as
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familiar."337The key here is that the core experience being reported on can lead an other
to recall similar experience(s) of their own as they readhearlexperience the report.
Finally, Anderson adds a step she calls "honourable closure." This is a celebration of the
contributions of the people involved in the work, its limitations and so forth, with an
appreciation of the "acts of generosity that allowed new understanding to ~nfold"."~
Braud

Finally, Braud presents a conceptualization of an integrated research method for
~ ~ ' his exploration of method by
the exploration of transpersonal phenomena. B r a ~ d begins
acknowledging the diversity of methods which currently exist, placing them in the
context of a qualitative-quantitative continuum. He frames the two ends of the continuum
in familiar terms. The quantitative end allows us the ability to state our conclusions with
confidence but at the expense of a depth defined by richness and (subjective) complexity.
Conversely, the qualitative end allows us the ability to generate reports of rich
experience, the so-called "thick descriptions," but at the expense of a kind of objective
certainty.330He states that the key to a transpersonal method is that it allows for a
"continuum of qualitative and quantitative research methods, both conventional and
avant-garde, from which researchers may choose (or blend) methods to best suit their
research questions."341
Under a heading entitled "Some bolder additions and extensions,"332Braud
follows Wilber in looking at (among other things) St. Bonaventure's "metaphor of three
eyes to describe three modes of kn~wing."~"The eye of theflesh is taken as representing
knowledge of the (external) material world. The eye of the mind is taken as representing
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knowledge of ideas and thought. The eye of the spirit is taken as representing knowledge
of the transpersonal realm. Braud is searching for an "integal" method of research, and
he proposes that an account of lived experience will need to move beyond words into
images, "dance, drawings, sculptures, crying and singing."3u More, he highli&ts
processes which include the use of meditation as an incubator, the use of myth, archetype
(both researched and personally experienced), (uninterpreted) drearn-work, and so forth.
Finally, he proposes, under a heading "An even bolder step," that the "investigator
become what is being studied and to know it as subject rather than as object."[italics in
the

This is done by "paying full attention to what is known by the eye of the

spirit" and would "require a change or transformation in the investigator's being [italics
in the

Braud likens this to the experience and writings of a number of

mystics, and proposes that this state of consciousness required of the researcher is not
unlike samyama as described in the Yoga S~tras.~"
Samyama, the application of the last
three rungs of raja yoga as described in books two and three of the Yoga Sutras, proposes

a state of consciousness where the researcher (in this case) moves from a three-pointed
state of awareness (self, object, and awareness of being aware of self and object), to one
of non-duality with the object - a state of no distinction between self, object and means of
kn~wing.~"
In this, Braud has proposed a model for a research method of direct knowing.
Whether or not he (and others) are able to make it work remains to be seen.

In the end, Braud takes the essence of transpersonal experience, that of
transformation, and proposes that this kind of research needs to transform the researcher
and the reader, as much as the individuals who experience transpersonal phenomena also
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experience tran~formation.~"Braud presents six areas where transpersonal research may
(and should) have a transformational impact: 1. An integral inquiry should impact the
discipline in which it is situated; 2. The knowledge gained by the inquiry should
transform the field in some way;3503. An integral inquiry should transform the
participants in a study "as they learn more about themselves and understand and
4. Transformation may also occur idfor
assimilate more about ... their expe~iences";~~'

the researcher, especially since the research topic is very often pursued because of its
personal relevance to the researcher; and 5. The audience of the research should also
experience some form of transformation, perhaps as new learnings andlor as
"corresponding experiences within themselves"35% they read the research report.
Finally, 6. "if enou& individuals are reached by the research

Braud suggests

that society itself can be transformed by the act of research.

CURRENT
PARADIGMS
n: WILBER
In contrast to the work of Braud and Anderson, Wilber approaches the task of
research from two perspectives. The first is grounded in his work on the eyes of knowing.
Wilber draws from St. Bonaventure's suggestion that the eye with which one sees should
be determined by the nature of the phenomenon being observed.354
The Three Eyes of Knowing
Wilber describes and extends the work of St. Bonaventure which was initially
described in 1259. In this model, the metaphor of "eyes that see" is used to classify
realms of knowledge and how they are known. There is the eye of the body (or flesh)
which has as its domain the world of sense data (sensibilia). In modem context, it can be
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said that any exploration which involves observation and experience which ultimately
uses the senses as the tools in exploration with the eye of the body. Thus, any endeavour,
fiom simply watching something, through to using, for example, a microscope (an
extension of the eye) is a process of gathering data using the eye of the body. The many
physiological studies which look at body-based correlates fsr altered states of
consciousness are examples of research using the eye of the body.
The next eye is the eye of the intellect (intelligibilia). This eye takes as its domain
the realm of thought, meaning, analytic processes, etc. This is the realm of speculation,
theory, logic and simply "thinking through" the organization and the implications of the
data derived fiom the eye of the body. The eye of the intellect is mentalphenomenological thought. Wilber says it is "mind (intelligibilia) reflecting on and
grounding itself in the world of intelligibilia."3'5 Wilber notes that activity at this level
can "leave footprints" at the level of the eye of the body (e-g., EEG patterns and so forth)
much as has been noted above in the review of physiological studies.
Finally, there is the eye of the spirit (transcendalia). This is the domain of
experience found in contemplation, meditation and experience beyond the mind (ego).
Here lies a realm of data which will be beyond langage (a symbolic, mind-based way of
knowing) and beyond sensory data (as it involves non-physical experience). Wilber
cautions the use of the concept of "direct knowing" when trying to articulate the domain
of spirit. All knowing, whether by eye of body, mind, or spirit is direct knowing (see the
discussion of "intuitive apprehension" below). It is not uncommon to see authors who
discuss transcendental experience to state that the only way to understand it is through
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direct knowing.356The intent is to help others understand that they will not have the same
experience through the eye of the mind (i.e., trying to understand thou& an explanation
of transcendence - one must do it). The implication still remains that somehow the idea of
"direct experience" is exclusive to that domain.
In fact, as Wilber notes, everything is apprehended through direct experience."'
The difficulty presents itself around the question of proof. Wilber chastises transpersonal
researchers for falling prey to the seduction of reduction. While exploring datalexperience
from the realm of spirit, they try to explain or prove (i-e., reduce) the experience to the
criteria held forth by the empiricists of the eye of the body. In other words, the
transpersonal researcher employs methods suited to the eye of the body, trying to verify
(i-e., prove) experience apprehended by the eye of the

As Wilber notes, this is

doomed to failure. It would be not unlike a qualitative study being held up to the same
criteria as a quantitative study - demands for statistics and significance tests, where these
are simply not appropriate to the data.
Where the transpersonalists have made errors which unnecessarily complicate the
development or translation of research procedures, the positivist-empiricists have created
another difficulty. Wilber makes note that empiricism has developed a meaning which
implies that its realm is only that of the eye of the body. Empiricism claims that all
knowledge must be derived from experience (making any act fo knowing "empiri~al").~~'

In this, Wilber has no objection. However, what appears to have emerged is that the
empiricists have also stated that the only valid kind of experience is sensory. In other
words, while in many cases acknowledging the realms of mind and spirit, empiricists
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(i.e., "scientists") engage in reductionism which thereby limits exploration to that which
can be seen, heard, touched. For example, Sagan does not deny spirit, he simply tries to
reduce it to sensory experience. Wilber praises the empiricists for their emphasis on direct
experience but calls their limitation to sensory data "their greatest and enduring crime".
This leaves the transpersonal researchers looking for methods which might better
address the phenomena being studied. Thus far, much of this development remains caught
at another level, in the eye of the mind. Wilber states that the eye of the mind, given its
grounding in words and symbols and the very process of representation, allows for its
potential use as the eye of explanation in regard to data from the other two eyes. Lqdeed,
this state of affairs already exists in science. Data are gathered through the eye of the body
and is analysed through the eye of the mind. Thus far, this process has also been applied
to data fiom the eye of the spirit. Instead of contemplation (a distinctly non-cognitive
activity and a mode of apprehension at the level of the eye of the spirit), much has been
done on trying to capture and explain something of the experience of the eye of the
spirit.360
Wilber calls the application of tile eye of the mind to phenomena of the spirit
"mandalic" or "paradoxical' thinking. He notes that while the experience of data in any
realm by its appropriate eye is direct:
[Tlhepointing by mental data to other data (sensory, mental, or transcendental) is
a mediate or intermediate process - it is a mapping, modelling, or matching
procedure. And this mapping procedure - the use of mental data (symbols and
concepts) to explain or map other data (sensory, mental, or transcendental) simply results in what is known as theoretical knowledge.361(italics in original)
Wilber's point is that it is only in the mental realm that theories are created. Theory-

building is an activity of the mind and not spirit (or senses for that matter). The usual
demands for consistency in theory are appropriate for the eye of the mind but will fall
short when trying to assess the data from the eye of the spirit because it is only in the
reduction of spiritual data into mental symbolism that order (as understood by the mind)
is imposed.36'Wilber retains the term "mandalic" to label his ideas on what a science
might Iook like if it was using the eye of the mind and the eye of the spirit together to
explore the phenomena of the spirit.363
Data Collection and Verification

In terms of the accumulation and verification of data, Wilber proposes that there
are three basic element^.^^ The first is an "instrumental injunction". Wilber states this in
simple terms, "If you want to know this, do this." Any inquiry, especially one that wishes
to be considered scientific, will require a consistency in method. Thus, to study a
phenomenon, one must use a particular method or methods in a consistent manner. For
the eye of the body, the injunctions will involve sensory-based apparatus. For the eye of
the mind, the injunctions will involve rules of thinking. For the eye of the spirit, the
injunctions will involve processes which work to move the perception beyond the mind
(e.g., specific instructions for meditation, contemplation - a focus on being as opposed to
doing).
The second element is an "intuitive apprehension." Wilber describes this as
"cognitive grasp" of the experience of the phenomenon addressed in the "instrumental
injunction". So, in practical terms, wanting to know about others7experiences leads one
to the possible instrumental injunction of sitting and talkinglistening to them. The
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"intuitive apprehension" in this case would be the immediate experience of hearing the
other speak about their experience. For the eye of the spirit, this would be the actual
actlexperience of transpersonal phenomena.
Finally, Wilber notes the necessity of "communal confirmation." Here, the results
of the exploration are checked with the work of others who have "adequately completed
the injunctive and apprehensive strands."365In the case of academic research, this would
most likely take the form of peer review. The eye of the body can be verified through
examining a researcher's data - more specifically, by hislher replicating the experiment in
question to "see the data for oneself." The eye of the mind would be satisfied through
some sense of intellectual consistency in the thought, a logical progression from current
theory to the data presented. The eye of the spirit would be satisfied through communion
with others who have had similar experience.
The Four Quadrants in Research
Wilber employs his four quadrants of the Kosmos as a model for the exploration
of lived experience. A full accounting of lived experience will capture something from all
four comers of the Kosmos. This process is more than just a bridging of the
quantitative/qualitative debate. Addressing phenomena which are defined as

transpersonal, this would involve personal connection with the people being interviewed.
It would require that the researcher draw on hisher own experiences from the Left
quadrants, the Interior-Individual and the Interior-Collective as a means of engaging and
evaluating data and the research process at this point.
Wilber notes that there appears to be a common understanding among those who
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have meditated, regarding their inner experience. He has suggested that this is due to the
shared nature of some apparently private experiences - hence the term "InteriorCollective". Examples of this quadrant include the archetypes and the writings of the
mystics. Wilber observes an underlying consistency of the Kosmos and the Great Chain
of Being, suggesting an assumption of structure. One's place in that structure will define,
(or "limit") the possible nature of the Interior-Individual emergences. This accounts for
similarities as well as differences in individual reported experiences.366
One question which Wilber seems to address, but only in part, is whether or not
transpersonal emergence is a process which transcends the supposed limitations in our
structures, or whether they speak to deeper structures which are not readily apparent to
our everyday perception. While Wilber appears to prefer the emergence model, I consider
the possibility that any one of three processes can be at work - transformation,
transcendence, or emergence.
Towards an Integral Research Method
"ALLQUADRANTS,
ALLEYES"

Wilber appears to have mapped out the domains that a comprehensive research
method needs to account for. In Wilberian language, an exploration of lived experience
would consider where in the spectrum of consciousness367it might be appropriate to place
or classify an individual's experience.36sGiven the intent of exploring transpersonal
experience, it would be logical to focus on Wilber's highest four levels, the Psychic,
Subtle, and Causal, and the Non-dual. It would also be important, given Washburn's and
Nelson's discussion of regression in service of transcendence to consider phenomena

related to lower levels of the spectrum as one observes the research data.

In regard to the Four ~ u a d r a ~ ~it tiss important
, ~ ~ ~ that information which belongs
to a particular quadrant be flushed out and presented as it exists within that quadrant, a
process most likely aided by the research method appropriate to that quadrant. At the
same time, it is also important to hold this information in relation to the other three
quadrants as a way of introducing a more holistic picture of the experience.370
Wilber's three eyes371of knowing also provide a grounding not unlike the
qualitative/quantitative dichotomy. In this process, accounting for data gathered with the

eye of the flesh and data gathered with the eye of the mind will be considered along with
data gathered from the eye of contemplation. It is this third level of knowing which sets
the method apart from others.
Pra,gatics and Guiding Principles

It is possible to suggest a set of guidelines, or guiding principles for research of
this nature. The intent of these principles is to reflect as much as possible what I will call

an "all levels, all quadrants, all eyes" method of researching lived e ~ ~ e r i e n c e .While
~"
this title reflects the great debt I owe to Wilber's work, the details of the methods pull
from a variety of research traditions. I present these principles as imperatives which can
be stated as follows:
A method for researching lived experience should reflect what is useful in the
quantitative/positivistparadigm. There is value in understanding how an individual's

lived experience lines up with that of the whole. Unfortunately, the knowledge-base for
descriptions of transpersonal experience has not yet been well-explored. In spite of the
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efforts by Wilber and others, the empirical sampling and generalizing about transpersonal
data has been limited mainly to body-based studies. Research done on the psychosocial
aspects of transpersonal experience is most often clouded by problems of definition with
a distinct bias towards studies of religiosity (as opposed to studies of t r a n s p e r ~ o n a l i t ~ ) . ~ ~ ~

I propose that the development and use of psychometric instruments might be one way to
capture the relation between the data of the Interior Individual and the Exterior Collective
quadrants.
A method for researching lived experience should reflect what is useftll in the
qualitative/experientialparadigm.As I have noted throughout this project, (and as stated

by Braud and Anderson) the qualitative approaches to lived experience hold much
promise for research into transpersonal experiences.
A method for researching lived experience shoztld reflect what is useful in the
researcher's own personal experience with the phenomenoiz in question. While this point
is a hallmark of phenomenology, its application to transpersonal research is central. In
interviewing people about their experiences, knowing my own experiences with
transpersonal phenomena, and knowing that there are research traditions that value these
ways of knowing, I include my lived experience in-the-moment as one means of
validating what I am interviewing for. This is not unlike how I use this sense of knowing
When I conduct psychotherapy, I
when I diagnose and treat people in p~ychotherapy.~~'
tend to immerse myself in what Winnicott described as the "transitional space."375This is
a paradoxical state of mind where I am holding a "three-pointed" state of consciousness.
The first point is my open and non-judgmental awareness and acceptance of the whole of
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the person sitting with me. It is a felt presence of myself and the other person and our
shared interpersonal space. The second is an awareness of my knowledge and experience
as a psychotherapist, "loosely holdin,,79376 a number of possible ideas about the diaposis,
the patterns of lived experience of the client, and potential ideas for interventions. The
third point is an awareness of myself, being aware of these other two points. It is this
observing and suspended awareness that I bring to the interview process. Moustakas
describes similar states of awareness for the phenomenological researcher when
noema and n o e ~ i s , ~and
'~ e p o ~ h e . ~ ~ ~
describing terms like intuition?j7 intersubje~tivity,3~~
Further, Anderson381advocates the use of intuitive methods and altered states of
consciousness as research procedures (not just as topics of research). In so doing, she
attempts to address some of the same concerns brought forth by Hollway and Jefferson.
Hollway and Jefferson approach qualitative research from the perspective that any subject
will be "defended." By this they mean that an interviewee will harbor some anxiety (in
the psychoanalytic sense) about revealing information of a personal nature to the
researcher. To get around the inevitable editing an interviewee might do in their
conversation with a researcher, Hollway and Jefferson propose the introduction of a freeassociation technique to the interview process. They suggest that "meanings underlying
interviewees' elicited narratives are best accessed via links based on spontaneous
association, rather than whatever consistency can be found in the told narrative."382The
departure from traditional narrative exploration is the assumption (which I share) that fiee
associations (and the meaning found in them) follows "an emotional rather than a
cognitively derived

This emotional logic can help to reveal translinguistic

experience as it progresses in a less cognitively ordered process.
A method for researching lived experience should position the researcher in such

a way as to balance the need for the a priori with the need for surprise iiz discoveiy.

Moustakas describes the "loose holding" of intention (i.e., knowledge of what is being
researched) with the need to be surprised by the

A researcher will have ideas

and preconceptions by necessity. He or she will not be approaching a phenomenon from a
naive position. In fact, following the qualitative research tradition, researchers pursue
their work grounded in a personal connection to the topic of research. At the same time,
there is a difference between grounding and preconception. I see preconception as
approaching a phenomenon with one's mind already made up. Regardless of what
actually happens, the researcher has a predetermined explanation for what is observed. In
contrast, the ability to be surprised by what is expected, as well as the ability to be
surprised by what was not expected is a different state of mind, and one necessary for
transpersonal research.
A method for researching lived experience should take into account the nature of
the reporting medium (e.g., lan,guage) and note any limitations that may comefiom this.

As I have discussed in Chapter Two, this whole process rests on the foundation of
language as a medium of communication. While the experiences are not directly
accessible through langage, it is possible to use language as a pointer, to represent the
nature of the experiences being studied. In this way, there is a caveat which belongs at the
start of this document, one which states that this writing will be only a shadow of the
actual experience of the phenomena in question. In spite of this, it is an important
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shadow. Not unlike the importance of a shadow to a sundial, which leads us to consider
the (abstract) concept of time, these words act as an important shadow to lead us to
consider other abstract concepts.
A methodfor researching lived experience should include speczfic strategies
wlziclz allowfor a public accounting of the evolution of the research project. This is not

any different from any other research practice. The use of tape-recorder interviews, partial
or whole transcripts, and journals/logs serve to allow the community of researchers access
to the process which has led to the report in question. In this project, I have recorded my
observations in a notebook, used tape recordings to capture my interviews with my
participants, and have had my participants read the fourth chapter to gauge their
resonance with my interpretations.
A method for researching lived experience should honour the humanity which is
being explored. Perhaps the least obvious and most important of these injunctions, this

provides for an ethic of practice. Lived experience continues regardless of the brackets,
and guidelines placed on a research process. Issues like confidentiality and the
recognition of the vulnerability of my participants are noted and respected.
Researcher Bias

Regardless of research tradition, the issue of researcher bias needs to be
addressed. Seale385suggests a number of strategies for making explicit those areas of
researcher bias which might have the greatest impact on accountability. Two of these are
explaining methods and making theories explicit.
Seale supports the "conventional scientific virtue of giving a full explanation of
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the methodological procedures used to generate a set of findings, done in the interests of
potential replications."386In a project such as this one, this translates into a number of
pra,gnatic tasks including making notes during the research process, including thoughts,
hypotheses, personal observations, and so forth. In this way, an auditor can observe the
evolution of the project from the vantage point of the investigator. For this project, these
notes include my doctoral candidacy paper as well as handwritten notes and tapes which
stand as a record of each interaction with a research participant including observations
and intrapersonal content. The intent of this is to capture a recording of the "way of
being" used in the research process.
The second strategy is that of making theories explicit. What Seale was meaning
is that the researcher present his or her theoretical biases and assumptions "up front,"
thereby grounding oneself in the "standard philosophical objection to empiricism, that no
observation can be fiee of theory."3s' What theory means however, is a multifaceted
thing. Seale continues, "the word 'theory' is here standing for many things, such as
values, prejudices or subconscious desires of the researcher, many of which are by
definition not available for explanation by the person who has been influenced by
them."388In this context, it is likely that no researcher will fit the definition of
"objective," including any researcher who makes a deliberate and systematic attempt to
articulate his or her biases. This said, I include below a section describing my biases, as
much as I am able to know them, and estimate how they may impact my work.

In this section, I explain and explore my personal biases which might have
influence on how I address this research project. This section is not meant to be a "tell-
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all" confessional. Rather, I present beliefs and experiences which I feel will have a direct
bearing on how I approach this project and view and interpret the data gathered from this
project. In presenting these biases, I am intending that they allow an independent reader
the opportunity to consider why I may have drawn conclusions in one direction as
opposed to another. Further, they provide part of a framework for the discussion of the
data and the generation of alternative explanations of my interpretations.
Perhaps the greatest bias is my own transpersonal experience. This is derived
primarily from approximately 20 years of meditation practice grounded in the methods
and teachings of what is commonly known as the Himalayan tradition. This tradition
takes as its sources various Sanskrit texts such as the Yoga Sutras, the Bhagavad Gita,
and the Shiva Sutras. As a meditative tradition, it would be classified as a focussing
technique (as opposed to a flow of consciousness technique such as the Buddhist
Vipassana). From 1980 to approximately 1993, I meditated daily. I was also able to
explore a variety of other practices which would typically be categorized as being yoga,
both in its physical and its meditative forms. The Himalayan tradition possesses some
powerful explanatory maps of transpersonal consciousness, some of which are reflected
in my a priori assumptions, many of which are also used by Wilber. In many ways, I
found Huxley's Perennial Philosophy an "easy read" because much of what he wrote
reflects much of what is contained in the Himalayan tradition.

I tend to divide my experience into a false dichotomy of "internal" and "external,"
a linguistic device which can be useful in communicating maps of experience but can also
be limiting or inaccurate when confronted with a transpersonal experience which (almost

by definition) goes beyond both the internal and the external. I am aware that my
participants may not share my experience, or may not organize their awareness around
this dichotomy.
This internayexternal division has extended into my professional life as well. My
master's thesis was an experimental study of states of arousal related to altered states of
consciousness.389This work was grounded in a strong East-West psychology curriculum.
On returning to Canada and professional practice, I felt the need to suppress or hide my
interests in spirituality and transpersonal phenomena because of their relative rareness in
my local professional and social circles. The result was my sense of living a two-pronged
existence - one of the mainstream psychologist and the other of the "closet yogi." In a
large sense, this project represents a re-emergence of this "hidden" side. My bias here is
the newly rediscovered attempt to give voice (and allow others to give voice) to their
experiences, internal or otherwise.

In the early 1990's I found that I was spending less time with daily practices and
more time with trying to develop some way of living the practice externally, day to day.
Not unlike my participants' "mystical careers," I was experiencing the need to externalize
and re-internalize the impact my inner work was having on others and my sense of others.
This came forth most obviously to me in my practice of psychotherapy. Perhaps because
of my bias towards a model of the world which allowed for intersecting levels of reality
and states of consciousness not limited by the physical confines of the body, I tended to
explore the "felt and sensed" interpersonal experiences which occurred in relation to
others in psychotherapy. I tend to frame this experience in the psychoanalytic writing on
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transference when I am asked to explain my work to a "non-transpersonal" colleague.
Unlike some of my participants, I went to great lengths to find Western, nontranspersonal explanations for these processes while at the same time operating as if these
interpersonal processes were in fact, following a transpersonal model. I tend to get lost in
the familiarity of positivism - its promise of control and prediction, its "show-me-theproof' sense of (external) certainty. I find that at times I hold a skepticism of the very
phenomena which I experience. A large part of exploring methods as part of this project
comes from wanting to see if it is possible to bring research on transpersonal states closer
to a "show-me-the-proof' standard of evidence. At the same time, I am aware of the
paradox of trylng to find a kind of proof which will satisfy any of the four quadrants as
described by Wilber.
Selection of Participants
Participants were solicited in accordance with the University of Calgary's
Conjoint Faculties Research Ethics Board approved protocol for this study. Posters were
distributed to two organizations (the Yoga Centre of Calgary and the Abbey - a holistic
health centre in Calgary), and a print advertisement was placed in the magazine Synergy,
which circulates in southern Alberta. Interested respondents were asked to contact me
through my voice-mail or by e-mail. A total of ten people contacted me. I interviewed
five of these people based on their meeting the criteria I set out in the purposive sampling
protocol. I used interview data from all five participants.
On returning a call, I spoke with each prospective participant by phone to
determine their suitability for the project and their willingness to participate. At this point
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I also described in more detail the aims of the research, drawing this explanation fiom the
informed consent form which was ultimately given to each participant when I met with
them for the interview.
Purposive Sampling

In phenomenology (and by extension, this process of "integral" research), it is
essential that participants be selected because they have specific qualities or experiences,
a process called purposive sampling.390This method of sampling stands in opposition to
the random selection procedures of a more positivist/quantitative methodology. The
intent in this research is to explore and articulate a depth of experience, not sample the
occurrence of an experience in a population. To this end, participants were required to
have engaged in some kind of meditative, spiritual or mystical practice for a period of not
less than five years' duration. Further, the ideal participant would have made deliberate
efforts to take their experience of spiritual practice and integrate it into hisher everyday
life. Finally, each participant had to be willing to articulate their experience to me as the
researcher, for the purposes of this project.391
Participant ProfiIe

A total of five participants were interviewed in September and October, 2000. All
of the participants are female. The average age of the group is 53.6 years, ranging fiom 42
to 63. Education level ranged from completed highschool to completed master's degee.
Two participants described themselves as retired although they are currently active in a
number of areas which, if they had not described themselves as retired, would appear that
they were employed or self-employed. Two currently work in a professional capacity, and
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one is in transition from professional work to self-employment. Most of the participants
identified some form of British descent, first- or second-generation. This was not an
intentional part of the sampling procedure. Three participants are married, two are
divorced. Two described a religious affiliation with well-known Christian churches, three
stated that they are not affiliated with any major religion.
Data Organization and Gathering
Participants were interviewed in their homes at a time which was mutually
convenient. Interview times were set by phone approximately one to two weeks prior to
the interview itself. At the time of setting the interview, participants were oriented to the
general content of the interview and were told what they could expect in terns of the
actual protocol. Participants were not explicitly instructed to prepare for the interview
although most reported that they had thought about the topic generally. Usually this took
the form of wondering what I might ask about this subject. One participant expressed
some nervousness to me via e-mail prior to our meeting. (In this case, this participant
reported being at ease at the start of the actual interview.)
At the start of each interview, participants were given a copy of the consent form
which they read and signed (Appendix B).392Participants were then administered the

Mysticism Scale Research Form D (Appendix C).393393 Participants were then asked a
number of demographic questions which led to questions about transpersonal experience.
At this point in the interview, the tape recorder was turned on and everything that
followed (except for requested omissions, of which there were two) was recorded.
The actual mechanics of gathering data follow closely the work of ~ o u s t a k a s ~ ~ ~

and are informed by the work of Anderson396and also Hollway and ~efferson.~~'
Moustakas (with reference to P a t t ~ n ~ suggests
~')
the "informal conversational interview"
as a method of choice for research of this nature. This style of interview "relies on a
spontaneous generation of questions and conversations in which the co-researcher
participates in a natural, unfolding dialogue with the primary investigator".399This is in
contrast to an interview guided by specific, carefully worded questions on the topic of
interest.

In this project, the interview is a mix of the informal conversational interview and
a guide of general questions (Appendix B). In order to address the question of theory
validation, some specific questions related to themes in the literature are necessary. At the
same time, close adherence to an interview protocol (such as found in psychiatric semistructured diagnostic interviews) would be too restrictive given the nature of the
experiences being explored. To satis@ the need (from an all-quadrants perspective) for
empirical data, the Mysticism Scale Research Form D (the M Scale) allows for the
gathering of structured data alongside the open-ended interview data and acts as a means
of triangulation.

Data Analysis and Synthesis
The data for this project consists of my own notes taken before, during and after
the interviews, detailed notes taken fiom listening to the tape-recorded interviews, scores
for the M Scale and feedback fiom participants in response to the text of Chapter Four.
The taped interviews and notes were examined for common language, phrasing,
and themes. These themes were seen to emerge fiom the texts and were gathered and
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organised in written form. Generally, I followed a pattern of writing where I spent
evenings and weekends engaged with writing (immersion in the data) and I tended to
relegate this work to the background throughout my daily routine. In spite of the sheer
insanity of this schedule, I taught full time, maintained a forensic psychology practice and
tried to be a father while doing this research. By necessity I had to put the project aside on
a daily basis. The result was an interesting experience of incubation and intuition. I found
that I would be thinking of the participants, their conversations with me, and the themes

as they emerged throughout my day. The result would be that when I sat down to write
(typically two nightslweek and all day Sundays) I would have days7worth of information
to capture and articulate. The results of this process are found in Chapter Four. Once the
themes were extracted and the content for Chapter Four was completed, a draft of this
chapter was sent to each participant for their experience of resonance and feedback. In a
follow-up telephone conversation, comments fiom the participants were compiled as the
conclusionary remarks of Chapter Four.

CHAPTER FOUR
TOURING THE FOUR QUADRANTS
''Wzat is ultimately to be reduced mustfirst be expanded." Tao Te Ching, 36.
Results of the Research

I interviewed five participants about their transpersonal experiences. Three of the
participants were interviewed in late September, 2000 and the last two were interviewed
in late October, 2000. After interviewing the first three participants, I began to
contemplate the kinds of themes which seemed apparent to me as I continued the process
of writing this document. As noted above, my daily and weekly schedule forced a kind of

I found that in between
incubation process not unlike that described by ~ o u s t a k a s . " ~
time, the content of the interviews and my thinking about them intruded into my daily
activities. Although my teaching assignments do not directly involve material related to
this work, I found myself working into my classes concepts and ideas which are related to
this project. In early November, I scored the Mysticism Scale Research Form D (the M
Scale) and analysed the numerical data.
ACCOUNTING
FOR THE FOURQUADRANTS
OF EXPERIENCE
Recall that the Four Quadrants consist of data and methods from the ExteriorCollective, the Exterior-Individual, the Interior-Collective and the Interior-Individual
realms of lived experience. I present information related to each of these quadrants below.
From the Exterior-Collective
Data considered valid in the Exterior-Collective quadrant includes information
about the composition of a group of individuals and comparisons between groups of
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individuals. It is positivistic (versus hermeneutic) and is looking for the fit, or relation
To this end, I
between one group (or subgroup) with other groups or s~bgroups.'~'
administered the hfysticisrn Scale: Research Form D (the M Scale) to each participant.
Hood"' notes that the M Scale has a norm group which consisted of 300 "predominantly
Protestant" undergraduates. The average score for males was 109.3 and 119.4 for female
subjects. Four other norm groups had a combined mean score of 115.6 (total N = 229).
These groups were not divided into gender-based scores. The M Scale's reliability shows
inter-item correlations between .29 and .55 and alpha coefficients for the three-factor
solution were .76 for the Extrovertive, -69 for the Introvertive and -76 for the Religious
Interpretation scales. The validity of the M Scale has been well documented, especially in
discriminating so-called "non-mystics" from those who reported having mystical
experiences.Jo3Further, the scale appears to discriminate between individuals who report
mystical experiences and those who are neurotic or psychotic, as indicated by a lack of
relationship between M Scale scores and scores on the Eysenck Personality
Q~esti~~aire.'~
Scoring the M Scale allows for a minimum raw score of 32 and a maximum raw
score of 160. Generally, the higher the score, the more likely an individual reports having
had mystical experiences as conceptualized by the M Scale. The average score of my
participants was 151.6 (SD = 9.5, range 139-160, N=5). In the context of examining my
participants' experience through an Exterior-Collective lens, I tested the null hypothesis
that the distribution of the scores of my participants (including mean and shape) was not
different from the distribution (including mean and shape) of the mean score of females
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in the original normative sample (that mean being 119.4). The alternate hypothesis was a
directional prediction that the mean of my participants'scores was shifted to the right of
the population mean. This hypothesis was tested using the Mann-Whitney U testJ0' which
is used when the data is of an interval type and the sample size is very small. The results
were significant (U= 1492.5, z = 3.79, p < .0001) suggesting that the mean of my sample
is significantly to the right (i.e., higher) than the mean of the original norm population.
From this I take it to mean that compared to an average group of individuals, my
participants have had more mystical experiences as defined by the M Scale.
From the perspective of this quadrant, this information is usehl in that it confirms
that my participants come from a population which is different from the norm population.
The M Scale also has sub-scales following either a two-factor or a three-factor solution.
The more commonly used three-factor solution lists the sub-scales as "extroverted
mysticism," "introverted mysticism," and "religious interpretation." Scores on these subscales did not differ substantially fiom each other leading me to conclude that each of the
participants has had a broad range of mystical experience as defined by the M Scale.
Reliability of each of the sub-scale solutions is reasonable in that they appear to
discriminate between individuals who have had exclusively internal or exclusively
external experiences. My participants reported a variety of experiences which seem to
cross the boundaries of the distinctions made by the M Scale. In the context of their
interview data, consistently elevated sub-scale scores are not an unexpected finding.
From the Exterior-Individual
The Exterior-Individual quadrant is concerned with issues of correspondence and
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representation, and objectivity at the level of the individual. In simple terms, this might be
presented as the presence or absence of an observable phenomenon at the level of the
individual from the level of biology on up to levels of mind and beyond. In terms of
transpersonal experience, these kinds of data have typically been the observation of
physiological (and in some rare cases) psychological changes which are seen to occur at
or around the same time as a reported transpersonal experience. Phenomena such as
autonomic changes (warmth in the hands and feet, lowering of blood pressure and heart
rate, increase in motility), voluntary muscular relaxation, dream-like or reverie states, and
so on, have been observed in and around the same time that individuals engage in
practices which are reported to lead to transpersonal states.

In this project, I did not directly seek data from this quadrant. However, many
participants spoke of their experiences of changes in body states (most typically these are
increased levels of relaxation) as a result of their daily practices. Also, most participants
described a process of vivid dreaming as an altered state of consciousness which has
accompanied their experiences throughout their lives. Given the extensive research on the
physiology of altered states of consciousness (ASC's), I would offer the data from my
master's thesis as an example of a study devoted solely to the phenomena of the ExteriorIndividual quadrant in relation to transpersonal states. Further, the extensive body of
literature devoted to physiological and psychological changes due to spiritual practices
serves as a reference point for this Quadrant.
As an aside, Andersona6 proposes that ASCs be not only the object of study but
also the means of study as well. For example, she proposes that a study on meditation
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make use of meditation as part of its method. In this way, the research is not lost to a
presumed objectivity but is instead incorporated in a deliberate intersubjective and
ultimately transpersonal research proce~s.'~'Throughout the interviews, I was keenly
aware that I was ir, a state of consciousness not unlike when I do psychotherapy. I was
aware of the interpersonal connection with my participant and I could feel my awareness
fade in and out depending on the depth and process of the interview. While I did not
deliberately make use of relaxation or meditation as part of the method, at least two
participants noted mental and physical changes during the interview which they typically
associated with some aspect of their spiritual practices.
From the Interior-Collective

The Interior-Collective quadrant is concerned with cultural fit, mutual
understanding, intersubjective fit, and a grounding of a common context through which to
interpret experience. In exploring data from this quadrant, I adopted methods of
phenomenology and hermeneutics to explore and facilitate emerging themes across the
interviews with my participants. While it might be argued that this extraction of themes
actually represents a kind of Exterior-Collective process, Wilber argues that knowledge of
the Interior-Collectiveseeks to describe a system from within - "the consciousness, the
values, the worldviews, the ethics, the collective identities" of a

The Exterior-

Collective describes a system in objective, exterior terms. This is most likely done
through some combination of description and comparison of so-called objective group
measures (such as using M Scale means scores to highlight group differences as above).
A note about reading this section. There is some argument about the presentation of
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phenomenologicaVhenneneutic data. I tried, as one school of thought proposes, to impose
some sense of structure to the narrative. In apprehending themes in the interviews, I
initially thought it would be a simple matter to present these themes in a logical order,
leaving the reader with an impression of their coherency, consistency, and discreetness. I
was wrong. In spite of my hope that what follows is still somewhat logical and ordered,
the reader will find repetition and elaboration as one moves through this section. If it
appears I am repeating myself, it is because the actual lived experience of my participants
in these themes is an integrated and interwoven thing, organic and holistic. For the
purposes of this project, I have (awkwardly) rendered these experiences into language - a
medium which demands a linear order.
From the interview data and through the process of interpretation, a number of
themes emerged which seem to exist as common to the participants' transpersonal
experience. The first of these themes has to do with the pattern of spiritual practice over
the "mystical careers" of the participants. Within this pattern over time, I heard
experiences which I have labelled "experiences with time," "experiences of connection,"
and "surface-depth awareness," and "sense of knowing." Finally, I heard a deeper theme,
which I have called the "fi,we-ground switch" which seems to permeate these other
themes and seems to underlie both the experience of my participants and is confirmed in
my own experience as well.

The "Mystical Career

"

When I set out to research people's transpersonal experience, I proposed to
interview individuals who had deliberately engaged in some kind of spiritual, or
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"mystical" or "known-to-produce-transpersonal-experience"practice. What became clear
to me after my final interview was that I had assumed that the start of my participants'
engagement with these practices would be the same as my own. My own "career" began
partly due to the influence of my parents, partly due to a curiosity about the subject matter
of things like meditation and altered states of consciousness, and partly out of a fear that
if I did not jump in when the opportunity presented itself, I might end up missing
something. The pattern of discovery described by my participants can be divided into
three phases. The first is one of unstructured experience (including a pivotal, lifechanging experience). The second is one of seeking and engaging with a systematic
model or set of disciplines. The third is a letting go of the systematic practice and a
blurring of the distinction between spiritual discipline and spirituality merged with
everyday life.
All of my participants described some kind of pivotal transpersonal experience
after which they began a search for words, theories and methods to explain and contain
what had happened. Most participants reported that they had always, from a young age,
had experiences, dreams, and in some cases a sense of knowing that they were connected
to a realm of experience and understanding beyond the obvious present. It was in the
context of this grounding that many participants described an openness to experiences
which they felt might not always be perceived or understood by others around them as
normal. While there was no consistent age at which these experiences came forth, I am
interested to note that many of the participants began a phase of serious exploration after
they reached their mid-thirties. This general trend matches Washburn's placement of the

beginning of trans-egoic development at "mid-life."4o9
Following these experiences, the participants reported engaging in a period of
what might be called intense spiritual discipline. In some cases, this period immediately
followed the pivotal transpersonal experience and in others, adopting a spiritual practice
came about some time after the pivotal experience and was a matter of opportunity,
timing, or personal/theoretical "fit."
While the methods of spiritual practice varied somewhat fiom participant to
participant, most joined some form of meditation group, some trying two or three before
settling on one to pursue at greater depth. In one case, the participant did not join a group
but rather followed her intuitive sense of what she needed to be doing through reading,
taking practices from texts, and consulting with people she found along the path. All
participants spent some period of time engaged in a daily practice of meditation using a
specific technique. All participants met the criterion of having done this for five or more
years.
For all the participants, there came a point when the daily activity of meditation or
prayer became less important. It was as if there was a shift from applying a daily regimen
of practice to a sense that whatever it was that drove the desire to be spiritually aware
was, in fact, always present. At this point (a point which seemed to vary from participant
to participant) many participants described a shift from having a life with a spiritual
practice, to having a spiritual life. One participant discussed going from a daily regimen
to having an on-going awareness which was infused by the "use of spiritual practice with
intent, to work on a specific issue".
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The shift from daily discipline to daily awareness was precipitated by a number of
factors. For one participant who spent six years doing a daily meditation at 4:30 AM, it
was the advent of children that changed this schedule. For another, it was an experience
with illness which allowed for a shift from doing to being. In some cases, participants
described "working hard at" spiritual practice - meditating with intense effort, despite the
seeming paradox of this idea - and then stopping suddenly, exhausted and questioning
why they were working so hard at something that should just flow.
While many of the participants continue some form of spiritual practice, the daily
experience of it is different from the phase of intense discipline. Many reported making
use of their knowledge of spiritual techniques, meditations, visualizations, music and
relaxation, and so on, to address specific stresses or issues as they arose. One participant
described taking the time she needed for relaxation and meditation as she needed it,
sometimes in the very moment the issue became apparent. She would stop what she was
doing and lie down and relax with the intent of aligning herself with an altered state of
consciousness which she knew was conducive to re-aligning her awareness with that
deeper sense of knowing. Another described doing specific practices, be they physical
(e.g., yoga body work), contemplative (for her, a focussed process of holding an issue in
her awareness with intent of a resolution), or meditative (a deliberate attempt to
consciously re-immerse herself in the depth of her consciousness) depending on what was
needed at the time.
One participant described her daily practice as having shifted from a specific time
and place to "all of the time, at any place." While she would still make use of meditation
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and other practices, her whole focus was on the effort to be always "here and now in the
present moment." As a result, her practice has become one of continual, moment-tomoment mindfulness. Another participant noted that "one's practice does not stop and
one's life starts - it's a continuous thing."
Experiences With Time

All of the participants described some kind of altered relationship with time.
Within specific transpersonal experiences, participants noted that they had an altered
perception of the passage of time. For some, it seemed to slow down. For others, it
seemed to pass more quickly. Alterations in time perception are common during altered
states of consciousness.410More interestingly was the change in the participants'
relationship with time itself. One participant said that she figpred out that "time doesn't
exist, therefore I'll use it." She described a feature of her ongoing experience as being one
of "timeless space and spaceless time., 4 1 1
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She states that "analytically I know it cannot

be done, but in that timeless space and spaceless time, it can. So I go inward to get
resources, beyond me, time, space, whatever." For her, this resulted in completing tasks
in shorter periods of time, with less of a sense that she had spent much time on them.
Another participant discussed her current practice as being aware of the here and
now continuously. For her, awareness of now is the goal. In one of her transpersonal
experiences, she recalls having a sense of "having always been there," it was a moment of
'eternality'. She has a sense that some of what happens to her operates outside of time
and space. In a sense, there is objective time, and it still passes. At the same time, in a bit
of a paradox, there is the internal relationship with time. She frames it as "if it was then,
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then it is now" and this allows her to access memory and the felt level of experience,
especially transpersonal experience, allowing her to recall to now what she has
experienced in the past.
Experiences Of Connection

Experiences of connection tended to be of two kinds. The first and most common
was a connection to the natural world. Most of the participants described a heightened
sense of connection with nature, usually in the form of being outside and having a sense
of heightened awareness of the sensation or experience of being connected to, or being a
part of a geater whole. One participant described a number of incidents where she has
had the experience of asking for some kind of response to a question at a deeper level and
receiving it at a more concrete level from the natural world. For example, she described
two situations where she felt a sense of flagging faith, a sense of loss of the purpose and
meaning of her life, and requested, internally, some kind of confirmation of her path. In
both cases, she received responses in the form of a manifestation in the natural world one involving lichen on a rock and another in the flight of a raven. She is clear in her
description that she is not wondering half-aloud about a trivial issue and then picking up
stones or having wildlife catch her eye, and then making a quick, hopehl interpretation.
Instead, she describes being very grounded in her sense of faith, and stated clearly (and in
paradoxical terms) that "if you look for it, you don't find it. If you don't [look for it], it's
there." She states that "if your faith flags, it's like the universe says here, it really does
exist." As a result of these experiences, she reports that her sense of faith that she is
where she is meant to be at any given time has become solid. She used the phrase
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"absolute sense of knowing" to describe this sense of awareness. Other participants also
described this sense of knowing, see below. She described a growing sense that the
intemavexternal distinction was less and less accurate and that she deliberately uses
meditation io empty her mind and be still in order to get guidance about issues in her life.
The guidance, however, was not limited to internal experience as might be supposed from
the method used to get it (the quieting of the mind). For her, the responses to requests for
guidance include both internal information as well as external events and manifestations.
While at first, this apparent response of her environment to her inner experience was
surprising, she notes that now she is very careful what she asks for by way of advice and
understanding because of how blatantly it can manifest in her external environment. She
has taken these experiences as evidence that she needs to evolve her practice to one of an
on-going, living meditation which is done internally but with an awareness that the
external will be affected as well. Her conclusion at this point about the connection (or,
better stated, the "continuity) between inner and outer experience is that she feels a sense
of having been entrusted with the care of those aspects of the external world which lie
within her influence and that she needs to be particularly careful of her lived experience
and its potential effect on those around her.
Another participant noted that while most of her experience manifests as internal,
that there are times when she finds herself absorbed in the sky, the trees, the gass,
"connecting with something in nature and feeling a part of the whole, or at one with it."
While she states that she enjoys these experiences, she does not feel that they contribute
in any particularly meaningful way like those reported by the previous participant.

Instead, she thinks of them as examples of a level of awareness. Along with these
experiences of connectedness with life, she also notes some psychic experiences such as
seeing auras, both around people and also around the natural world.
The second kind of connection reported by my participants was with other people.
In some cases, the use of the term "connection" might be somewhat misleading. One
participant described how her transpersonal experiences had allowed her to become
clearer in setting boundaries in relationships. Her awareness of other people had become
quite sensitive and she found that she had to become clear with others about what they
said and did with her, how they related to her, and how they spent time with her. For this
woman, her transpersonal experiences heightened her awareness of her personal
relationships and these interrelationships became clear. She began to speak to behaviours
and interactions that she had not been able to give language to before. The result was a
change in marital status (divorce) but also a deepening of connection with her children. If
there is a paradox in this experience, this participant found that a greater immersion and
sense of connectedness also led to a better sense of boundaries and the appropriate
regulation of separateness as well.
Most participants expressed a shift in consciousness resulting from these
experiences of connectedness. All participants echoed the sentiment that the purpose of
"going inwards" was to be more outwardly effective in life. One participant stated that as
a result of her experiences, she has a clear sense that "who I am affects the whole". For
her, the sense of this connection was not just an intellectual understanding but a visceral
experience. "If you're angry, it affects it [the whole]; if you're happy, it affects it."
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Another participant put it in terms of skills and service. "Any talent that you are able to
develop should not be used for an individual purpose. A disengaged mystic is not the
purpose of this at all." She framed the process as one of being internal and private but that
this internal and private experience has to be external and connected as well. For her,
experience has to be fully congruent. Things have to be internally and externally
validated.
While this aspect of connection will eventually lead to a discussion of my
legitimacy in this research process, one participant noted the phenomenon of being
connected with others who experience similar things as she does. For her, chatting with
acquaintances is a process of listening for some hint that they too might be engaged in
some kind of spiritual practice, or at the least, be focussed and absorbed in some
awareness of that which is more than just the individual self. In this sense, she describes
feelings of connection with others who do these things and feels less of a connection with
those who are not interested or engaged in spiritual practice. As I will discuss below, it is
this sense of connection with others who also tread the path which lends to the validity
claims I make about the integrity of this research process. I doubt (and my participants
were particularly vocal about this issue) that they would not have been talking to me
about their experiences if they had not had a sense of this connection with me.
Surface-Depth Awareness
For all of the participants, transpersonal experience has given them an acute
awareness of the relationship between the so-called "big picture" and the details which
make up that big picture. Depending on the context, this understanding is framed either as
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a sense of surface-depth or as a sense of big picture-small picture. For one participant, her
transpersonal experiences provided a sharp contrast to her everyday life. In her words,
"life was boring, I was boring." At the same time, there was also an awareness of the
depth and breadth of her "other than everyday life" experiences. Over the years, she has
developed an acute awareness of the many levels on which she exists. She describes the
everyday surface events, thou&ts and feelings. These are contrasted with deeper,
analytical thinking processes and still deeper contemplations and visceral senses of being.
Finally, all of this experience is grounded in the memory of her defining transpersonal
experiences. She describes being aware of some of these levels, all of them, or only the
surface at any given time. Her goal and continual practice is to keep focussed on the
depth so she is not "wasting valuable time on the surface crap." She has extended this to
include a very literal metaphor of keeping physical surfaces in her home free of clutter so
that she is not wasting time sifting through the "surface crap" as she tries to get on with
what she needs to be doing. This participant also makes deliberate use of her surfacedepth awareness, using external events as cues to look inward.
Another participant, whose initial transpersonal experience was particularly
chaotic in terms of its effects on her life frames her sense of surface-depth in two ways.
The first is fairly concrete. She perceives sounds and colours, particularly when
meditating. She relates changes in her perception of colour and frequency with shifts from
a surface awareness to an awareness of depth. At the same time, she also sees changes in
surface and depth experiences in relation to changes in her personality, beliefs and values
which continue as a result of her transpersonal experiences. Using the idea of a script, she
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considers her life to have been re-written, almost in its entirety. She notes that if I had met
her ten years ago, I (and she) would not have been able to predict who and where she was
today. At the same time, she has a sense that the basic pattern of the script, or the basic
themes of the script have not changed. She still sees her purpose as one of caring, it is just
that the context and process of how she cares for others has changed dramatically. For
her, the everyday surface manifestation of her life has changed completely, but the
underlying themes to her script have not.
Sense of Knowing

In the context of a surface-depth awareness, all participants described an evolving
sense of knowing, a sense of certainty about their lives, an sense of trust or faith that in
the grand scheme, they were where they were supposed to be, doing what they were
supposed to be doing. They had developed a sense of purpose and belonging, grounded in
their transpersonal experience.
Accompanying this sense of knowing is a lack of fear. One participant described it
as being a sense of everything in life being in chaos and turmoil but throughout it all, a
sense, retrospectively at first, that everything is going according to plan. Another voiced
the idea of feeling that she is wherever she is for a reason. She continually says to herself,
''why are you here? You have a purpose!" She notes a continual flow of "ideas, thoughts,
messages that are solid as a rock [but] irrational as hell." She feels these ideas as a solid
knowing, grounded in the depth of her experiences.
For many, this sense of knowing has led to a kind of experience-based faith, a lack
of doubt, both about themselves and about the meaningfulness of the universe generally.
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Some still struggle with the idea of surrendering to this sense of knowing, leaving it as a
bit of a paradox: it is, on the one hand, a fundamental sense of knowing and on the other,
something which emerges and needs to be accepted over time. When tied to the theme of
surface-depth, some participants feel thzt they can get lost on the surface, losing the
guidance from the depths. One participant, whose practice of cleaning surfaces to remind
her of the depth, is in the process of making a conscious shift from surface ways of
knowing to becoming more grounded in this depth and certainty. She stated that when she
looks back on her life during contemplative moments, she asks, "if I had to do it again,
would I do it differently? ...and usually it's, I wish I could think I would have done [it
differently] but I know it [my life as it has been lived] was the right thing to have done."
The "Figure-Ground Switch "

I have labelled the final theme the "figure-ground switch." In one sense, this
theme is very much an aspect of the previous two, the awareness of surface and depth,
and the sense of knowing which has emerged as a result. My participants have become
aware of a depth of knowing which appears to be fundamental and absolute in its
orientating of their lives, and have switched from giving too much credence to surface
(although not necessarily external) awareness, in favour of remaining grounded in this
depth.
This theme is at the same time elusive and obvious. For example, in discussing
the "mystical career," all of my participants described a shift. They went from a period of
time where they lived life, which included some time of the day and some place of their
residence devoted to particular practices, to seeing their life as the whole practice, with
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specific techniques revisited as needed or inspired. In other words, they went from doing
and living, to living as doing. Their practices had been a figure embedded in the ground
of their lives and then they switched it so that their practices became the ground in which
they lived their lives. As quoted above, one participant noted that her practice does not
stop and her life begin. Instead, it is a continuous process. This same participant
discussed a mentality which she has observed where people report feeling guilty when
they do not manage to meditate daily, or follow some extemally imposed schedule or
regimen for spiritual practice. For her, this was an example of a figure-ground switch
which had yet to happen. This kind of person was still viewing spiritual practice as
something which needed to be added in to their lives. These people would be doing their
meditation out of guilt for the times they missed, or done just for the sake of doing (in an
almost superstitious way), or done without meaning or connection to a deeper purpose.
Instead, for her, the shift involved always assuming a deeper current in relation to
whether or not she was or was not doing her practice on any given day. The figure-ground
switch here was the shift from acting or not acting based on external cues such as time or
sense of obligation, to acting or not acting based on some deeper, inner sense of

This last point was clear to her in that she has taken to switching the intemalexternal dichotomy. She noted that external events might be seen as cues to look
internally and that there might not really be anything to do extemally, in spite of
appearances, but that there is work to be done internally. Another participant experienced
this in terms of where her learning took place. She has noticed a shift from paying
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attention to external teachings to paying attention to internal teachings. For her, the
source of knowing which presents itself as both internal and exact has become the main
source of her spiritual guidance. This "inner teacher" exists as a felt sense which is both
internal but not limited t o h y her sense of inner space. In developing her faith in her sense
of knowing, grounded in her experience of depth, she has made a switch from placing the
internal within the ground of the external, to placing the external within the ground of the
internal.
Another participant, in her experience of time, practising staying in the "now"
always, notes the freedom she gets from making a figure-ground switch with this
experience. By staying in the now, she sees herself as being timeless or eternal. This is
not in some sense of being disconnected fiom reality. Rather, she is playing with the
paradox of "being now" as also "being always." Much like the experience of other
participants in their shift fiom placing the external world and its cues for action in the
foreground to placing them in the background in favour of internal cues, this participant is
also experiencing a change in her sense of time as a result of the figure-ground switch.
One participant took a different tack with the fi,oure-ground issue. Her defining
transpersonal experience was, in her words, like "somebody took my brain, flipped it
around the other way, and said, 'there, now you deal with it'!" Her response to this
initially was that nothing made sense any more. Why she was doing what she was
professionally, in relationships, and so on. Her immediate response was to let go of
everything that did not make sense. She likened the process of re-establishing some
stability to what was a fundamental and near-total fi,we-ground switch to someone who
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was recovering from a stroke. Everything was familiar but at the same time, everything
had to be relearned including who she was and what her purpose was. (This was the same
participant who described her transformation as like having her whole script re-written see above.)
From the Interior-Individual

The Interior-IndividuaI quadrant is concerned with truthhlness - a sense of
sincerity, integrity and trustworthiness."'? Evaluating data fiom this quadrant involves
three points of reference. The first is the relationship between my own transpersonal
experience and that of my participants. The second is the reaction of my participants to
me, especially in terms of their comfort and trust in the validity of my presence. The last,
and likely most important is the responses of my participants to their reading of this
chapter.
The Eye of the Spirit

In a fundamental sense, Wilber's discussion of the Eye of the Spirit and his
proposal for a mandalic research process is central to the way of knowing which is
required by the Interior-Individual quadrant of experience. By necessity, this begins with
and is grounded in my own transpersonal experience.
With the exception of a particular beginning, a defining transpersonal event, or a
history of vivid experiences such as dreams, I would trace my own "mystical career" in
terms not unlike those of my participants. Moving from a state of relative inactivity, I
spent the better part of 15 years engaged in meditation and specific practices geared
towards transpersonal experiences. As my career developed, I noticed a shifi from
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focussed internal practice to an external awareness of connectedness and relatedness
based on the inner experience. I have also found that my willingness to talk about these
issues has diminished. Not unlike one of my participants who taught (and continues to
teach), I no longer teach transpersonal processes such as meditation directly. I spent from
1988 to 1998 as a regular instructor with the Yoga Centre of Calgary. I came to a point
where I no Ionger had anything to say.

In terms of specifics, I am able to say (and I see this as having been confirmed by
the responses of my participants) that I have had some form of nearly every experience
described by my participants. This is not to say that I have done all that they have. Rather,

I see this as being able to say that I have had physiological experiences as described by
that literature, experiences of timelessness, experiences of inner and outer connection,
movement from surface to depth and back, switching of experience from figure to ground
and back, and have followed a similar "mystical career" as my participants, and my score
on the M Scale was 149, nearly the same as the mean score for my group of participants.
What is important in this discussion is not that I could have said to each person "yes, that
happened to me too," but rather, because I could have said "yes" to much of what my
participants were saying, they were able to express to me experiences for which I needed
to rely on my own inner experience in order to comprehend. Put another way, while the
actual experience of knowing was fleeting and not captured on tape, there were points in
each interview when a participant needed to use gestures, or movements, or drawings, or
ultimately fall back on the phrase "you know what I mean,"'"5 in order to complete the
communication and understanding of what was being discussed. As one participant noted,

"if we haven't been there we can't really talk about it."
Reactions of My Participants

Of great importance to the integrity of this research was the response of my
participants to me, their evaluation of me as legitimate and sincere in my quest for
understanding. I knew, to varying degrees each of the participants except for one. While
this might seem to be an "easy in," in terms of gaining access to the kinds of information

I was looking for, I am not sure that it was. Qualitative research methods emphasize the
need for the researcher's ability to connect with a co-researcher and through a process of
trust, allow for the sharing of experience. In spite of this opening (my knowing some of
the participants), I was asking each person to share with me experiences which were not
of the kind typically shared in a social or acquaintance-style of relationship. There was
still the need for me to present myself in a professional manner.
The crux to confirming the validity of the method came at the end of the fourth
interview. Of the five participants, I was acquainted with three and knew one quite well.
One of the participants was completely unknown to me at the time of meeting her. With
the other participants, I felt enough rapport from prior contacts (even though in most
cases, this contact was as much as a decade ago) that I did not sense any resistance or
discomfort on the part of my participants. I was known by them by both reputation and by
membership in a common broader community that I did not have to extend myself to gain
trust and entrance to their lives. This would have proven to be a fundamental weakness in
my project had I not also interviewed a complete stranger, in this case, the fourth
participant.
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The "all quadrants, all eyes" method suggests that an individual who researches
transpersonal experience needs to have also had some form of this kind of experience in
order to explore it from all quadrants. One implication is that an individual who has not
had these experiences will come across to someone who has as lacking something. This
might be expressed as a lack of authenticity in their attempts to empathize with the
experience of the participants. As we concluded the fourth interview, I asked a question
about her ability to know what was right for her as she filtered through her continually
emerging awareness. As she described her way of knowing, she said that the best way to
explain it was that she picked up the vibration, and used me as an example. She stated
that had she not gotten the right kind of feeling or vibration from my presence as I walked
up the sidewalk, "I wouldn't have let you in the front door." When she saw me, she
decided that I was okay, and when she opened the door and I greeted her, she felt a
confirmation in her judgement about me through my voice. She reported to me that she is
sensitive to colours and sounds and has a continual buzzing in her ear which seems to
increase frequency as time goes on and her meditation improves. She also states that she
sees colours (not unlike the usual description of auras) and that the vibration of my voice
"helped me know that you were okay.'"16 My sincerity came through to her as an
experience at the level of feelingheing. When I questioned her fiuther about this, she
talked about being able to tell the difference between some one who talked a good talk
and someone who was spealung from experience. She described listening to someone
who did not really have the experience as like having "half my ear shut off," an
experience of the words being there but having no meaning behind them?" I took this
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confirmation of my presence and safety for her as a validation of the method. Had I not
had actual transpersonal experience, I do not believe that I would have had any success in
this particular interview. Again, the quote of one participant, "if we haven't been there we
can't really talk about it."
A final point regarding the integrity of this process comes in the form of the use of
language. One participant stated that there is a "danger of expressing the sacred in words
because perhaps those two should be kept separate." She weilt on to say that "the more I
understand, the less inclined I am to talk, because the most damage is done by language."
For her, to talk was to use a mundane process to try to capture the profound. It simply
couldn't be done well, and when it was done, it would be a risky proposition given the
difficulty in the interpretive process. At the same time, this participant, through a
combination of an external/synchronous-typeof event and a seminar taken for an
advanced education activity related to her profession, came to a realization that there were
things she needed to say (i.e., express into words) related to her lived experience. The
result was an article published in a journal related to her personal and theoretical
interests."' I took the fact that this participant was still willing to speak to me, knowing
that my method involved an eventual recording in language, to be evidence of some
integrity to the process and trust in me as a researcher.
Another participant had incorporated teaching (yoga, etc.) as part of her practice.
She reported that she found teaching, specifically speaking about what she knew and had
experienced, as well as helping others articulate their experience, was an essential aspect
of how she assimilated her experience. There came a point however, when something

changed. She had been teaching up to seven hours a day and found herself to be
exhausted. She said, "something changed and now I can't say it." By this she meant that
she had less and less to say, and at the same time, she felt (and heeded) the need to reimmerse herself in her personal practices. She knew that it was time to return to herself
and speak less when "I was no longer surprising myself, so it's time to go back to
practice."
REACTIONS
TO THE CONTENT
OF CHAPTER
FOUR
Finally, the reactions and responses of my participants to the content of this
chapter completes a process of validation both at a level of Interior-Individual, but also at
a level of Interior-Collective. I would propose that the reading and ultimate acceptance of
this work by my advisor and my committee might constitute a kind of Exterior-Individual
and Exterior-Collective validation as well. I sent a draft of Chapter Four to my
participants with instructions for generating feedback (Appendix D). I received feedback
from all of my participants either by e-mail or by brief phone interview.
In soliciting feedback from my participants, I asked them to consider three points.
The first was whether the themes that I interpreted from the interviews were reflective of
their lived experience. Almost universally, my participants responded positively to the
themes I have presented. Each participant made some comment along the line of "yes, the
themes make sense," "yes, the themes are reflective of my experience," "I really related to
it," the themes are "right on" and reflect [my] experience. Of interest to me, the strongest
theme (or the one most noted in the feedback) was the depiction of the "career" of the
everyday mystic. One participant stated that she had not experienced vivid dreams as part
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of her initial experiences but in reviewing the interview content, this participant had
related two distinct experiences which both happened while lying in bed "drifting", both
having the sense of an out-of-body experience (her words) but at the same time, not out of
body - sort of a multiple viewing perspective. Finally, one participant said that she found
"things I agree with that we didn't talk about" in the text. Specifically, she was interested
in some of the comments made about the emerging Iack of fear and the faith in life which
this leads to as being a part of her experience but not one which she identified strongly in
her interview.
The second point was whether they felt a sense of connection or resonance with
what I had written in Chapter Four (i-e., all of the Chapter up to start of this section).
Again, universally, my participants expressed their sense of connection with what I had
written, some enthusiastically. Comments included that what I returned to them in
Chapter Four was "right on," that "it gives me support in reading it," that it was "really
interesting reading," "the writing was interesting, engaging and powerful," that the
participant "read this with great interest," and one stated that she felt she would have
recognized the themes and the essence of what was being communicated here even if she
did not know me. An unexpected common response was to something that was
communicated beyond the words. Given the challenge of capturing an essentially nonverbal experience in words, three participants echoed a common sentiment. They felt that

I (or more accurately, we) had captured something of the connection between us, in the
writing. One participant stated that she felt that "the way you wrote it, your feeling came
through in the paper; how you said things somehow came through in this." She went on
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to comment that "if you came through in this, it's coming from deep within
Another participant felt that had captured that "unspoken bond" which she had felt as we
talked, and commented on her sense of how the "beyond words" came through to her as
she read the Chapter. Finally, one participant stated that "yes, I had a sense of connection
from what was written, and even more of a sense of understanding from reading what was
not written between the lines.''
Lastly, I asked for any comments that came to mind about the Chapter or their
experience in general. Two participants briefly noted that their experience of the
interview was edging on the transpersonal. One participant stated that while reading the
Chapter, she was trying to find her words and comments but could not do so easily. She
wondered if during our interview she was in a "fairly non-cognitive state" and (reflecting
a comment I made above) stated that she "would support your thought about the
connectiveness between us as we were talking as being on a deep meditative level."
Another participant noted that she felt the experience of timelessness as we interviewed
and felt that her experience of this was evidence of something deeper, that connection
beyond a level of words. Finally, there was some humour. One participant said
(somewhat enthusiastically), "I think you're really on to something!" Another asked if she
could put on her resume "that compared to an average group of individuals [she] had
more mystical experiences as defined by the M Scale".

In summary, data reflective of Wilber's four quadrants were collected from a
group of five participants. These participants: 1. provided information about their
transpersonal experiences by filling out the M Scale (accounting for the External-
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Collective quadrant); 2. discussed observable changes in their lives (accounting for the
External-Individual quadrant); 3. provided interview data which was compiled and
integrated in a phenomeno10,oical and narrative manner (accountin,o for the InteriorCollective quadrant), and 4. I sought resonance with my participants' experiences as a
means of accounting for the Interior-Individual quadrant.
Themes which emerged from the Interior-Collective quadrant data included the
participants' depiction of a pattern of growth which I labelled the "mystical career". They
also reported experiences with time, experiences of connection, a sense of surface-depth
awareness, a sense of knowing, and the ability to engage in a "figure-ground switch" in
relation to their everyday lives and their spiritual experiences.

CHAPTER FIVE
DISCUSSION AND SYNTHESIS

"No matter where you go, there you are. " - Buckaroo Banzai
The Beginning of the End
OF THEORY
IN RELATION TO THE DATAAND VICE VERSA
EVALUATION

In this Chapter, I address three issues. Given what emerged in this study, how was
the fit between data and theory? More specifically, how does the data fit with Washburn's
depiction? How does the data fit with the work of Wilber? How else can the data be
explained? The second issue is in regard to the researcher's lived experience and its
relation to the lived experience of the participants. The third issue is one of future
research. What more could be done in relation to this topic? Are there logical extensions
to this work? How might these be conceived?

The Fit to Theoly
This section seeks to compare the maps of my participants' experiences (in the
form of the themes discussed in Chapter 4) with those maps proposed by theorists like
Wilber and Washburn. A nurnber of questions guide this process. The first is simply, do
the experiences of my participants align with any particular theory of transpersonal
experience? The second is how close a fit are these experiences and the theory? Finally,
do the experiences of my participants fit a model of transformation, transcendence, or
emergence?

Which Theory?
In Chapter Two, I reviewed a number of contributions which have shaped
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transpersonal theory. I want to focus on two authors, Washburn and Wilber. While I have
used Wilber's Four Quadrants as a guiding map for the process of this project, it seems
that this explanation is useful in the context of orienting the researcher but less so in
discussing the lived experience of my participants. In each interview, there came a point
where I needed to explain some of my reasoning to each of my participants. In each case,
I drew a rough sketch of Wilber's Four Quadrants on a piece of paper, IabeIIed each
Quadrant, and gave a very brief description of what might be experienced in each one.
Initially, I was reluctant to "reveal" this model to my participants because I wondered
about the possibility that in so doing, I might contaminate or bias their subsequent
responses. I was aware that this kind of thinking is reflective of an External Quadrant way
of thinking, lying in a positivist paradigm of research. However, following a hermeneutic
model where the researcher and participant are linked in a recursive process of dialogue,
it seemed both appropriate and necessary to "reveal" aspects of my approach to the
project throughout each interview as it appeared appropriate in context. What interested
me was that apart from helping my participants to understand where I was asking them to
"look" for their experiences and why I was asking questions like I was, the influence of
the Four Quadrants model on my participants was not overly great.
Wilber's Four Quadrants serves as a useful map for classifying the nature of
reported experience. It also helps to clarify how one might organize data gathered from
multiple sources. It seems less usehl for describing the nature of lived experience in my
participants. For this analysis, I turn to Wilber's Spectrum of Consciousness. It would be
safe to say that my participants have all reached the stage of Formal-reflexive. This stage
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is marked by the ability to think about thinking, to reflect on the experience of reflection.
It is marked by an ability to experience an inner world of ideas and concepts, and can be
identified by the use of abstract th0ught.3'~Abstract thought in this sense is the ability to
hold "all the possible relations that things can have with each other'""' in the mind, at the
same time. This is the "loose holding" which I have referred to above.
What comes afier Formal-reflexive? For Wilber, this is a stage called Visionlogic. Some authors have considered the question of what lies beyond Piaget's formal
operations (which Wilber refers to as Formal-rejkxive.) In Piaget's conceptualization
(and thus Wilber's) formal operations is the ability to think about thinking. But there is
more. Wilber proposes that the nature of Vision-logic is a full articulation of the
possibilities that thinking about thinking can produce. Compared to earlier stages of
cognition, this stage is marked by the ability to consider interrelationships between self
and others, self and the world, and aspects of the self with aspects of the self. Wilber uses
terms like "network," "relativity," "interrelationship," and "dialectical" to describe the
kind of thinking that marks this stage. While viewing the many possibilities of
interrelationship, in this stage, the self is seen to lend "unity and integity to personality,
experience, and behaviour.""'? For many of my participants, their thinking appears to
reflect some ability at this level. They see themselves as part of a greater whole (reflecting
a sense of relativity) and they see how they fit in and affect the world (reflecting a sense
of interrelationship). But is this transpersonal?
Wilber proposes that in a traditional definition of transpersonal, Fomzal-reflexive
and Vision-logic experiences are not necessarily transpersonal. Wilber makes use of an
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old yogic dissolution meditation exercise to make the point. He notes that one can be
aware of one's thinking, one can be aware of one's sense of self. However, Wilber asks,
"[wlho, then is doing the ~bserving?'"'~~
His response is that it is "the observer in you, the
Witness in you, [which] transcends the isolatedperson in you and opens instead ... onto a
vast expanse of awareness no longer obsessed with the individual bodyrnind"[italics in
c.~iginal].~"
In this sense, my participants have experienced the transpersonal. In some
cases, the development of an ongoing awareness of this Witness state has been a central
theme in the spiritual practice of my participants. At the same time, following Wilber's
depiction of the purely transpersonal realms (his Psychic, Subtle and Causal stages),
Vision-logic emerges as a kind of transition stage between a personallegoic state of
awareness (albeit a sophisticated one), and a more continuous state of immersion in the
Witness, which includes an awareness of but detachment fiom the isolated sense of self
or ego. Following this, I would see my participants as living in the transition stage of
Vision-logic, with experiences of stases beyond which are, as of yet, fleeting or less
permanent.
This is not to say that this particular group of people do not enjoy an experience
which would satis@ Wilber's definition of transpersonal. Instead, I see my participants as
being grounded in a need to function in everyday life, interconnected with others who
require them to be the self or ego that they are. In simpler terms, my participants continue
to live in relation to others and this seems to require their participation in their own ego.
As one participant noted, her spiritual practice changed as the demands of a young family
grew. Wilber presents stages of consciousness as relatively discreet (yet continuous)

144

things, and he needs to do so as an exercise in the articulation of theory. The lived
experience of my participants, on the other hand, leads them to an understanding which is
continuous and not always as clearly demarcated as Wilber presents. My participants
described, in both their understanding of surface-depth and the switching of these like a
figure-ground process, being aware of that sense of knowing and that sense of observing
(the Witness statej. While not exactly a permanent state of consciousness, or a pure one,
as articulated by Wilber, their awareness of these states of being reflected the transition
from Formal-reflexive to Vision-logic, to Psychic and back.
Wilber's dictum of "transcend and include" captures the process of someone
moving from one stage to the next while keeping the benefits and abilities of the previous
stage. This idea also reflects the nature of my participants lived experience. When shifting
consciousness, even in the context of a dramatic transpersonal experience, my
participants did not lose sight of what they knew prior to the experience. In other words,
they did not lose awareness and understanding as they transcended. One participant serves
as an exception to this. Washburn holds fast to the idea of regression in service of
transcendence (FUST). This concept is epistemologically consistent with his grounding in
psychoanalytic theory, through which lens he interprets transpersonal experience. In this
context, the personal and interpersonal transformations experienced by one participant
included experiences of regression. For her, the shift to new awareness was accompanied
by difficult emotional experiences as well as a change in her marital status, a change in
her occupation, and changes in her daily routines.

How Close?
In addressing this question, my inclination is to propose a simple answer to what
is really a complex issue. In drawing only from the experience of my participants, I would
say that Wilber better captures the essence of the reported experience of transcendence.
However, I balk at such a concise conclusion. One participant described an experience of
turmoil and transition as a result of her experience. She divorced, Ieft her job, and went
through a period of questioning her sanity. Was this in fact RIST as described by
Washburn?
At a deeper level, it might be that Washburn has not so much provided a grand
map of transcendence (as has Wilber) but has, in fact provided more of the details of the
processes within and between stages of development. Consider Washburn's dynamicdialectical process of the unfolding self. In this model, Washburn describes a process
where the self, in its natural growth towards wholeness, is grounded in a bipolar dynamic,
pulled between the deeper, nonegoic (divine) Ground and the surface limited ego or
personality. For Washburn, the end result is an integration of these two poles, after a
process of differentiation. The pre-egoic state has the individual minimally differentiated
from the divine Ground. The self s growth as a separate human being produces a
differentiation and isolation of ego from Ground. The transpersonal, or trans-egoic stage
is a returning of the ego to that divine Ground (in a pattern of regression, or RIST).
For Washburn, a large part of RIST is grounded in an assumption of attachment.
We believe we are that differentiated ego (i.e., are attached to it at a fundamental level)
and the move towards the return to the divine Ground feels like a loss of self, a loss of
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who we have come to believe we are. The experience of this loss is frightening, and the
result includes experiences like a dark night of the soul as we struggle with the shifting
identification between personal ego and our place in the (undifferentiated) divine Ground.
Meanwhile, at some intermediary stage of growth, we are aware of the dynamic tension
between the divine Ground and the individual ego. My participants described the
movement between surface (ego) and depth (Ground) and their attempts to remain more
and more rooted in that Ground (depth). At the same time, they do not (yet) find
themselves firmly and exclusively rooted in that Ground because, in many instances, they
are pulled back to the surface ego in order to function in everyday life. But they continue
to try. In terms of Washburn's description of RIST, perhaps with the exception of one
participant, I do not see his regression as the best fit of the experiences presented to me.
For most of my participants, transpersonal experience was transformative and it was not
always a "walk in the park". At the same time, no one described the dark night of the soul
that Washburn proposes is very much part of RIST.
The one participant who stands out as an exception to this still did not meet the
full descriptions of RTST as provided by Washbum. Washburn describes RTST as
potentially including anxiety, despair, alienation of self, and encounters with the shadow
(in Jung's sense).'** Further, he sees it as being a reconnection at a conscious level with
the whole of the unconscious with all its tensions and turmoil. This participant described
a near total reworking of her life in a manner which was not necessarily smooth or
painless. At the same time, she also described experiences of joy and connection and so
on. To read Washburn, one would not expect these experiences during RIST. Further, she
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described, as did the others, the growing sense of absolute knowing, which led to a kind
of certainty and also faith in their living process - a state of being which also seems
somewhat at odds with Washburn's descriptions of RIST. To be fair, RIST - especially
when contrasted with psychosis, does include the sense of continuity with both self and
the external world, as well as a sense, held by the individual that all of the turmoil has a
purpose and is transitory, even if not exactly pleasant. Still, RIST was not a universal
experience of my participants.
Two possibilities exist in trying to reconcile Washburn and Wilber and the reports
of my participants. The first is that Washbum is correct and my participants have had
interesting but non-transpersonal experiences because they have not reported dramatic
regressions through their unconscious. The second, and one which I prefer, is that
Washburn and Wilber are describing different areas of the same phenomena. (My
inclination is to integrate rather than to exclude, and this bias informs my conclusions
here.) Wilber discusses a grander scheme of growth in his Spectrum of Consciousness.
Washburn describes the details of transformation as it appears to the ego.
As I noted in Chapter Two, Wilber and Washbum approach transpersonal
experience from very different perspectives. Washburn is relational and Wilber is nondual. One perspective is inclusive, the other less so, leaving a theoretical (and intellectual)
rift which is likely insurmountable. At the same time, the bridging of this rift may be
found in the lived experience of my participants. Each of them discussed the move from
surface to depth and back again. Each of them also described some sense of moving
onwards, or progressing. Both reflect the essence of what each Wilber and Washburn
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articulate as being the key aspects of growth towards the transpersonal. All this, of course
leads to the possibility of fiuther research - a topic I discuss below.

Realms of Consciousness
Whether or not Washburn is describing experience accurately, he is not alone in
proposing a model that makes use of a progression/regression dynamic. In his work on
non-ordinary states of consciousness, GroFZ6describes a mode1 of the mind which
parallels the model put forth by Washburn. A key difference between the work of
Washburn and of Grof is that Grof bases his explanations on observed experience. Grof is
well-known as an applied researcher who has had both personal and clinical experience
with many altered states projects ranging from the LSD/consciousness studies in Eastern
Europe in the mid-1950s"' to recent work with breathing exercises and regression."'
Grof concludes from his work that "many conditions mainstream psychiatry
considers bizarre and pathological are actually natural manifestations of the deep
dynamics of the human

He goes on to say that "[iln many instances, the

emergence of these elements into consciousness may be the organism's effort to free
itself from the bonds of various traumatic imprints and limitations, heal itself, and reach a
more harmonious way of fhcti~ning.""~Lmplicit in this is an assumption of the
healthiness of altered and transpersonal states. At the same time, an individual who is
growing towards these states may (re)experience trauma and apparently pathological
states of being along the way. This idea echoes Washburn's RIST, albeit with a somewhat
different flavour.
Grof proposes a spectrum of consciousness which includes states of mind
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purportedly experienced in the womb, prior to birth. Where Washburn discusses these
pre-egoic states as part of a psychoanalytic theoretical model (but one which builds from
a lack of ego structure beginning at birth, not before), Grof presents the evidence of
regressive breathwork and the resulting experiences reported by his subjects to suggest
that there are states of being (specifically an "oceanic" bliss) which are grounding and
primary for a human being and which occur prenatally. Grof suggests four stages to these
pre-Iperinatal states. The first is the sense of wholeness, a product of being contained by
the womb. He also proposes that someone at this stage of development is particularly
sensitive to the emotional life of the mother. He notes the experiences of his subjects
during breathing and regression reveal the impact (and potential toxicity) of feelings and
attitudes of the mother on her unborn baby.'31 The second state he terms the expulsion
from paradise. Here the infant is forced from the womb, an experience recalled as one of
rejection and harsh transition. The third and fourth stages are the death-rebirth struggle
and the death-rebirth experience. The third state is marked by a great deal of negative
imagery. Grof proposes that much of what is carried in the deep unconscious around
themes of death, violence, attachment, and the "agony and the ecstasy" of existence is laid
down in this stage. If one were to seek a description of the kind of detail Washburn
implies in a painful experience of KIST, I would suggest that Grof s third perinatal stage
would fit the bill. Again, he proposes that the unconscious roots of violence, engulfing
sexuality, the grotesque and the perverse have root here. It is in the fundamental struggle
between life and death (and in Grof s case, death and re-birth), the pain of having the
oceanic bliss of the womb tom away in favour of living in a limited and painhl body that
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sits at the root of all that is bad about our existence. In the final stage, Grof proposes that
in spite of the tearing away fiom the womb, the process can end as well as can be
expected. For Grof, the final experience of the actual birth is marked by a casting away of
the painful loss of the womb. He suggests an experience of "total annihilation on all
levels - physical, emotional, intellectual, and spiritual."432At this point, there is the
"feeling of space expaning around us ... a sense of liberation, redemption, saIvation, and
forgivene~s."'~~
This is the release after the purge of the pain and negativity of the third
stage. At this point, one has joined the human race, carrying an unconscious full of great
experience, both positive and negative - all waiting for the individual to begin a journey
which will return them to the Source fiom which they originally emerged. Again the
parallels to Washburn's work are striking.

In some ways, I am unsure what to make of Grof s work. He has conducted a great
deal of "hands-on" research. He has generated some methods that have clear effects, and
some of his explanations fit with other current theory. Wilber is able to integrate his work
into his grand "transpersonal map", although some of what Grof presents does not seem
to fit as easily as the work of others.13' At the same time, Grof, in his discussions of
transpersonal states, does present material which parallels the kinds of experiences
described by my participants. Grof suggests that transpersonal experience can include
greater connection with others:35 an experience of being connected with the
"consciousness of the biosphere,"436a dissolving of the "normal" boundaries of time,"37
and awareness of the so-called e n e r a of the subtle body438and deeper levels. My
participants, both as individuals and as a group confirmed these categories of experience

as part of their journey over time. What stands out to me is the apparent lack of a vivid
regression or "dark night of the soul" experience which Washburn and Grof both discuss
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but my participants claim not to have had, at least at the kind of intensity that both of
these authors suggest should be the norm. I do not deny the existence of the process of

RIST. However, I wonder, based on the experience of my participants - all of whom
present as generally healthy and well-adapted people, if RIST and the return of the trauma
of birth and so forth are more the marks of someone who is experiencing transcendence
from a starting point of not being healthy and well-adapted?

In the next section, I speculate about the actual nature of what is happening to the
"everyday mystic." Regression to transcendence does not seem to be the best descriptor.
Rather, the metaphor might be one of growth.
Transformation, Transcendence, or Emergence?

In my candidacy paperP9 I posed the question as to whether transpersonal
experiences might best be described as experiences of transformation, transcendence, or
emergence. In some ways, this is not a reasonable question as these kinds of experiences
can , in fact, encompass any or all of these three processes. Certainly, the reports of my
participants suggest that m y and all of these three processes have occurred for them
throughout their mystical careers.
All of my participants have had experiences which were transformative. In this
sense, transformation can be seen as a process of changing at a level of ego or personality.

In the context of a shift in awareness of surface and depth issues, my participants
described experiences where their sense of self and the aspects of their lives to which they
gave emphasis changed as a result of their experiences. h some cases the transformation
was extreme, leading to a change in marital status, a change in occupation, and even
changes in the sense of who the person is. Any of my participants would agree that they
are not the same people they were, as a result of their experiences. While following the
path of the everyday mystic, especially the period of consistent, often daily practices,
transformation is a gradual thing. I initially thought that I might see a pattern of grand
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transpersonal experience, producing profound changes in personality. For many, they
have had this experience. In terms of the everyday, however, each participant grew to a
point where their on-going connection to, and immersion in transpersonal awareness was
simply an expected part of the day. In one sense, the transformation which had occurred
was one of an adaptation to having a deeper awareness and a sense of "the beyond"
become an everyday thing. Indeed, my participants cannot anymore conceive of a life
without this awareness. This too speaks to a transformation of consciousness not unlike
seeing a colour for the first time - one can never again know what it was like to not know
that colour.

In some ways, each of my participants experienced transformations in their
everyday lived experience as people. Following some of Rogers' "process of
becoming,'*'

my participants seem to manifest qualities which he referred to in his

description of authenticity. These are a sense of openness to experience, trust in self, in
terms of one's ability to be an effective human being, a shift to an internal locus of
control (i-e., external field independence), and a sense of being an ongoing lived
experience rather than an incompleteness seeking an endpoint of wholeness.
Experiences of transcendence can be tricky to pin down. Are they the grand, "bells
and whistles" kind of experience, or are they a more mundane (but still important) sense
of moving beyond one's limitations and fears? Each of my participants had some kind of
experience which would fit any number of theorists' ideas of "above and beyond".
Maslow's many meanings of transcendence fit the experiences of my participants. Each
has had, even if only for a fleeting moment, the experience of transcendence as mystical
experience. Maslow meant here the kind of experience "classically described ... by
religious mystics.'*' Each participant has had a sense of transcending dichotomies and
seeing existence and experience as reflecting a whole as well as reflecting parts. Perhaps
most poignant for all of my participants is MasIow's transcendence of human limitations,

imperfections and short-comings. My participants described a change (transformation?)
in their view of themselves, how seeing their place in the grand scheme, the big picture,
helped them to place into context the everyday frustrations of life and emotions and
personality.

In regard to emergence, my participants would agree that the grand transpersonal
experiences are not the "meat and potatoes" of the process. Rather, it is the steady and
ongoing unfolding of awareness which better describes their experience. One participant
cautioned against rapid advancement, suggesting that transpersonal work is really an
extension of the evolution of the species. She believed that progress and method reflected
our capacity for change. That capacity expanded as we grew and the ability to grow
emersed from within.
Valle and Mohs

Perhaps the closest fit to other work in this area comes from the work of Valle and
Mohs. To review, their eight themes are:
1. A sense of deep stillness and peace which seems to exist as itself and, at the
same time, as "behind" all thoughts, emotions, or felt senses.
2. An all-pervading aura or feeling of love for and contentment with all that exists
experienced as an intense, inner energy that yearns for a creative and passionate
expression.
3. A geatly diminished, and on occasion absent, sense of "I".
4. There is no sense of being extended in and occupying space, but simply Being.
5. A change in the everyday sense of time, hours of linear time can be experienced
as an "eternal Now", with no distinction of past or future.
6. Flashes of i n s i a t that have no perceived or known antecedents but that emerge
as complete or full-blown, having an "other-than-me" quality.
7. Surrendering of one's sense of control with regard to the outcome of one's
actions and the dissolution of fear that seems to always follow this 'letting go'.
8. The transformative power of transcendent experience, realized as a change in
one's preferences, inclinations, emotional and behavioural habits, and
understanding of life i t ~ e l f . ~ '

Without exception, my participants articulated experience which matches the findings of
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Valle and Mohs. In particular, building from the theme of surface-depth and working with
the transformative power of a fi,we-ground reversal, Valle and Mohs' items 1. and 8.
seem particularly relevant. Valle and Mohs where not, however, articulating theory. They
were simply reporting results of research and experience. In this sense, their work serves
as further External-Collective validation of this project.

In my candidacy paper, 1 discussed the concept of the "paradoxical dichotomy." I
proposed that given the dualistic nature of reality (according to some of the mystical
texts), and due to the ineffability of these transpersonal experiences, their expression in
language would be marked by dichotomies which, at our everyday description of reality
would not make sense. I expected to see descriptors such as "internal" and "external"
being used at the same time: "alert" and "relaxed," "focussed here and now" and "at one
with everything," and so on. While I did hear some of these, most notably the
internal/external dichotomy, what I heard more of was a deeper, grounded lived
experience of presence and hdamental existence, punctuated by "figure-ground"
switches from the profound and grounded, to the surface, or everyday mundane. The
paradox lay in the participants' sense of switching from an everyday awareness to a
"deeper" one (the fi,we-ground switch) while at the same time feeling the presence of the
whole in which these surface-depth switches were taking place. At moments of clarity,
these individuals had a sense of the playing field, as well as the game on it.
At the same time, some participants struggled with linguistic paradoxes in their
lived experience. One participant posed a struggle in these terms: "If the mind can't
recognize it [it being a transcendent state of consciousness], can it [the mind] let go and
be happy to not recognize it, or do you make the mind a finer tuner so it can recognize it,
and which is the way to go?" Her question was summarized in the paradox of whether
one should be surrendering the effort or fine-tuning the mind in the quest for
transcendence. Her conclusion at that point was that in spite of being paradoxical, that
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these processes were somehow done simultaneously. Her present conclusion was that
surrender without integration created a "space cadet". Surrender with fine tuning created
a "true ascetic".

Cooper's Contribution to Modern Mysticism
As I discussed in Chapter 4, there seems to be a structure to the "career"of my
participants. I divided this progression through their paths into three phases. The first is
one of unstructured experience (including a pivotal, life-changing experience). The
second is one of seeking and engaging with a systematic model or set of disciplines. The
third is a letting go of the systematic practice and a blumng of the distinction between
spiritual discipline and spirituality merged with everyday life. This kind of progression
through stages in one's spiritual progress is discussed by Cooper.333Cooper, who
approaches his experience from a combination of perspectives (mainly Jewish and
Buddhist), proposes that there are four foundations to spiritual practice. These are
purification, concentration, effort, and mastery.
Purification, tc Cooper, is a process whereby the seeker begins to work at the
process of Self-realization. Cooper states that, "our essential nature is already pure, and
enlightenment is the inborn condition of life. The only reason we do not experience our
inherent enlightened state is because our essential being remains hidden behind veils that
keep us in a dreamlike c o n d i t i ~ n . "In~ order to address this veiling of our true nature, the
seeker must engage in methods and techniques which are known to reduce the clouding
of one's vision of one's true self. He proposes that the individual work through and
ultimately let go of his or her mentaliemotional "baggage" which is manifest as the
experience of mental static - the ongoing and continual experience of thoughts and
feelings "passing through our daily consciousness on a long freight train, with no caboose
in sight.'45
Cooper's second foundation is concentration. For Cooper, this "is the hub, the
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center of all meditation

The intent of concentration is to tame the mind, bring

it back to itself, and begin a process of calming its inherent desire to be elsewhere.#'
Cooper calls the restless mind "monkey mind": "Our mental process is frequently just
like monkeys we see in a zoo; dashing here and there, jumping, grabbing, swinging, and
s c r e e ~ h i n g .The
' ~ ~ purpose of concentration is to begin to tame the monkey mind. In a
parallel system, the Yoga Sutras state that the purpose of yoga (essentially a system of
concentration-orientated processes) is to bring about the "cessation of the modifications
of the field of the mind."u9
As this cessation of the ripples of the mind progresses, as the monkey is tamed,
Cooper discusses the concept of effort. Any spiritual practice takes effort but Cooper is
presenting a deeper concept than a simple "working at it" kind of effort. He discusses the
need for "effort without effort."450While seemingly paradoxical, this idea rests on another
concept, that of non-attachment. Cooper (and certainly others) discusses the need to be
diligent while at the same time abandoning the desire for an outcome. This is a process of
"egoless desire," "without the sense of "I" performing the act; the process is simply the
fulfilling of divine

There is still an effort made in daily practices, but it is an

effort "without effort" because there come a time when there is no "doer," just a state of
bb

doing." Cooper proposes that this looks like an "acute attention on a level that

transcends self-awareness. The first step is complete self-effacement. The next step is
total absorption in the focus of our concentration. This level of absorption may also be
viewed as the ability to sustain a continuous level of attenti~n."'~'
The final foundation discussed by Cooper is mastery. This holds a double
meaning - mastery over ourselves and mastery in the sense of "gaining superb skills in a
particular effort."'53 For Cooper, the "mark of a master is that he or she dwells at the outer
limits, transcending the average, often even the s~perior.'""~Cooper rests much of the
definition of mastery on the idea of restraint. He proposes that much of the experience of
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mastery is also one of restraint - essentially a process of not allowing the mind its
continual desires, a further taming of the monkey. I would add that at a point of mastery,
there really is little effort (effortless effort) put into the activity of restraint. What appears
as restraint to one who has not yet attained mastery, is, for the master, simply a state of
being. While the aspirant works at methods and techniques to subdue desire, the master
sits in a field of effortless restraint. Hisher experience is not one of a tension between
desire and desired. It is simpIy a state of being. The perfection of mastery, according to
Cooper is one of "elimination, negation, and restraint. When we pay no attention to
distractions, we can proceed on the path."J55 After a time, the seeker reaches a state where
effort does not feel like effort, the condition of awareness is a constant thing not requiring
an active process to maintain it.
The "mystical careers" of my participants appear to reflect much of what Cooper
presents in his work. My participants appeared to go through three distinct phases in their
careers. The first was the pivotal experience that began the journey. The second was a
period of spiritual discipline, meditation, prayer, reading, etc. The third was a lessening of
discipline as an on-going awareness emerged. Cooper has, I believe accurately described
some of the details of what my participants did during the spiritual discipline phase of
their careers.
Systems Old and New

As noted by Bohac Clarke (personal communication, Jan. 29,2001) the
classification of levels of consciousness is not new to transpersonal psychology. In fact,
much of the work done in this area is strongly influenced and informed by reference to
many and varied spiritual and mystical systems of thought, both ancient and modern.456
Of the many traditions which have articulated maps of transcendent states (indeed it
would be safe to say that all traditions have), the experience of my participants appears to
fit best with the writing found in traditions connected to the Perennial Philosophy (as

defined by Huxley). The experiences of my participants appear to fit not just with modem
theoretical systems as noted above, but with the extant philosophical and experiential
maps of transcendent states derived from ancient sources as well. Indeed, the essence of
the Perennial Philosophy according to Huxley is, as I have noted previously, a thing "first
committed to writing more than twenty-five centuries ago, and since that time the
inexhaustible theme has been treated again and again, from the standpoint of every
religious tradition and in all the principal languages of Asia and Europe.'*''
In looking at these systems there seem to be two categories, those that attempt to
provide a cohesive philosophical structure or system, and those that appear to reflect an
experiential map. The first category seems to blend experience with a need for a
systematic presentation of experience. Theoretical/philosophical congruence supercedes
lived experience. Examples of these systems include Eastern texts like the Yoga Sutras
and the Shiva Sutras, where the emphasis is on the articulation of a consistent
philosophical discourse, description of existentially discreet categories of experience,
arranged, usually, in an order based on logical hierarchy as opposed to an order based on
experience. From a Western "ancient" perspective, Hilton's The Ladder of Perjiection
serves as an e~ample.3~'
Wilber and Washburn serve as examples of modem writers who
make the effort to account for experience within a logically consistent theoretical
framework. A great deal of their effort is devoted to presenting a theoretically accurate
picture to guide experience.

In the latter category, the experiential aspect is favoured, with lived experience
guiding the flow of the descriptions, and little concern for the theoretical reconciliation of
contradictions and paradoxes. The Cloud of ~ n k n o w i n serves
~ ' ~ ~ as an example of
experiential writing. In his introduction to the text, Wolters notes that,
For all its ease of style The Cloud of Unknowing is a difficult book to analyse. Its
author had a clear idea of what he wanted to say, but no formulated plan for
putting it over. He writes easily and fluidly and at times with quiet beauty, but one

is left with the impression that he unfolds his theme as it comes to mind, rather
than follows a pre-arranged scheme.l6O
Perhaps unwittingly, Wolters has captured the essence of experiential writing in this
genre. The author follows hisher experience in the process of its documentation, leading
the seeker through the path of experience but leaving the codification and logical
organization to the (all-too-often unknowing) academics and researcher^.'^'
Contemporary experiential expressions of these systems include the writings of
~ r i s t o f f and
~ ~ 'some authors who blend theory and experience including -fistoff &
~ r n a m i ? ~Merrell-Wolff,
'
and Jerry & ~ e r r y . " ~
The challenge for the seeker of enlightenment, as well as for the researcher is
reduced to one word: complexity. A great number of theoreticalj6' maps exist and a great
number of dimensions of experience (and hence research areas) exist. M. Jerry notes that,
"in the Perennial Wisdom ihe traditional map of transcendent states of consciousness
(samadlzi) comes from the first chapter (samadhipada) of Patanjali's Yoga Szrtras. Much
like Cooper's modem rendition of the foundations needed to address "monkey mind", the
Yoga Sutras proposes that enlightenment or Self-Realization is not a simple awakening, a
grand "Aha!" M. Jerry goes on to say that "the maps for the absorption of samadhi in the
Yoga Sutras show a gradual state-by-state unfoldment of Self-Realization that passes
through several levels of transcendent subject-object consciousness...".366This idea of
gadual unfoldment also fits well with my participants' experiences. In every case, each
participant described a process of effort, Ieading to a kind of small "aha!" This was
followed by a period of consolidation of the ground gained. This, in turn led to more
effort and more realization.

In their research into ASC's, the Greens proposed the use of Witkin's fielddependenceiindependence theory467as one way of explaining their observed
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~henomena."~'
Witkin proposes that as human beings, we exist in the environment (in this
case, "environment" can mean social or natural), the so-called "field." An individual will
exist to varying degrees on a continuum of being dependent or independent of the field.
For example, an individual who puts on a rain coat because it is raining is acting in an
appropriately field-dependent manner. An individual who goes out into the rain without
the rain coat is acting in a field-independent manner. When working vis-a-vis the natural
environment, sometimes it is reasonably clear that in some cases acting in a manner
which is dependent on the field and sometimes acting in a manner which is independent
of the field will be appropriate. Where the issue gains complexity is in regard to the social
field. Being field-independent of traffic lights may have drastic consequences. Witkin's
work has shown to have extensive implications in the area of social and psychological
functioning, and has included the development of a psychometric test to help determine
an individual's field dependence/independence."69Generally, individuals who are shown
to be highly field-dependent "have a global, difhse, inexact perception of themselves and
the environment. They lack a firm sense of their own identity, and they seem to lack some
degree the ability to separate emotion from thoughts and ideas."470In contrast, the
individual who is shown to be highly field-independent is "more aware of themselves as
individuals separate from the environment. They are more capable of experiencing their
self-identity.'"7' The field-independent individual tends to rely more on what has been
termed an "internal frame of reference". They tend to be less swayed by popular opinion
and peer pressure and rely more on their own internal sense of what is needed. It is
important to note that neither dependence nor independence is the preferred state. Certain
contexts (like a rainy day) will demand awareness and response to the field. Other
contexts (like a stressful work environment) might require an ability to remain somewhat
separate and distinct from the context in order to preserve health and sanity.
The Greens take this concept and extend it to their work. In considering the
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phenomena of ASC's, a question emerged which the Greens attempted to address. This
question was "Who am I?'"172Given their research on ASC's, and seeing the kinds of
abilities demonstrated by their research subjects, the Greens suggested that a number of
our commonly held assumptions (common to the late 1960's) such as the involuntariness
of the autonomic nervous system, needed to be reviewed. To this end, the Greens
proposed an extension of Witkin's theory including the addition of specific definitions of
what the nature was of the field one was being dependent on or independent of. The result
was a biopsychological model of field dependencelindependence.

In defining the field, the Greens proposed that it is actually three fields, each
having a physical and psychological domain of which an individual could become aware
and then independent of. The first field is the one most commonly understood to be the
field, the environment (natural and social) "outside the skin".473Psychologically, it is the
realm of sensation and action. The second field is defined by the Greens as "the
environment inside the skin" or "roughly the peripheral nervous system".474
Psychologically, it includes sensation, action and emotion. The third field is defined as
"the central nervous system", and psychoiogically as sensation, action, emotion, and
thought.475
The implications of this model of fields have been explored by a number of
researchers. The Greens note that their daughter turned this model into a treatment
program for criminal offenders in prison?76 Using biofeedback and counsellinghraining
skills, Norris proposed that gaining mastery over the second field, the environment inside
the skin, one could generalize this new-found sense of control over oneself to include a
sense of control (and thus a reduction in social field-dependence) over one's place in
every day life?77The result highli&ted by the Greens explicates the essence of the
cognitive-experiential set which creates field independence from field 2:
That a person "no longer can accept the commonly held notion that we have no

control over the way we feel," is essentially the basis for establishing fieldindependence in the Field 2, the body. It is an explosive experience to discover
that one need not be a victim, not only of problems with the world but of
destructive and agonizing feelings inside the skin.J78

It is this kind of emerging field-independence which was described by my participants.
When looking at the nature of the experiences described by the participants, many
of them described an emergng experience of field-independence from many things, not
just physiolcgical or psychologica!. h a! cases, there was at least one index transpersonal
experience which served as a turning point in their lives. In some cases this transpersonal
experience accompanied the experience of a life-threatening disease. For others ir was not
linked to any particular "external" process but served to act as the marker which shifted
issues of purpose and meaning from the background of their lives, to the foreground. The
result for all of my participants was the gain of a greater sense of field-independence independence from the fear of the temporal limitations of the body, independence from
socially constructed expectations and meanings, independence from dependency on
others.
Understand, of course, that the finwe-ground phenomenon and fielddependencelindependence are not identical concepts. Apart from what the original Gestalt
psychologists of the 1930s developed as theory, fi,gue-ground is understood as a
perceptual phenomenon. As Tsur presents it,
..."figure-ground phenomenon" refers to the characteristic organization of
perception into a finwe that 'stands out' against an undifferentiated background.
What is figural at any one moment depends on patterns of sensory stimulation and
on the momentary interests of the perceiver. Figure-ground relationship is an
important element of the way we organise reality in our awareness, including
works of art. Poets may rely on our habitual figure-eound organisations in
extra-linguistic reality to exploit our flexibility in shifting attention from one
aspect to another so as to achieve certain oetic effects by inducing us to reverse
the habitual figure-ground relationships. 4$
The application of finwe-ground analysis to literature and language, art, and music
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suggests that this process, while perceptual, has the potential to serve as both metaphor
and as technique or process for the articulation and experience of transpersonal states.
From the point of view of the External Quadrants, there is strong support for the
physiological dynamics of figre-ground processing being hard-wired and at the same
time confirming theory (specifically Gestalt):
The segmentation of visual scenes is a fundamental process of early vision, but
the underlying neural mechanisms are still largely unknown. Theoretical
considerations as well as neurophysiological findings point to the importance in
such processes of temporai correiations in neuronai activity ... [t]he responses of
th[is] model were able to link the elements corresponding to a coherent figure and
to segregate them from the background or fi-om another figure in a way that is
consistent with the so-called Gestalt laws."80
The importance of this link is clear when considering phenomena across Quadrants. That
the Gestalt Laws and physiological perception and the use of figure-ground as useful
metaphor for Interior experience suggests a continuity of experience and a consistency to
the structure of manifest reality. In this, practical applications of the fi,oure-ground
metaphor can serve to work as a valid proposition in the analysis of cross-Quadrant
experience. It is further interesting to note that Witkin's test for field-independence
involves the use of imbedded figures and relies on the fi,we-ground perceptual process
as the mechanism of discrimination.
At the same time, wher. taken beyond the level of perception, asking what is the

figure and what is the ground becomes a meaninghl way to explore personal, social and
spiritual issues. Not unlike Nonis' therapeutic assumption that gaining mastery over the
physiological field allowed for a generalization about her subjects' sense of what was
under their control (i.e., emotions), so too can this figure-ground idea serve as a working
metaphor for spiritual transformation. As the one participant described her index

experience as like having her brain taken out and put back in backwards, this can be
framed as having those aspects of her life which she previously thought of as ground,
being suddenly switched to the position of figure. What was unknown and unaware
became front and centre, with the everyday and the mundane being flipped fiom front and
centre to the background. Jerry and Jerry use the idea of foreground/background:
Your basic identity is the background-you as a core spiritual being. The
foreground-you will be the idiosyncrasies of your physical/enotional/mental
personality that constitute the vehicle for your physical expression in the world as
well as the role you play in life."'
Drawing on the idea of surface and depth, my participants described the on-going
conscious attempts to be aware of and live from a different experience than they had
grown up with. Whatever the nature of the transpersonal experience which triggered the
change, my participants all described shifts which could be framed as an awareness of
surface and depth, with some understanding that the goal was to spend less time at, or be
less attached to, the surface, and spend more time at, or live fiom the experience of, the
depth. Jerry and Jerry put it thus:
The background reality always determines what the foreground reality will be like.
Most of us just accept the background reality as a given, and never question it. We
never imagine that we could change it. We do the best we can in the foreground
reality to adapt. We try to manipulate ourselves in the foreground without
changing the background. Instead of allowing the universal creative process to
work for us, we think only of trying to do it ourselves. The result is continual
frustration with our attempts to be all of whom we could be, because we do not
have the big picture, a background reality that is big enough to accommodate all
of OUT creating4'*
As Wilber notes, there is an ultimate non-dual ground in which the whole of the spectrum
of consciousness is grounded. The grand question is what might it take in order to flip

from the figure of our conscious existence to that non-dual ground?
It is interesting to note that the Greens also went on to propose a fourth and fifth
fields from which one might work to become independent. The Greens derive the nature
of these "higher" fields from a model which surfaces in many works,"83one which
originates in the Taittreyia Upanishad.Js3 This model suggests that there are layers of
existence arranged in levels of increasing subtlety and that we have the ability to be aware
of these various levels although we are nor typically aware of some of them. The most
obvious levels of awareness are the body (by extension, the Greens' Field I), the breath
(the Greens' Field 2), and the mind (the Greens' Field 3). Field 4, labelled the "cosmic
level", and Field 5, labelled the "universal level" by the Greens, complete this model. The
Greens note that "all of us are immersed in these levels, although we are usually not
conscious of them until we quiet the body, the emotions, and the thoughts
sim~ltaneously.'~~~
The participants echoed the possibility of these levels as well and in
their discussion of s~ldace-depthawareness, articulated a conscious effort to refocus their
attention to what lay in the depth as opposed to what was running at the surface. As I
review the comments of my participants I cannot help but be intrigued with the notion
that a shift in consciousness, from personal to transpersonal, could be as "simp1e"as the
shift of perception necessary to see the vase or the faces.'s6

Overall, how did the proposed method survive its brush with reality? This
question can be approached from the perspective of my experience as researcher, the
experience of the participants, and the consistency of the method itself.
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My experience of the method was not as I expected. My intention was to make an
effort to be prepared, perhaps with some moments of meditation or inner awareness,
leading to a connection with my participant. In fact, the everyday and the mundane
intruded, recalling the title of Kornfield's book, Afer the Ecstasy, the La~ndiy.'~'I found
that my desire to set a context which allowed me an awareness of myself in relation to the
Four Quadrants, or any of the spectrum of consciousness, and any of the Three Eyes was
not deliberately fulfilled. Instead, what happened was that I began my interviews without
this kind of conscious preparation. After finding the homes of my participants and being
given entry into their lives, there were consent forrns to fill out, tapes and a recorder to
organize, a note pad to have handy, and usually, a need to settle myself after having
navigated unfamiliar neighbourhoods.
What happened in the interviews, however, was an experience of unfolding and
emerging. Once the interview was underway and I felt settled. The experience of talking
to my participants began to take on the sense of flow. Not unlike my experience of
conducting a session in psychotherapy, I felt a sense of the "loose holding" referred to
above. I felt able to respond, prompt, clarify and so forth, in response to the experiences
presented by my participants. Tape-recording each interview freed up my awareness and
allowed me to be more present. (I do not usually tape record therapy sessions, forcing me
to take notes and contain as much as possible in memory. This sometimes distracts me
from being hlly present.) As a result of this freedom, I was able to be aware of myself,
my participant, and the interpersonal connection which developed during the interview.
With the exception of one interview, I tended to lose a sense of time in the interviews.
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The clicking of the tape recorder as it switched sides (at the 45 minute mark) was my only
noticing. I had asked my participants to be prepared for at least a two hour session. Most
sessions did not exceed one and a half hours.
The one interview I had trouble engaging with was the final interview. As this last
participant spoke, I began to experience a restlessness, a touch of boredom, and a state I
call the "shopping list mentality." This is where I find myself making lists of all the
things I am going to do after I am done the interview - a sign to myself that I am not
present in the here and now with my interviewee. My breathing was also not smooth and
my body was not relaxed. Once I realized this, I was able to correct these disturbances
and my feeling about the interview shifted. Part of the restlessness and boredom was due
This is where the researcher reaches
to a sense of having reached a point of saturati0n.3~~
a point when he or she does not seem to be hearing any new content or themes in the
material being presented by a participant. In this fifth interview, I did not think that I was
hearing new content but rather was hearing confirmation of previous interview content.
The result, until I became aware of it, was a sense of disconnection with my participant.
When reviewing the tape recording of the interview, I noticed that I seemed to be less
verbally active in responding to her until later in the interview.
Reflecting Anderson's proposal that transpersonal phenomena should be both the
subject of study as well as the means of s t ~ d there
y ~ may
~ ~ be another explanation to my
experience of the final interview. At some point I have noted that my particular
experience of time during transpersonal moments is one of it dragging on and on.
Seconds become hours. My participants tended towards the high end of the continuum.
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For them, time would pass quickly, hours would seem like minutes. When my final
participant was giving me feedback on Chapter Four, she said that her experience of our
interview was "timeless." For her, the time flew by (her usual transpersonal experience of
time) whereas for me, it had dragged on (my usual transpersonal experience of time). I
wonder if, more inadvertently ihan otherwise, we managed to create a kind of transitional,
transpersona1 state as we taIked. Likewise, my first participant recalled the interview as
contemplative and was surprised when it seemed to have taken almost two hours, her
sense being that it was shorter. What remains elusive is whether this can be attributed to a
non-ordinary state, and if it is something which can be cultivated and deliberately
recreated in service of, or as a marker of, a fifth, unitive/observing position vis-a-vis the
perspective of the Four Quadrants.
On finishing the interview with each participant, I left with a mix of emotions awe and respect, excitement, and feeling energized. After each set of interviews, I had to
either drive home, or drive to where I was staying. In either case, it meant a significant
time on the road (approx.1 to 3 hours). During this aftermath, I found myself abscrbed in
a kind of reverie where I went over some of the details of the interviews in my memory,
wondered about the themes which might be emerging, and most importantly, trying to tie
the experience of my participants to my own experiences. In this, I felt affirmed. There
were many similarities and I drove with the sense of having spent time with "my kind of
people".

There are a number of limitations to this project which point towards possibilities
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for further research. The first is the effect of gender. Much research exists on gender
differences and their impact on lived experience."' At the same time, authors like Wilber
suggest that if an experience is truly transpersonal, it will also transcend gender.391In
other words, the actual experiences should not be overly influenced by the gender of the
participant. Where this becomes an issue is when an individual tries to interpret his or her
experience either to themselves or to another. As soon as the experience is filtered
through the eye of the mind, it is subject to the biases and distortions of the individual
ego, a central aspect of which is gender and all its psychosocial and cultural implications.
Indeed, at the end of an interview, one participant commented that she experienced the
interview as "very female." She meant that the process of interviewing and my personal
position towards a "way of knowing" struck her as being more like how she would expect
a woman to interview and know, as opposed to her experience of how a man might do the
same task. I place some weight on this comment given that this participant has spent
considerable time in her personal journey studying and teaching about the writings of the
female Chnstian mystics of the 1200 to 1400s.
Given that this project is an interpretive work, I cannot ignore the fact that this
information has been filtered through my lived experience which, although not as
stereotypically masculine as this culture typically presents it, is, nonetheless a filter
grounded in a masculine experience.

In the area of gender, area I draw from the work of Papp,39' who places the basic
psychosocial differences between men's and women's ways of knowing in the patterns of
experience of relatedness with the primary caregiver. Her thesis is that the primary
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caregiver is still typically the woman (and if it is not, the man behaves in a way which is
female) and because of this, two identity-formation strategies emerge through the
developmental process. For women, their fundamental identification strategy is marked
by an awareness of being like, or "the same as" the caregiver. This leads to a preference
for experiencing life in terms of relatedness as opposed to separateness. Men on the other
hand, begjn with a sense of being different from the caregiver and build experience based
on difference and separateness as opposed to connectedness and relatedness. Certainly,
the actual developmental dynamics are more complex than this surface presentation might
suggest. The intent here is to note my awareness of the issue of gender on the interpretive
process. As I note below, further research could focus on the differences of reported
experience of transpersonal phenomena by men and women.

In this project, culture was not intended to be a variable of exploration. In this
sense, the work is limited and biased by this omission. At the same time, authors note,
much like with the issue of gender, that a transpersonal experience should also transcend
culture. At the same time, the report of this experience must be filtered down through the
ego of the individual, thereby adding the gloss of culture to the interpretation. Culturally,

I interviewed five Caucasian, British or Irish Canadian women. It can almost go without
saying that my ability to generalize these findings would be difficult on these grounds
alone. At the same time, this opens an opportunity for a series of projects which would
describe, compare and contrast the influence of culture on transpersonal experience. At
the same time, I wonder about the implications of the fact that those who responded to my
call for participants fit into this cultural group without any intent on my part to select

based on culture? Questions like "who participates in spiritual practices such as
meditation?" and "what are the cultural meanings associated with regular
spiritual/mystical practice?" could be asked.J93
A deeper reading of culture may come into play here as well. The act of
observation (as well as interpretation) carries with it an assumption of culture. More
accurately, the influence on observation will be affected by many micro-cultures, not the
least of which will be the transpersonal experience of the researcher. In conversation with
Dr. Bohac Clarke (personal communication, April 5,2001), it became clear that my own
acts of observation and interpretation are heavily influenced by my own experiences and
My viewing point as a psychologist, my
background in oriental systems of th~ught.~"
understanding of learning as a college instructor, my parenthood, my shadow side and on
and on, all serve as microcultures, with varying degrees of influence on what and how I
present the work in this (and any) project. In spite of attempts to bracket out, or account
for biases and preferred viewpoints, these influences - the causes of the so-called
"implicated researcher", exist and influence this work. But is the implication a bad thing?

I am not sure that it is, and I address this issue below is the discussion of future research.
Finally, the average age of my participants was 53.6 years. One participant, (as
well as through the work of Washbum) wondered about the effect of age on the project.
Both the participant and Washburn note that transpersonal experiences are more likely to
be found in people over 40 given that the first 40years are occupied with ego
development and a more externally-focussed external growth process. After 40, there can
be more time (including time gleaned from former activities like career-building,

parenting, etc.) to pursue spiritual activities and goals. While the "career"of the everyday
mystic supports ihis generally, all of the participants reported some sense of connection
and spirituality over the years. It was more that they found the structure and disciplined
approach to their experiences later in life. It would be an interesting comparison to see
what kinds of differences there might be in a sample of participants who met the criteria
for this study but also needed to be, say, under 30 years of age.
As an interesting aside, which might be related to the variable of age, Ellis (who is
himself progressing in age) appears to have changed his position on some of his earlier
criticisms of transpersonal phenomena. Recall that he had positioned himself as a staunch
critic of anything "non-rational," including the whole of the field of transpersonal
psychology. In one of his most recent contributions, while objecting to la5elling anything
that appears desirable (in psychotherapy/personal growth) "spiritual" (which would
render the term meaningless - a useful commentary for modem writers in this area), Ellis
states that "dogmatic religious beliefs, which he once saw as irrational, are potentially
helpful to some clients." He continues by stating that "religious believers embrace some
rational, self-helping beliefs as well." He "concludes that spirited values, if framed
rationally, can be a definite help to believers and nonbelievers alike.""5
Conclusions: Are We Any Further Along in the
Research of Transpersonal Experience?
Of the many criteria to which this research is being held, Braud7slist of
requirements for transpersonal research serve as one more way to evaluate s-;ch a project.
To review, Braud presents five areas where transpersonal research may (and should) have
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a transformational impact. An integral inquiry should impact the discipline in which it is
situated. The knowledge gained by the inquiry should transform the field in some way.496

An integral inquiry should transform the participants in a study "as they learn
more about themselves and understand and assimilate more about ... their experiences .497
77

As noted in Chapter 4 under the heading Reactions to the Content of Chapter Four, many
of the participants experienced the interview and subsequent reading of the themes to be
both confirmatory as well as insight-producing. In this project, participants responded
that, for example, reading the "career" of the everyday mystic clarified and was helphl to
their own understanding of their journey. Another participant said that after meeting with
me, a number of new doors opened for her. She felt as if keeping her experience inside
was blocking her in some way and that talking to me was like "blowing through the
block".
Transformation may also occur idfor the researcher, especially since the research
topic is very often pursued because of its personal relevance to the researcher. This has
been the case in this project. I gained a sense of confirmation of my own experiences
through this process. I also gained a sense of hope. I was privileged to hear about how
people have managed to grow and transform while at the same time integrating this
growth into their everyday lives. This is an area of growth which I continue to work with.

I was given, through this process, five different models for how I might continue with this
growth personally.
The last two criteria proposed by Braud are difficult to assess, at least in terms of
this project. Braud proposes that the audience of the research should also experience
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some form of transformation, perhaps as new learnings andlor as "corresponding
experiences within themselve~"'~~
as they read the research report. Given that this work is
initially reviewed in a particular forum (the dissertation defence) by specifically chosen
people (my committee) who have a stated interest in this kind of work, it is likely that this
material will lead to response. Whether this response is transformation remains to be
seen.
Braud concludes that "if enough individuals are reached by the research

finding^,""^ society itself can be transformed by the act of research. In some sense, this is
already the case with research in general. It is premature at the point of first presenting
this material to consider whether this project has had this impact.
Recall that Woodhouse proposed a number of imperativesjo0which he felt pointed
to gaps in the field of transpersonal theory. The first is to "explain where transpersonal
experiences take place".s01Key questions include assumptions about localization ("being"
in space and time), interpenetration of levels of reality and their associated experience at
the level of bodylmind, and the ability to carry theoretical considerations into greater
levels of precision.502I am not sure that this question was adequately addressed here. The
most obvious location for these experiences is in and with the participants themselves.
While this may seem obvious, this comment is not often made because the physical
embodied location is implied. For some participants, the notion of an internal experience
made sense. For them, much of what went on was perceived to be internal to themselves.
At the same time, the issue of space became problematic because the felt sense of internal
space is as if the internal space is much bigger than the simple confines of the physical

body would presume.
The next imperative is to ''build evolutionary growth into the entire Great Chain".
As I noted before, Woodhouse is of the opinion that Perennial Philosophy and the concept
of the Great Chain are the best bets for a theoretical model of reality which includes
transpersonal phenomena. Woodhouse insists on the concept of growth being
incorporated into the writings of transpersonal theorists if only to answer the question of
purpose. Many of the people I interviewed framed their experience as one of growth but
none of them knew of the Great Chain as a concept. Only one participant had a clear
sense of being part of a process which was evolutionary and involved the whole of
mankind, not just herself. In this, my impression was that a large part of this sense was
intellectual as opposed to transpersonal.
The last of these imperatives which has some bearing on the current project is for
transpersonal theorists, therapists, and researchers to "distinguish between psychic and
spiritual emergencies.'7503
In this project, the assumption was that an individual who may
have experienced a mental health problem as a result of spiritual practice was not
appropriate for study. In fact, participants presented a lived experience where it was
difficult to extract, separate, or otherwise "bracket out" singular aspects of their existence.
For these people, life is a continuous, integrated experience - including both the
transpersonal and the mundane. What appears to be a theoretical issue, the difference
between transpersonal ego transformation and psychotic ego breakdown is seen, at least
in my group of participants, to be an interconnected thing. At the same time, having
treated individuals who fit the traditional definitions of psychic and spiritual emergency,
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none of my participants matched that profile or "felt" to me like those who do fall apart.

Breaking DOWEthe Qtindrants
There are a number of studies which need to be done in this field. The first is a
study much like this one but with more emphasis on the external quadrants. It is not that
there has not been enough positivist/empirical work done on transpersonal experience.
Rather, a study which takes a large (i.e., statistically powerful) sample of qualitative
interview material in case study form would allow for a number of further questions to be
answered. I would anticipate that such a study would not find any specifically new themes
beyond what has been articulated here and by others such as Valle and ~ o h s . ' " Such a
study would allow for other dimensions to be addressed such as whether a diversity of
spiritual practices produces a unity of experience; whether there are differences between
spontaneous and deliberate transpersonal experiences, both in their nature and in the
people who have either (or both); and, how robustly the themes found in depth studies
such as this one hold up to large qualitative/statistical samples.
The Nature of RIST

In terms of theory, if Washburn and Wilber are really describing two aspects of
the same phenomenon, how, for example do individuals who experience RIST in a most
explicit way fare on traditional measures of ego development and psychopathology? Is
there a difference in the (health or otherwise) ego development of those who appear to
grow through stages of development akin to Wilber's model versus those who appear to
experience RIST?

Psychosis and Transcendence?

More research needs to be done on the psychosis versus transcendence question.
Authors have delineated the differences between the patient experiencing a psychotic
break and an individual who is experiencing changes as a result of deliberate spiritual
practice. One question is whether the distinction needs to be "and" rather than "or." Is it
more likely that individuals who include IUST as part of their transformation may
experience genuine psychosis and yet recover to greater health? Three tasks await us at
this point. The first is the exploration of the in-depth phenomenology of the experiences
of individuals who have had break-downs as a result of engaging in spiritual practices.
The second task is to contrast these experiences with the kind of data explored in this
study for the purposes of highlighting what might be existentially different
factorslthemes. Finally, this work should lead to the development of a psychometric
instrument which would take the precision of the diagnosis of transcendence versus
psychosis to a new leve1.'05
Links to Education and the Training of Researchers

Further research into the position of the researcher needs to be done. How must
researchers prepare themselves for such research? Is it more than typically seen in
traditional phenomenological and hermeneutic research? Is it different than in traditional
research? Are there differences between naive and experienced researchers, both in the
sense of their research experience and in their transpersonal experience? More to the
point, can anyone be trained to do this work, or will there be certain personal
prerequisites? And, does this lead to the need to articulate an ethic for this kind of

research? If so, where will the values derive fiom?
EisneSo6approaches some of these questions in a manner which has implications
for this study and for the potential education of transpersonal researchers. Central to his
methods is the idea of connoisseurship. He suggests that there is an interaction between
what is studied and what we bring (as people and as experiencers) to a study. He defines
connoisseurship as "the ability to make fine-grained discriminations among complex and
subtle qualities...", "...the art of appreciation...",507

a process which involves having

access to a phenomenon or experience, having the ability to notice (defined essentially as
the ability to discriminate in perception), simultaneous multiple awarenesses (which I
have termed the ability of "loose holding"), and a sense of the larger context in which the
experiencing is taking place (with the implied ability to describe both the phenomenon
and the seater context). While discussing the limitations of antecedent knowledge,
Eisner also proposes that it takes a certain kind of experience to understand experience.
He uses the model of a wine connoisseur to suggest the value of prior knowledge and
experience in future wine tasting. The experienced taster knows what to look for and has
the experience to evaluate the present taste. Likewise is education. It takes someone with
the experience of having been taught well, to understand good teaching when helshe
experiences it again. Further, (and germane to this project) it takes someone with some
experience of the transpersonal to research the transpersonal. It takes a connoisseur of
altered states to appreciate the validity of another altered state.
What would a course for the training of a transpersonal researcher look like? To a
large degree, I would think that the mechanics - the text(s), the evaluation processes, the
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cuniculum, would all become microcultural issues. In other words, the experience of the
teacher, their own level of personal awareness and gowth, and their own skill with
transpersonal states would deeply colour the nature of education and training in this field.
And, I would caution against an inevitable dark side to this issue, namely the
development of a cult of personality centred on the teacher and a sense that transpersonal
research must be done "this way" because the teacher cannot see beyond their own
horizon.
At the same time, there is the (sometimes unsettling) notion that there is an
underlying commonality to transcendent processes and that either through the teacher, or
sometimes in spite of the teacher, issues of microculture can be transcended. In other
words, became of the common ground which seems to underlie the many possible
microcultures of transpersonal philosophies and training, it is possible that the Buddhist
(or Christian, or Jewish, or other) teacher is able to provide a learning environment which
g v e s space for the unique microculture which is each student.
Consider in this context the work of Palmer. His work drives at providing a
context in which the everyday teacher can return to their source of passion for teaching.
His work is concerned with the art of teaching, the development of teaching-incommuity, and ultimately the idea that "we teach who we are."s08 In one sense, he is
asking us to reach inward and reclaim a potentially split-off aspect of ourselves, our heart,
and replace it in the centre of what we do. This is not unlike the researcher of
transpersonal states having to reach inward and spend time immersed in the transpersonal
(however it may manifest to each individual) in order to be able to recognise, or be a

connoisseur of, these states in others.
However, in spite of asking us to reach for the heart and teach who we are, Palmer
would not likely take to the notion of the connoisseur, an expert in experience.509He
makes an effort to differentiate between what he calls the "objectivist myth of
k n o ~ i n g ' and
~ ~ "the
' ~ community of t r ~ t h " . ~The
" objectivist process is conceptualized as
a hierarchy with an "expert" (the person who is supposed to know, for varying reasons
such as education and training, the object of study), and "amateurs" (people who do not
yet know and whose 'unlearned' opinions are not as valued as those of the expert). In
contrast, the community of truth is marked by multiple "knowers", all of whom enjoy
some relationship (without the mediation of an expert) with the subject of knowing (not
an objectified body of knowledge). Such a model as the laiter allows for the valuing of
diversity in microculture. But for transpersonal research (and its education), as well as in
other realms such as the so-called hard sciences, this agenda can be problematic.

In transpersonal psychology, certain ideas appear to endure as dictums which
would have to cross all culture and would likely be seen as a requirement for any
transpersonal researcher (but may not be accepted universally for other reasons.) For
example, one such dictum for transpersonal training and research would be the use of
meditation as a tool for personal and professional gowth. Wilber, Washburn,
Woodhouse, and many others (including Valle & Mohs, and Braud & Anderson, who
actively conduct research in a social science/transpersonal context) advocate some (any)
process of meditation as essential to transpersonal awareness. Not unlike the study and
practice of a qualitative or a quantitative methodology, meditation appears to be one
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central method in this field. Perhaps the difference between a connoisseur and an expert
would be the ability to honour the diversity and the readiness of a student to begin or
evolve their own experience of meditation. Is holism enough? Is there still a place for
hierarchy and the dissemination of values? Certainly the current Zeitgeist favours the
wholistic view. This approach is characterized by values of community, sensitivity, and
humanitarianism. The world of feeling and lived-experience is valued over "cold
rationality". Relationship, interconnectedness, laterality (versus hierarchy), pluralism, and
consensus are hallmarks of today's educational values. At the same time, transpersonal
theory proposes a fimdamental grounding (in concepts such as the perennial philosophy)
which would counter the egalitarian, pluralistic, politically correct climate. This issue is
taken up by Wilber in his discussion of the nature of integral, or "all-quadrants"
education.
As the grand integrator, Wilber proposes that education take a closer look at how
issues such as the training of transpersonal researchers are addressed. He suggests that
many attempts at holistic education end up as "a type of pluralistic approach that nobly
attempts not to marginalize other approaches, but in fact marginalizes hierarchical
For
development, and thus often ends up sabotaging actual growth and ev~lution."~'~
Wilber, these values represent only part of the total experience of the four quadrants.
There is lateral growth and diversity. There is also hierarchical growth (or holarchical as
Wilber developed in Sex, Ecology, and Spirituality) which cannot be ignored. We gain
knowledge (moving from less to more), we gain experience (moving from less to more)
and we take these things in turn and try to provide them to others who have, relatively

speaking, less than we do. In the final analysis, there appears to be value in the
connoisseur, or the expert and at the same time, value in pluralism. A question which
remains to be worked through is when it comes time to conduct research, or when it
comes time to train future transpersonal researchers, where will the proverbial buck stop?

In the meantime, the words of Ken Wilber serve to conclude this project:
There might be an answer to this after all, for wonder continues to bubble up, and
joy rushes to the surface, with release in the recognition and liberation in the
awakening. And we all know how to wonder, which speaks in the tongues of that
God within, and inexplicably points horne.'l3

ENDNOTES
1.Charles Tart, The Institute 's Working Definition of Transpersonal Psychology, [on-line]
available, http://\mw.itp.edu/itp/definition.html (1995).
2. Charles Tart, ibid.
3. Later I will discuss where the notion of objectivity comes from in the "scientific" endeavour,
and consider whether or not this concept has validity or usefulness in a model of research geared
towards exploring transpersonal states.

4. Cortright, B. (1997). Psychotherapy and spirit: Theory andpractice in transpersonal
psychotherapy. Albany, NY: SUNY Press.
5. Cortright, ibid., p. 8.
6. Cortright, ibid., p. 12.
7. Cortright, ibid., pp. 16 - 21.
8. Like many authors in transpersonal theory, Cortright does not explicitly define spirituality but
instead assumes a common understanding of the concept.
9. Leading, interestingly, to the development of the field of biofeedback - see the work of the
Greens at the Menninger Clinic in Topeka, Kansas in the late 1960's and early 1970's.
lO.Pattison, E. M., Kahan, J., & Hurd, G . S. (1986). Trance and possession states. In B. Wolman
& M. Ullman. Handbook of states of consciousness, Ch. 9, pp. 286 - 310, New York: Van
Nostrand Reinhold.
11. Both quotes, Cortright, op. cit., p. 17.
12. Wilber, K. (1998). The marriage of sense and soul. Boston: Sharnbala Press.
13. Wilber, K. (1996a). Eye to eye: The qzlestfor the new paradigm (3rded.). Boston: Sharnbala
Press.
14. See Huxley, A. (1945). TIteperennialphilosophy. New York: Harper Collins, pp. 2 - 9.
15. As I will discuss below, Wilber and Woodhouse take up this assumption and develop theory
as though this grounding is the case.
16. See Tagore, R. (1997). Gitanjali: A collection of prose translations made by the authorfrom
the original Bengali (Reprint edition). New York: Scribner.

17. For example, see Prabhavananda, S., & Isherwood, C. (1997). How to know God: The yoga
aphorisins of Patanjali. CA: Vedanta Press.
18. Cortright, op. cit., p. 18.
19. Most notably Albert Ellis, see below.
20.Charles Tart, The Institute's Working Definition of Transpersonal Psychology, [on-line]
(1995).
available, l~t~p://www.tn~n.com/itp/definiti~n~l~tml
21. Even an author as sophisticated as Wilber commits this error. While addressing the split
between science and religion in his Marriage of Sense and Soul (1998), Wilber shifts abruptly
from defining religion in contrast to science, to replxasing his topic in the coiltext of science's
denial of spirituality. See pp. 3-1 1. See also pp. 162-163 for a continuation of this error as he
concludes his book.
22. Barber, K. (Editor-in-ChieQ(l998). The Canadian Oxford Dictionary. Toronto: Oxford
University Press, pp. 1400-1401.
23. The fact that the dictionary also defines spirit as "strong distilled liquor" and that people have
sought "God in a bottle" since time immemorial may have something to so with the reluctance of
Western society to openly discuss spirituality without some mediating pretext such as being in
church (communion) or in a bar.
24. The Canadian Oxford Dictionary, op. cit., p. 1401.
25. Lajoie, D. H., & Shapiro, S. I. (1992). Definitions of transpersonal psychology: The first
twenty-three years. Journal of Transpersonal Psychology, 24(1), 79-98.
26. Guzie, T. Spirituality in the 21" century. Presented to the Calgary Teacher's Convention, Feb.
17,2000.
27. Guzie, ibid., 2000.
28. Tagore, op. cit., 1997.
29. Guzie, ibid., 2000.
30. The Canadian Oxford Dictionary, op. cit., p. 960.
3 1. Honderich, T. (Ed.)(1995). The Oxford companion to philosophy. Oxford: Oxford University
Press, pp.599-600.
32. James, W. (190311999). The varieties of religious experience. New York: The Modem
Library, pp. 414-41 6.
33. The Oxford Companion to Philosophy, op. cit., p. 599.

34. See Moustakas, C. (1994). Phenomenological research methods. Thousand Oaks, CA: Sage,
p. 90 for a discussion of the technique of "bracketing". More will be said in Chapter Three on
methods of research.
35. See for example Elmyer and Alice Green's involuntary controls project at the Menninger
Clinic in the early 1970's.
36. A review can be found in MacDonald, D., LeClair, L., Holland, C., Alter, A., & Friedman, H.
(1995). A survey of measures of transpersonal constructs. The Journal of Transpersonal
Psychology, 27(2), 171-235.
37. See Wilber, K. (1995). Sex, ecology and spirituality. Boston: Shambala Books.
38. Wilber, K. (1996b). A brief histoiy of evelything. Boston: Shambala Books.
39. Baba, B. (1982) Y o p u u t ofpatanjali. Delhi: Motilal Banarsidass. See also Aranya, S.
(1983). The Yoga Sutras ofpatanjali with Commentav by Viyasa. Albany: SUNY Press, for a
more readable translation.
40. See Woodhouse, M. (1996). Paradigm wars: Worldviewsfor a new age. Berkeley, CA: Frog
Press, for a philosophical consideration of this issue.
41. Wilber, K., op. cit., 1995.
42. Jerry, L. M., & Jerry, M. B. Science and spirituality: Bridging two solitudes. Paper presented
to the Special Seminar on Wholeness and Healing in Health Care, 121hInternational Congress on
Care of the Terminally Ill, Montreal, Canada, Sept. 14, 1998.
43. Woodhouse, 1996, op. cit.
44. Wilber, Lovejoy (Lovejoy, A., 193611964, The great chain of being: A study of the history of
an idea. Cambridge, MA: Harvard University Press.) and others discuss (and some adopt) this
assumption.
45. See Wilber's introduction to Sex, ecology and spirituality.
46. Chapter Three will cover this research in greater detail.
47. For an example of these kinds of studies, see the edited volume by Tart, C. (Ed.)(l969).
Altered states of conscioz~sness:A book of readings. New York: John Wiley & Sons, Inc.
48. Green, E., & Green, A. (1977). Beyond biofeedback. New York: Dell Publishing.
49. Patrik, L. (1994). Phenomenological method and meditation. The Journal of Transpersonal
Psychology, 26(1), 37 - 54

50. See for example the 161hcentury's Dark Night of the Soul, in St. John of the Cross (1991).
The collected works of St. John of the Cross. ICS Publishers. (Tr. K. Kavanaugh & 0.
Rodriguez.)
51. See Wolman, B. B., & Ullman, M. (Eds.)(1986). Handbook of states of consciousness. New
York: Van Nostrand Reinhold, for examples of this style of research.
52. Mann, D. (1994). A simple theoly of the self: New York: Norton.
53. Proponents of energy psychology take, to some degree, a model of the human being which
includes a level of energy (often portrayed as being in between the body and the mind) wherein
emotional processes are "housed". By tapping on acupressure points in varying sequences, they
claim to be able to relieve a wide variety of emotional, as well as body-mind illnesses. See Galio,
F. (1998). Energypsychology: Explorations at the interface of energy, cognition, behavior, and
health (Innovations in Psychology Series). Boca Raton, FL: CRC Press.
54. Jarrell, H. (1985). International meditation bibliography 1950-1982 (Atla Bibliography
Series No 12). Scarecrow Press.
55. If there is such a thing as a "classic" experiment in this genre, it would be Kasamatsu, A., &
Hirai, T. (1966). An electroencephalographic study on the Zen meditation (zazen). Folio of
Psychiaty and Neurologv Japonica, Vol. 20,315 - 336; also cited in Tart, op. cit., p. 489 - 501.
In this study, the investigators gathered EEG readings on non-meditators and meditators grouped
by level of experiencelyears of meditation. At no point in the study did anyone appear to question
whether or not the participants were actually experiencing satori. The focus remained on the
within subjects and between subjects consistency of the phenomena recorded by the EEG. That
the practice of Zen meditation is said to lead to "emancipat[ion] fiom the dualistic bondage of
subjectivity and objectivity, of mind and body and of birth and death" (p. 490 in Tart) was noted
but never made the direct focus of the study.
56. Patrik, (1994) op. cit.
57. While a logical move fiom a research standpoint, it is interesting to see how few studies exist
in this genre. To a degree, this is the underlying strategy of this current project.
58.See St. John of the Cross, also Millrnan, D., & Childers, D. (1999). Divine interventions.
Pennsylvania: Daybreak Books.
59. See for example the pioneering work of Donald Broadbent, Broadbent, D.B. (1987).
Perception and communication. Oxford: Oxford University Press (reprint edition).
60.Broadbent, D. E. (1965). Techniques in the study of short-term memory. Acta Psychologica,
24(3), 220-223.
61. For an example of how lived experience might be captured in alternative media, see Jill
Bemet's The Aesthetics of sense-memory: Theonsing trauma through the visual arts. Seminar

presented to the Critical Psychology program, University of West Sydney, Nepean, October 12,
1999. An excerpt from the abstract reads, "Holocaust survivor and poet Charlotte Delbo argued
that the 'sense memory' of trauma could not and should not be translated into narrative or
'ordinary' memory. For Delbo, the truth of the Holocaust could only be known through sense
memory, or the realm of felt experience. Narrative memory, through the imposition of
perspective and interpretation, consigns past events to history; sense memory, through the
production of sensation or affect, renders the effects of trauma continually present. This paper
explores various ways in which sense memory is registered in - and communicated through - the
visual arts." Full abstract available on-line at:
l~tt~://w~~v.ne~ean.u~~~s.edu.ad~riticalpscholov/sem
(1999).
62. Wilber, (1998), op. cit.
63. A look at the bibliographies of major works such as Wilber's Sex, ecology and spirituality
show a great deal of books and much fewer researcWjourna1 articles.
64. See Grof, S., & Grof, C. (eds.)(1989). Spiritual emergency: W e npersonal transformation
becomes a crisis. New York: Jeremy P. TarcherRutnam Books, and also Nelson, J. (1994).
Healing the split: Integrating spirit into our understanding of the mentally ill. Albany: SUNY
Press.
65. Institute of Transpersonal Psychology. Wzat is Transpersoizal Psychology, [on-line].
Available, http://www.i~.edu/about/tp.html2000.
66. Institute of Transpersonal Psychology, ibid.
67. As quoted in Rowan, J. (1993). The transpersonal: Psychotherapy and counselling. London:
Routledge, p. 33 - 34. He is referring to Jung, C. (1916). The structure of the unconscious, as
found in the Collected Works of Jung, Vol. 7, paragraph 454. Also, Collected Works, Vol. 7,
paragraph 103.
68. Jung, in Collected Works, Vol. 7, paragraph 103.
69. Jung, C. (1938). Psychology and religion. New Haven, CT: Yale University Press.
70. Rowan, op. cit., p. 34.
71. Coward, H. (1986). Jung and Eastern thought. Albany: SUNY Press. Coward was once a
professor of religious studies at the University of Calgary. I had the opportunity to take a number
of courses with him.
72. This in spite of writings like Jung, C. (1999). The psychology of kundalini yoga :Notes of
seminar given in 1932 by C. G. Jung, Sonu Shamdasani (Preface). New Jersey: Princeton Press.
73. Lovejoy, (1936/1964), op. cit.

74. Lovejoy, (1936/1964), ibid., p. 7.
75. Lovejoy, (1936/1964), ibid., p. 10.
76. Lovejoy, ibid., p. 59.
77. Lovejoy, ibid., p. 59.

75. Lovejoy, ibid., p. 144.
79. Wilber, (1996a), op. cit.
80. Lovejoy, op. cit., p. 170.
8 1. Woodhouse, op. cit., p. 186.
82. Lovejoy, op. cit., p. 181.
83. In looking ahead to Wilber's work, the idea of potentials waiting to be actualized opens the
question of whether or not this whole concept of the Great Chain leads us into a kind of
evolutionary determinism which precludes the kind of fiee will and open grow-th assumed in
today's postmodern world.
84. Lovejoy notes, "he [Leibniz] was also somewhat afraid of the cosmic determinism to which it
[the notion of the Great Chain] led him, while in the notion of the cosmic "fullness" he took, and
he tended to impart to his readers, a lively imaginative and emotional satisfaction." Lovejoy, op.
cit., p. 180.
85. Lovejoy: "Leibniz himself, for example, held that the realm of essences would have no being
at all, if it were not eternally contemplated by the mind of God". Lovejoy, ibid., p. 146.
86. Lovejoy, ibid., p. 329.
87. We need to keep in mind that Lovejoy spoke of these limitations in 1933. We have another
70 or so years of thought to add to Lovejoy's analysis.
88. Lovejoy, op. cit., p. 333. I was quite surprised to find Lovejoy's conclusion to be what it was.
89. Woodhouse, op. cit., pp. 229 - 238.
90. See also, Wilber, K. (1993). The great chain of being. Journal of Humanistic Psycholo,oy,
33(3), 52 - 65.
91. Stromberg, R. N. (1990). European intellectual history since 1789 (5' ed.). New Jersey:
Prentice Hall, pp. 119-120.
92. Wilber, (1995), op. cit., pp. 333-336 and pp. 6-15.

93. Wilber, (1995), ibid., p. 11.
94. Wilber, (1995), ibid., p. 11.
95. Woodhouse, op. cit., p. 75.
96. Huxley, (1945), op. cit., p. vii.
97. Huxley, ibid., p. 1.
98. It is important to note that Huxley is not making a case for God. Rather, he is taking what he
has found in the writings of the ancient spiritual traditions and presenting the case. Some
traditions discuss God, others do not.
99. Huxley, op. cit., p. 2.
100. Huxley, ibid., pp. 2-3.
101. See also Huxley, ibid., pp. 21 - 25, where he makes use of metaphor by necessity,
suggesting that, "we can understand something of what lies beyond our experience by
considering analogous cases lying within our experience", p. 25.
102. Merrell-Wolff, F. (1994). Experience and philosophy. Albany, NY: SUNY Press.
103. Huxley, op. cit., pp. 3 1 - 32.
104. Eckhart, in Huxley, ibid., p. 76.
105. Eckhart, in Huxley, ibid., p. 292.
106. Huxley, ibid., p. 238-239.
107. In Chapter Four, one of my participants discussed her experience of the divine as one which
was not frivolous and that its exploration is a serious matter.
108. Huxley, op. cit., p. 294.
109. I am referring here to Cochrane, G. (1998). Within and beyond: Explorations in
contemporary spirituality. Unpublished doctoral dissertation, University of Calgary, Calgary,
Alberta, Canada, and Pender, J. (2000). Restless hearts: The searchfor an experience of spiritual
authenticity in the lives of$ve seekers. Unpublished doctoral dissertation, University of Calgary,
Calgary, Alberta, Canada. Both dissertations supervised by Dr. Guzie.
110. Rogers, C. What it means to become a person. In C. Rogers (1961). On becoming a person:
A therapist's view ofpsychotherapy. Boston: Houghton Mifflin, pp. 107 - 124.
111. Rogers, ibid., p. 109.

112. Rogers, ibid., p. 109.
113. Rogers, ibid., p. 113.
114. Rogers, ibid., p. 113.
115. Rogers, ibid., p. 114.
116. Rogers originally called this concept an "internal locus of evaluation" where the individual
evaluates choices and experiences from an internal, "is this con,ment with who I am?" stance.
117. Rogers, op. cit., p. 122.
118. Rogers, A. Toward a theory of creativity. In C. Rogers (1961), op. cit., p. 347 - 359. This
paper actually preceded Rogers7"What it means to become a person", noted above.
119. Rogers, ibid., p. 354.
120. Rogers, ibid., pp. 357 - 359.
121. Also the title of one of his books, Maslow, A. (1971). Thefarther reaches of htiman natzire.
New York: Viking Press.
122. Maslow, A. (1970). Motivation andpersonality (2nded.). New York: Harper & Row.
123. Maslow, A. (1968). Toward a psycho log^ of being (2nded.). New York: Van Nostrand
Reinhold.
124. Maslow, ibid., p. 3.
125. Maslow, ibid., p. 3.
126. Maslow, ibid., pp. 42-43.
127. Maslow, ibid., p. 76.
128. Maslow, ibid., p. 76.
129. See Valle, R., & Mohs, M.(1998) .Transpersonal awareness in phenomenological inquiry:
Philosophy, reflections, and recent research. In W. Braud, & R. Anderson, Transpersonal
research metlzodsfor the social sciences: Honoring human experience. Thousand Oaks: Sage
Publishers, pp. 95 - 113, discussed in Chapter 3.
130. See for example, Rama, S. (1985). Theperennialpsychology of the Bhagavad Gita.
Honesdale, PA: Himalayan Institute Press. See also Maslow, (1968), p. 213.
131. Maslow, op. cit., (1968), p. 79.

132. Maslow, ibid., p. 207.
133. As Maslow states, "the philosophical implications here are tremendous." Maslow, ibid., p.
81.
134. Maslow, ibid., p. 21 0.
135. Maslow, ibid., p. 210.
136. Maslow, 1971, op. cit., 279.
137. Maslow, (1971), ibid., pp. 269 - 279.
138. Maslow, (1971), ibid., pp. 269 - 279.
139. Maslow, A. Experiential knowledge and spectator knowledge. In A. Maslow, (1966). A
psychology of science: A reconnaissance. New York: Harper and Row.
140. Maslow, ibid., p. 45.
141. Maslow, ibid., p. 47.
142. Maslow, ibid., pp. 46 - 47.
143. This and subsequent quotes, Maslow, ibid., p. 52 - 54.
144. Moustakas, C. (1994). Phenomenological research methods. Thousand Oaks, CA: Sage, pp.
84 - 102.
145. Maslow, op. cit., p. 49.
146. Wilber, 1998, pp. 49 - 54.
147. Chalmers, A. (1982). What is this thing called science? (2nded.). Maryborough, Australia:
University of Queensland Press.
148. Wilber, 1996a. op. cit.
149. Wilber, 1996%p. 72.
150. Wilber, 1996a, ibid., p. 20.
151. Wilber, 1996a, ibid., p. 2 1.
152. Wilber, 1995, op. cit., p. 37.
153. Wilber, 1995, ibid., p. 38.

154. Wilber, 1996b, op. cit., pp. 120ff.
155. Wilber, 1996b, ibid., p. 107.
156. Wilber, 1998, op. cit.
157. Wilber, 1998, ibid.
158. Wilber, K. (1999). nze collected works of Ken Wilber, Vol. 4. Boston: Shambala Press,p.
82.
159. Wilber, 1999, ibid., pp. 83 - 89 covers a basic explanation of these stages.
160. Wilber, 1999, ibid., p. 87.
161. Wilber, 1999, ibid., p. 87.
162. Wilber, 1999, ibid., pp. 89 - 91.
163. Wilber notes that it is more important that there is agreement that there are stages of moral
development for example, but less important is agreement on what they actually are.
164. Washburn, M. (1995). The ego and the dynamic ground: A transpersonal theoiy of human
development (second edition). Albany: SUNY Press.
165. Washburn, M. (1994). Transpersonalpsychology in psychoanalytic perspective. Albany:
SUNY Press.
166. Washburn, 1995, op. cit., p. 9.
167. Washburn, 1996, op. cit., p. 3 14.
168. Washburn, 1995, op. cit., p. 120.
169. Washburn, 1995, ibid., p. 121.
170. Washburn, 1995, ibid., p. 121. See also Fenichel, 0. (1945). The psychoanalytic theory of
neurosis. New York: Norton, for more than you would ever care to know about the libido....
171. Washburn considers the Dynamic Ground, in its manifestation in humanity as primarily a
sexual energy. More specifically, Washburn seems to imply that our humanity is what causes the
Dynamic Ground to be experienced primarily as sexual. I am reminded here of Lacan's concept
ofjouissance, a sexualized (but not limited to sexual expression) energy which he says exists in
abundance in human beings, is suffused through the entire person at birth, and eventually
migrates, or is limited to the erogenous zones as the ego matures. In adulthood, jouissance is
experienced primarily as sexual, being referenced by terms like "titillate," "intrigue," "fascinate,"
and so on. The essence of this concept is that it refers to an psychic energy of sorts, bountihl at

birth, less intense as the ego matures, and is the manifestation of "psychic energy". See Jerry, P.
(1999). A method for madness: Working toward a brief Lacanian psychotherapeutic method.
Clinical Studies: International Journal of Psychoaizalysis, 5(1), 63-82, for a discussion of
jouissance.
172. Cathexis is a term used to describe the ego's reaching out and taking in of an object external
to it. Freud describes this process as an energetic absorbing of the essence and presence of the
object. The ego is said to have invested some of itself in the object, and takes into itself a
representation of it. Washbum proposes that the attractiveness of an object lies in its ability to
accept and reflect back the energy of the Dynamic Ground, itself an attractive energy to the ego.
An object, in psychoanaIytic parlance, by the way, is usuaIIy a person. In an odd way,
Washburn's description of cathexis mirrors the model of sensory attraction found in the Samkhya
Carikas, the philosophical text which serves as an adjunct and grounding to the Yoga Sutras.
173. Washburn, 1996, op. cit., p. 48.
174. Laplanche, J., & Pontalis, J-B. (1973). The language ofpsychoanalysis. New York: Norton.
175. Rayner, E. (1991). The independent mind in British psychoanalysis. London, UK: Free
Association Press.
176. The reference for this section is Cashdan, S. (1988). Object relations therapy: Using the
relationship. New York: Norton, pp. 33 - 52.
177. Object relations is based on a fundamental premise (described by Melanie Klein, W. D.
Fairbairn, and D. W. Winnicott) that "there is not such thing as a baby - there is a baby and a
mother" (as Winnicott phrased it). In other words, to speak of the infant and his developing ego
made no sense except to speak of it in relation to the go (and presence and care) of the mother.
Whether or not the primary caregiver is male or female, psychoanalytic theory has elevated the
word "mother" to the status of a technical term to mean the source of all of the care a baby
receives. See Rycroft, C. (1995). A critical dictionary ofpsychoanalysis (T"' ed.). London:
Penguin Books.
178. Cashdan, 1988, op. cit., p. 40.
179. Cashdan, ibid., p. 40.
180. If you have kids, you know what I mean.
181. There is debate in psychoanalytic circles regarding the use of the terms "ego" and "self."
Ego is often used to refer to a specific psychic structure, conceived of as being a part of the
whole person, typically referred to as the "self." This is how I use the terms but this is by no
means the only or definitive way of relating the two terms.
182. Cashdan, op. cit., p. 47.

183. Not unlike Berne's Life Positions of "okay-ness".
184. Washburn, 1995, op. cit., p. 131.
185. Washbum, 1995, ibid., p. 131.
186. Washburn, 1995, ibid., p. 131.
187. Washbem, 1995, ibid., p. 4.
188. Wilber, 1995, op. cit., pp. 101 - 107
189. Washburn, 1995, op. cit., pp. 9 - 45.
190. Washburn, 1995, ibid., pp. 244 - 256.
191. Washburn, 1996, op. cit., pp. 120.
192. See below for a discussion of the research done on distinguishing the differences between
RIST and psychosis.
193. Washburn, 1996, op. cit., p. 120
194. Washburn, 1995, op. cit., p. 257.
195. Wasburn, 1995, ibid., p. 261.
196. Wilber, 1996a, op. cit., pp. 198 - 243.
197. Cortright, op. cit., p.90.
198. Cortright, op. cit., p. 72 & p. 90.
199. Wolman & Ullman, 1986, op. cit.
200. Wolman & Ullman, 1986, ibid., viii.
201. It is interesting that with a few exceptions, much of the research in this text still stands today
as examples of the kind of empirical work which can be done in studying altered states of
awareness.
202. Fischer, R. Toward a neuroscience of self-experience and states of self-awareness and
interpreting interpretations. In B. Wolman & M. Ullman, op.cit., pp.3-30.
203. Fischer, 1986, ibid., p. 11.
204. Extending mathematical modelling beyond brain states into states of consciousness has led
to questionable ground. For example. Lacan's use of topo,gaphy in his work in transference in

psychoanalysis is paradoxically brilliant and seriously suspect. In my experience as a
psychotherapist working with the metaphor of interpersonal space, I can understand the idea that
the felt-experience of a therapeutic relationship with another can feel like a space with shape and
texture and so forth. Making the leap to topography as a means of "mathematicising" this
experience is a difficult transition. In the end, Lacan left the issue as one of description, not
prediction as would be demanded by a positivist epistemoloa. For an interesting discussion of
the alleged misuses of science in therapy and the humanities, see Sokal, A., & Bricmont, J.
(1999). Fashionable nonsense: Postmodern intellectuals ' abuse of science. New York: Picador.
205. Braud, W., & Anderson, R. (1998). Transpersonal research methodsfor the social sciences:
Honoring human experience. Thousand Oaks, CA: Sage, pp. 4-9.
206. McLaughlin, S. Dimensionality in states of consciousness, in B. Wolman & M. Ullman, op.
cit., pp. 68 - 96.
207. When I first read McLaughlin, I had not critically considered the issue of dimension. He
notes that a core problem with current scientific conceptualizations of the three dimensions is one
of definition. Specifically, what is the difference between length and breadth except for the
position of one's viewing. He argues that any discussion of dimension needs to consider the
viewing subject in order tc maintain validity.
208. McLaughlin, op. cit., pp. 72.
209. Posner, M.I., Snyder, C.R., & Davidson, B.J. (1980). Attention and the detection of signals.
Journal of Experimental Psychology, 109(2), 160-74.
210. McLaughlin, op. cit., p. 86.
2 11. See Shepard, R., & Chipman, S. (1970). Second-order isomorphism of internal
representations: Shapes of states. Cognitive Psychology, 1, 1 - 17; and also, Shepard, R. (1984).
Ecological constraints on internal representation: Resonant kinematics of perceiving, imagining,
thinking, and dreaming. Psychological Review, 91(4), 41 7 - 447.
212. Shepard, 1970, ibid., p. 2.
213. Shepard, 1970, ibid., p. 16.
214. Shepard, 1970, ibid., pp. 16 - 17.
215. McLaughlin, 1986, op. cit., p. 88.
2 16. McLaughlin, ibid., p. 88.
217. Pattison, E. M., & Kahan, J. Personal experience as a conceptual tool for modes of
consciousness. In Wolman & Ullman, op. cit., pp. 199-245.
-7 1- R- . Patticnn
-- - - - - - - - R.
- - Kahan
- ---- -.- - , ihi?,, p, 242

219. Carrington, P. Meditation as an access to altered states of consciousness. In Wolman &
Ullman, op. cit., p. 487 - 523.
220. See Woodhouse, 1996, op. cit., p. 348, who called meditation the "universal prescription"
for the New Age.
221. Kornfield, J. (1978). Contribution to a discussion on meditation. Journal of Transpersonal
Psychology, 10,120 - 126.
222. Carrington, op. cit., p. 497 - 499.
223. Obviously, from an Exterior Quadrant point of view, these measures would only maintain
their vaiidity if used in a preipost experimental design format. From the point of view of
qualitative research methods, these effects can be used as guidelines and suggestions of themes to
apply to any data gathered.
224. Woodhouse, 1996, op. cit., xiv.
225. Woodhouse, ibid., xiv.
226. I have referred to Lovejoy's work elsewhere. See also Huxley, 1945, op. cit.
227. Woodhouse, 1996, op. cit., pp. 31 1 - 325.
228. Woodhouse, ibid., p. 3 11.
229. Here, Woodhouse critiques Grof and Capra for their leaving questions of "where" a
transpersonal experience takes place open, without even speculative resolution. His charge is that
philosophically, transpersonal theorists must come to grips with something more than just "an
open-ended materialism".
230. Woodhouse, op. cit., p. 312.
23 1. Wilber, K. (1980). The atman project, p. 83, quoted in Woodhouse, op. cit., p. 313.
232. Woodhouse, op. cit., p. 3 13.
233. Woodhouse, ibid.
234. On re-reading this paragraph, I noticed a distinct shift to what I call therapy language. One
of my critiques of Wilber is that he falls short on the action phase of enlightenment. He refers to
but does not appear to engage deeply with the technologies of change which need to accompany
the kind of gowth he and the other "W's" propose. Washburn using the language of
psychoanalysis comes closer, if only because he is using a language already equipped with terms
to describe change. He also falls short when posed with the question "What do I do next?". It is
here that some of the clinicians in transpersonal psychology, such as the Grofs, and Gallo and
others have more to say. The difficulty here is that the clinicians' explanations do not always line

up with the theorists'. ...And this has been the case in mainstream psychology and psychoanalysis
for decades.. .
235. Woodhouse, op. cit., p. 315.
236. Woodhouse, ibid.
237. This idea of a "shining" consciousness which underlies the whole of manifest reality is not
new. The Yoga Sutras of Patanjali describe the nature of consciousness and its relation to
manifest (material) reality. It also describes states of personal evolution and the means to achieve
these states. Instead of suggesting that the "self-shining bliss" is incorrectly mirrored through the
Great Chain, the Yoga Sutras suggest that the "self-shining bliss" is, in fact, misidentified with
~
of growth) is to have the centre of
the manifestation of the Great Chain. The t a s (goal
consciousness re-identify with itself, become immersed in its true nature, and remain separate
from the manifestation of the Great Chain.
238. Woodhouse, op. cit., pp. 3 19 - 320.
239. Woodhouse, ibid., p. 3 19.
240. Ellis, A. (1989). Why some therapies don 't work: The dangers of transpersonalpsychology.
Buffalo, NY: Prometheus Books.
241. As will become apparent, I am likely quite mistaken on this point.
242. Asimov's bibliography is nothing short of prolific. See for example, Asimov, I. (1996).
Relativity of Wrong. New York: Zebra Books, for an interesting discussion of the distinction
between building scientific theory and simple guess-work.
243. See Gould, S. J. (1999) Rocks of ages: Science and religion in the fullness of life (Library of
Contemporary Thought). New York: Ballasting Books, for his contribution to the science versus
religion debate. This text leaves me with the impression that he is more an "ideas" man, less
willing to engage personally with some of the phenomena he addresses.
244. See Ellis, A., & Dryden, W. (1 996). The practice of rational emotive behaviour therapy.
New York: Springer.
245. Bankart, C. P. (1997). Talking cures: A histov of Western and Eastern psychotherapies.
Pacific Cove, CA: BrooksICole Publishing Co., p. 272.
246. Popper, K. R. (1992). Logic of scientific discovery. London: Routledgc (reprint edition).
247. In fact, Ellis' work is nothing less than a diatribe against everything remotely
"transpersonal", based on ad hominem arggents, confirmation bias, the persuasive power of
vivid events, argument by association, and referenced with a combination of texts and newspaper
clippings. I am surprised at such a level of scholarship given the source and am interested in why
the publisher chose to carry the project forward.

248. Ellis wrote this text in the late 1980's. Since its publication, a little more than a decade has
passed and with it research in transpersonal psychology has progressed. In spite of this progress, I
doubt that Ellis would be any more open to this progress than he was in 1989.
249. Ellis, A. (1986). Fanaticism that may lead to a nuclear holocaust: The contributions of
scientific counselling and psychotherapy. Journal of Counselling and Development, 65, 146 151.
250. Ellis, 1989, op. cit., pp. 141 - 147.
25 1. Which I can't help but believe is partly sensationalism for the sake of book sales, and an
attempt to discredit a field that Ellis has an almost counterphobic hostility towards.
252. Ellis, 1989, op. cit., p. 145.
253. Ellis, 1989, ibid., p. 145. See chapter 8 of this work for his apparent proof of
L
transpersonalist" inspired terrorism.
6

254. Ellis, 1989, ibid., pp. 11-12.
255. See Braud and Anderson, 1998, op. cit.
256. Ellis, 1989, op. cit., p. 31.
257. Here I am thinking of transpersonal theory as proposed by Wilber and others. Scientific
studies have been done, especially in the laboratory studies of altered states of consciousness.
258. Ellis, 1989, op. cit., p. 34.
259. Ellis, 1989, ibid., p. 39.
260. See his novel, Sagan, C. (1997). Contact: A novel. New York: Pocket Books.
261. Sagan, C. (1996). The demon-haunted world: Science as a candle in the dark. New York:
Ballentine Books.
262. Sagan, ibid., p. 27.
263. Sagan, ibid., p. 29.
264. Sagan, ibid., p. 29.
265. Sagan, ibid., p. 29.
266. Ironically, the Yoga Sutras would, in essence agree with Sagan on this point. Sagan notes
the commonly known root of the word "spirit" as coming from the Latin "spiritus", the verb 9 0
breathe". From the perspective of the Yoga Sutras, everything other than the centre of

consciousness (in Yoga Sutras terms, the "soul" orpurusha) is matter (prakriti). Much of what is
described in terms of experience in the transpersonal literature would be classified as belonging
to the realm ofprakriti, albeit extremely subtle. In this sense, Sagan is correct. At the same time,
I do not believe that he was thinking in these terms when he wrote The Demon-Haunted World.
267. Sagan, op. cit., pp. 29 - 30.
268. Sagan, C. The fine art of baloney detection. In Sagan, ibid., pp. 203 - 21 8.
269. And it is in this, "where the premises are known to be true" that is the weakest link in the
positivist chain.
270. Here, S a ~ a nacknowledges that there is some truth value to qualitative data but suggests that
this kind of data is too open to interpretation, making the quest for truth in these methods more
challenging.
271. Sagan, op. cit., pp. 210 - 21 1
272. For an example of these, see Levy, D. (1997). Tools of critical thinking: Metathoughts for
psycho10,qv. Boston: Allyn & Bacon.
273. Woodhouse, op. cit., pp. 11 - 15.
274. Woodhouse, ibid., p. 15.
275. Ellis, A. (1989). Rational-emotive therapy. In R. Corsini & D. Wedding (eds.), Current
psychotherapies (4Ihed.). Itasca, 11: F. E. Peacock. Quoted in Bankart, op. cit., p. 271.
276. Both quotes, Woodhouse, op. cit., p. 15.
277. Woodhouse, ibid., p. 16.
278. Woodhouse, ibid., p. 16.
279. A total side-track, this endnote really is. In looking for a lack, I turn to Lacan. He is the only
author I have come across who deliberately explores the "existence of a lack" of something,
proposing that the space of what is missing exists as a thing to be found. In other words, always
ask the question "what is missing here?". This also is not a prescription for loose or wild
theorizing. Rather, the nature (the "shape", if you will) of the lack will be determined by its
surroundings.
280. See for example the Association for the Advancement of Behaviour Therapy's
Pseudoscience Review Special Interest Group web page at htt~://www.vseudoscience.org.
28 1. Green & Green, 1977, op. cit.

282. Perhaps in spite of a comment attributed to Jung: "Whoever wishes to know about the
human mind will learn, nothing, or almost nothing, from experimental psychology". Quoted in
Bankart, op. cit., p. 163.
283. Pattison, M., Kahan, J., & Hurd, G. (1986). Trance and possession states. In B. Wolman &
M. Ullman, op. cit., p. 286 - 3 10.
284. Fischer, R. (1986). Toward a neuroscience of self-experience and states of self-awareness
and interpreting interpretations. In Wolman & Ullman, op. cit., pp. 3 - 30.
285. Nelson, 1994, op. cit.
286. Washburn, 1994, op. cit., pp. 254 - 256.
287. Nelson, 1994, op. cit.
288. Lacan, J. (1968). The language of the sew Thefunction of language in psychoanalysis.
Baltimore: Johns Hopkins Press. (Tr. A. Wilden.) Lacan is specific in his definition of a
psychotic. He states that a psychotic is someone who has never had a "normal" relationship to
language. More specifically, a psychotic is not immersed in, or part of the socially-constructed
network of signifiers be live and breathe in everyday discourse.
289. American Psychiatric Association. (1994). The dia,onostic and statistical manual of mental
disorders (4Ihed.). Washington, DC: American Psychiatric Press.
290. Welwood, J. (1986). Personality structure: Path or pathology? The Journal of Transpersonal
Psychology, 18(2), 131 - 142.
291. Liester, M. (1996). Inner voices: Distinpishing transcendent and pathological
characteristics. The Journal of Transpersonal Psychology, 28(1), 1 - 30.
292. Grof & Grof, 1989.
293. Lukoff, D. (1985). The diagnosis of mystical emergencies with psychotic features. The
Journal of Transpersonal Psychology, 17(2), 155 - 181.
294. See for example Gabbard, G. (1994). Psychodynainicpsychiat~in clinicalpractice: The
DSM-IV edition. Washington, DC: American Psychiatric Press.
295. Wilber, 1998, op. cit., p. 184.
296. Wilber, 1999, op. cit.
297. Lukoff, 1985, op. cit. p. 164.
298. Extending this to research methods, this suggests the need to include internal and
intersubiective impressions as part of the research data.

299. Wilber, 1999, op. cit. pp. 117 - 133.
300. Hayakawa, S. 1. (1964). Language in thought and action (2nded.). New York: Harcourt,
Brace, and World, Inc., p. 36.
301. Wilber, 1999, op. cit.
302. Seale, C. (1999). The quality of qualitative research. London: Sage.
303. Seale, C. (Ed.)(1998). Researching society and culture. Thousand Oaks, CA: Sage.
304. Tolaas, J., Transformatory framework: Pictoral to verbal. In B. Wolman & M. Ullman, op.
cit., p. 3 1.
305. Grinder, J., & Bandler, R. (1975). The structure of magic I. Palo Alto: Science & Behavior
Books.
306. Tolaas, op. cit., 33.
307. Korzybski, A. (1933). Science and sanity: An introduction to non-Aristotelean systems and
geizerai semantics. Lancaster, PA: Science Press Printing Co.
308. Hayakawa, 1964, op. cit.
309. Hayakawa, ibid., p. 3 1.
3 10. Hayakawa, ibid., p. 31.
31 1. Pender, 2000, op. cit.
3 12. Pender quotes Kavle, S. (1996). Interviews: An introduction to qualitative research
interviewing. London: Sage, p. 240.
313. Fischer in Wolman & Ullman, (1986), op. cit., p. 10.
3 14. See Sir James Jeans (1942) Physics andphilosophy, quoted and expanded on in Stromberg,
1990, op. cit., p. 236.

3 15. Braud & Anderson, 1998, op. cit.
3 16. Braud & Anderson, ibid., p. 38.
3 17. Valle, R. (ed.)(1988). Phenomenological inquiry in psychology: Existential and
transpersona/ dimensions. New York: Plenum Press.
318. Valle, R., & Mohs, M. Transpersonal awareness in phenomenological inquiry: Philosophy,
reflections, and recent research. In W. Braud, & R. Anderson, op. cit., pp. 95 - 113.

3 19. Valle & Mohs, ibid., pp. 100 - 101.
320. Valle & Mohs, ibid., p. 100.
321. Valle & Mohs, ibid., p. 100.
322. Valle & Mohs, ibid., p. 101.
323. See Mann, 1994, op. cit., for an interesting (and simple) model of human existence.
Essentially, he suggests that we can be accounted for in three ways: embodiment, time, and
reflexivity (of consciousness). It is the awareness of this first point, embodiment, which Valle
and Mohs suggest is lost in transcendental absorption. Mann was not considering transpersonal
states in his writing.

324. Valle & Mohs, op. cit., p. 101
325. In my experience, I have had the opposite sense. Instead of hours being like a moment, I
have experienced moments as like hours.
326. Valle & Mohs, op. cit., p. 101
327. This theme is taken up in great detail in a number of sources, both Eastern and Western.
Kashrnir Shaivism (which revolves around three texts, the Shiva Sutras, the Spanda Carikas, and
the Pratyabijnahiydayam) proposes a model of manifestation of lanpage which describes its
source as being experienced as a flash of light (insight). The Sanskrit term is "pratiblbh' which
has been translated as "flash" and "flash of intuition". This "pratibha" emerges in to awareness
as though from elsewhere (i.e., beyond the sense of "I") and manifests itself in three stages, from
"flash", to unformed ideas and images, to partially-lanpaged images and ideas, and ultimately,
to spoken (and written) word. The felt sense of this process is one of a tiny flash, which becomes
ideas, which become words - many, many more words than it would have taken to simply pass on
the "flash". It is a process of manifestation from subtle to gross. The Shiva Sutras suggest three
key points: 1. this model of manifestation of language is the same as the model for the
manifestation of all reality; 2. the source of the "flash" is Divine (specifically, the "ground"
beyond which the ego perceives the entering of the "flash" is a non-dual, all-pervading
consciousness - described in detail in the Spanda Carikas); and 3. the method for transcending
manifest reality is to follow the path of linguistic manifestation in reverse. Specifically, this is
done through repetition of a mantra (language manifestation), allowing it to become an
idealimage, and finally a presence which is then "coaxed" back through the veil of the ego into
the ground of the Divine - with the intent of the meditator to follow the mvltra as it dissolves to
the beyond. See Singh, J. (1979). Siva sutras: The yoga of supreme identity. Delhi: Motilal
Banarsidass. For a Western source see, Dyczkowski, M. S. G. (1987). The doctrine of vibration:
An Analysis of the doctrines andpractices of Kashmir Shaivism. Albany, NY: SUNY Press.
328. Valle & Mohs, op. cit., p. 101.
329. Valle & Mohs, ibid., p. 101.

330. Anderson, op. cit., p. 69.
33 1. Anderson, ibid., p. 72.
332. For an elegant discussion of this point, see Maslow's essay entitled "Experiential knowledge
and spectator knowledge", in Maslow, 1966, op. cit, p. 45 - 65.
333. Anderson, op. cit., p. 90.

334. Anderson, ibid., p. 90. This point reminds me of two things. The first is seeing Stephan
Gilligan, a well-known hypnotherapist do a live demonstration of his techniques at a workshop.
Essentially, he went into trance along with his subject. From this "mutual trance", he appeared
able to bet;er address the immediacy of the sitrration. I also tend to go into a kind of altered state
when doing hypnosis and also when working in psychoanalytic therapy in the transference
matrix. The second is the use of free association as a narrative research method. Here, the
researchers use their own free association as the centre of their engagement with the data,
favouring this awareness over a coherence in the narrative. While not transpersonal per se (i.e.,
free association is not intuition), it shows promise as a method to free the researcher and
participant to "speak everything that is on their minds" as Freud might say. See Hollway, W., &
Jefferson, T. (2000). Doing qualitative research differently: Free association narrative and the
interview method. Thousand Oaks, CA: Sage.
335. Perhaps this statement betrays my positivist roots, but it seems to me that this kind of
approach is a bit too loose as a research model. Anderson goes on to say that in her own research,
she began with phenomenology and moved to hermeneutics as the data presented itself. It seems
to me that a researcher with a focussed question should be able, for the most part, to predict the
nature of the data that will be generated. Indeed, research approval boards seem to want a clear
description of methods prior to the study. At the same time, I understand the need for some
flexibility, albeit within predefined parameters, in approaching data. It seems to me that intuition
can still be used within a more constrained research design.
336. Moustakas, C. (1990). Heuristic research: Design, methodology, and applications. London:
Sage.
337. Anderson, op. cit., p. 93. This was my experience of reading Valle, above.
338. Anderson, op. cit., p. 94.
339. Braud, W., Integral inquiry: Complementary ways of knowing, being, and expression. In W.
Braud, & R. Anderson, op. cit., p. 35 - 68.
340. As I have noted before, the tension between the epistemologies of qualitative and
quantitative methods is real. At the same time, some question the validity of the dichotomy.
341. Braud & Anderson, ibid., p. 29.

342. I find it interesting that Braud, writing in 1998, would present St. Bonaventure7sthree eyes
of knowing as "bold" when Wilber had articulated these concepts in a modem way as far back as
1990 in the first edition of Wilber's Eye to eye: The questfor the newparadigm. I also find it
interesting that Braud does not refer to Wilber here in his references.
343. Braud, op. cit., p. 49.
344. Braud, ibid., p. 50.
345. Braud, ibid., p. 5 1.
346. Braud, ibid., p. 5 1.
347. Given my reading of the Yoga Sutras, I believe that Braud is not far off the mark with his
ideas but is very far from the mark in terms of practicality. Modem interpretations of this text
suggest that achieving samyama is very difficult indeed. Ti,g.nait (personal communication,
sometime in 1988) defined concentration (Yoga Sutras' dharana) as holding a single point of
focus in the mind for "a moment". The next rung is meditation (Yoga Sutras' dhyana), holding
the single point of focus for 12 breaths - a breath being 64 counts in, 32 counts held, 128 counts
out. Finally, samadhi, (consciousness without an object) is a state of continuous single-pointed
consciousness. In these terms, Braud asks very much of the typical researcher. I see this as an
example of a trend I have observed over the past 20 years. It seems that the typical Westerner is
over-eager to experience transpersonal states. In their haste, people report kundalini experiences,
merging with the Godhead and myriad other phenomena, often without the kind of preparatory
work which is suggested by the ancient texts (and many modem masters) as absolutely
mandatory before one should expect any results.
348. See Viyasa's commentary on verse 6 of the third book of the Yoga Sutras. A good
translation is Aranya, 1983, op. cit.
349. See Valle and Mohs above, op. cit., p. 101.
350. In some sense, this seems like a tall order. Often, research contributes to a field but does not
necessarily transform it. I would think that if transformation is the goal, then the field itself
would not be stable enough to sustain research. If a Kuhnian paradigm shift occurred each time a
study came out, it would not be long before there was no (stable) ground in which to conduct
inquiries.
351. Braud, op. cit., p. 66.
352. Braud, ibid., p. 66.
353. Braud, ibid., p. 66.
354. See Bonaventura. (1953). The mind's road to God. (G. Boas, Tr.). New York: Liberal Arts
Press. (Original work, 1259).

355. Wilber, 1996a, op. cit., p. 67.
356. Wilber, 1999, op. cit., pp. 266 - 272.
357. Wilber, 1996a, op. cit., p. 67.
358. Wilber, 1996a, ibid., pp. 64 - 66.
359. Wilber, 1996a, ibid., pp. 41 - 42.
360. Essentially, anyone who has ever written on the subject, including this document, is using
the eye of the mind to try and explain experience from the other two eyes.
361. Wilber, 1996a, op. cit., p. 68.
362. Wilber, 1996a, ibid., p. 71.
363. Wilber, 1996a, ibid., pp. 82 - 99. It occurs to me that were it not for the demand of research
for symbolic representation (i.e., a paper or a dissertation), that this whole question would be
moot. One would simply engage in activities at the level of the eye of the spirit and be done with
it. Indeed, one of my participants cautioned me about trying to report in words what was beyond
language. At the time I took it as a subtle resistance to revealing to me her experience. Now I
understand it to be more - can my work really capture what was experienced? (No.) Can that
work be misinterpreted in comparison to what really happened for the person I interviewed?
(Yes.). Hence, the danger.
364. Wilber, 1996a, op. cit., p. 43.
365. Wilber, 1996a, ibid.
366. McWilliams, N. (1998). PsycAoanaZytic caseformulation. New York: Guilford press.
367. Wilber, 1999, op. cit., pp. 82 - 89.
368. Again, this project has as part of its intention, the verification or rejection of Wilber's theory
as it is applied to the lived experience of participants. This does not preclude the use of his
framework as a means of framing the exploration.
369. Wilber, 1996b, op. cit., p. 71.
370. It is here that the blending and contrasting of methods and data traditionally distinguished as
qualitativelquantitative occurs. The intent is to take this split and extend beyond a simple "mixed
methodology" into a whole picture of the experience.
371. Wilber, 1996%op. cit.

372. A caveat is in order here. While it might be possible to apply this kind of method to a
variety of lived experiences, I am presenting this process as a means of exploring states
experience which are not generally assumed to be traumatic or painful in a psychologically
damaging way. I suppose that it might be possible to explore, say, sexual abuse in this way,
except for the need for the researcher to have personal experience with the phenomenon itself.
Obviously, this would limit who could use the method in its totality, depending on the issue to be
studied. At the same time, interesting work has emerged from these kinds of positions. Here, I
extend a deep appreciation to Peggy Voth for modelling this in her Master of Social Work thesis,
Second-peration efects of incest: A phenomenological exploration of the lives of the daughters
of survivors (University of Calgary, 1996).
373. Hill, P., & Hood, R. (Eds.)(1999). Measures of religiosity. Birmingham, AL: Religious
Education Press.
374. For an interesting empirical study of diagnosis from an interpersonal stance, see Benjamin,
L. (1996). Interpersonal diagnosis and treatment ofpersonality disorders ( J " ~ed.). New York:
Guilford.
375. Wimicott, C., Shepard, R., & Davis, M. (Eds.)(1989). Psycho-analytic explorations: D. W
Winnicott. Cambridge, MA: Hanard University Press, pp. 43 - 44.
376. See Gustafson's review of the work of Leston Havens and his idea that a therapist can "hold
loosely" a number of competing ideas about a client without cognitive dissonance. Gustafson, J.
P. (1986). The complex secret of briefpsychotherapy. New York: W. W. Norton & Co., pp. 110 131.
377. Moustakas, 1994, op. cit., pp. 32 - 33.
378. Moustakas, ibid., pp. 36 - 38.
379. Moustakas, ibid., pp. 69 - 75.
380. Moustakas, ibid., pp. 85 - 90.
382. Anderson, op. cit., p. 94.
382. Hollway & Jefferson, 2000, op. cit., p. 152.
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384. Moustakas, 1990, op. cit., pp. 27 - 35.
385. Seale, 1999, op. cit., pp. 162 - 165.
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389. Jerry, P. (1989). The effects of nostril dominance on reaction time and arousal. Unpublished
masters thesis, Lesley College Graduate School, Cambridge, Massachusetts.
390. Braud & Anderson, op. cit., p. 56.
391. While this last requirement might seem either obvious or unnecessary to state, the risk and
level of trust necessary to reveal to me what a participant may have never articulated to another
before was an important criterion for inclusion. This said, only one participant requested that I
turn off the tape recorder so that she could tell me about an experience that she was unsure about
making any more public than by spoken word to me.
392. A copy of the consent form, the interview protocol, the demographic sheet, and the
Mysticism Scale - Research Form D are included in Appendices A, B, and C.
393. Hood, R. W. (1975). The construction and preliminary validation of a measure of reported
mystical experience. Journal for the Scientific Study of Religion, 14,29 - 41.
394. While this psychometric instrument is one of the few which directly assess mystical
experiences, I and the participants uniformly experienced difficulty with the wording of many
items. Were I to use this form again, I would want to re-word and re-design the form for
readability, ease of use, and make further refinements to its scoring and factor structure. That
project is, of course, beyond the scope of the current project.
395. Moustakas, 1990, op. cit., pp. 46 - 49.
396. Anderson, op. cit.
397. Hollway & Jefferson, 2000, op. cit.
398. Patton, M. (1980). Qualitative evaluation methods. Beverly Hills, CA: Sage, pp. 197 - 198.
399. Moustakas, 1990, op. cit., 47.
400. Moustakas, 1990, ibid.
401. Wilber, 1996b, op. cit., pp. 71, 86, & 107.
402. Hood, 1975, op. cit., pp. 29 - 41.
403. Hill, P., & Hood, R. (Eds.)(1999). Measures of religiosity. Birmingham, AL: Religious
Education Press.
404. Hill & Hood, 1999, pp. 363 - 367.

405. Zar, J. (1984). Biostatistical analysis (2"ded.). Englewood Cliffs, NJ: Prentice-Hall, pp. 138
- 146. The Mann-Whitney U test is used in situations where the sample size is small, where it is
unlikely that the sample distribution will be normal, and where the level of data is nominal or
interval, not ordinal or ratio.
406. Anderson, op. cit. p. 90.
407. Anderson, op. cit. p. 90.
408. Wilber, 1996b, op. cit., p. 115.
409. Washburn, 1995, op. cit., p. 6.
410. Tolaas, J. (1986). Transformatory framework: Pictorial to verbal. In B. Wolman & M.
UIlman, op. cit., p. 39 - 42.
41 1. In the Yoga Sutras, Patanjali states that when a physical posture (asana) is mastered, the
mind becomes "fixed on the infinite." In his translation, Aranya quotes Ananta-samapatti as
describing this experience as "My body has become like void dissolving itself in infinite space
and I am like the wide expanse of the sky." See Aranya, 1983, ibid., p. 229.
412. See James, T., & Woodsmall, W. (1988). Time Line Therapy and the Basis ofPersonality.
C-4: Meta Publications, for a discussion of the deliberate hypnotic use of the experience of time.
See also Mann 1994, op. cit.
413. This participant noted that in the teaching of yoga, there needed to be a kind of figureground shift related to this discussion. She said that people are quite willing to shift from external
cues to internal ones while working at the level of the body. Here, the direction to shift from
external instructions to internal cues might be given as a caution to someone who needs to be
aware of physical pain or injury which might be exacerbated if they simply followed directions.
Her point was that people seem to be less willing to do this kind of figure-gaund switch with
mental practices such as meditation. While it might be okay to slouch in a yoga posture because
of physical constraints, it is apparently less kosher to "mentally slouch" in one's practice because
it might go against an ultimately external dictum regarding method. She felt that there came a
poifit when the fipre-ground switch to inner teaching needed to touch all levels, body and mind.
414. Wilber, 1996b, op. cit. p. 107.
415. This phrase was not a conversational device, but a seeking of visual, non-verbal
confirmation that I was, in a sense, not surprised by their descriptions, because I had been there
too.
416. Having reviewed the literature on the differences between psychotic states and transpersonal
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and ancient texts about the experience of sound and colour during meditative practices. See the
Hathayogapradipika, an 1lthcentury text written by the Nath Yogis as an example.

417. This statement fascinated me because I connected it with one of the opening sutras from the
Yoga Sutras which discusses one of the impediments to "right knowing" as words with no
meaning behind them. Book 1, sutra 9 refers to "verbal cognition in regard to a thing which does
not exist", words that have no corresponding reality. Another interpretation is that someone uses
words but has no sense of the meaning, the impact, the "oomph" of the words - there is no
connection for that person between the word and an actual experience.
418. I have the article and have read it. I'd like to reference it here but I couldn't figure out a way
to do that and retain the anonymity of my participant.
41 9. For my own sense of integrity as well as for the validity of this project, I feel it is
noteworthy that these comments came from the participant whom I did not know prior to doing
this research.
420. Wilber, 1995, op. cit., p. 231.
421. Wilber, 1995, ibid., p. 232.
422. Wilber, 1995, ibid., p. 261.
423. Wilber, 1995, ibid., p. 280.
424. Wilber, 1995, ibid., p. 281.
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426. Grof, S., & Bennett, H. Z. (1993). The holotropic mind: The three levels of human
consciousness and how they shape our lives. San Francisco, CA: Harper Collins Publishers.
427. The original work is captured in Grof, S. (1975). Realms of the human unconscious:
Obseruationsfrorn LSD research. New York: Viking Penguin. This text is currently out of print.
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S. (2000). Psychology of thefuture: Lessons from modem consciousness research (Suny Series
in Transpersonal and Humanistic Psychology). NY: SUNY Press.
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429. Grof, 1993, op. cit., p. 18.
430. Grof, 1993, ibid., p. 18-19.
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436. Grof, 1993, ibid., p. 103.
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438. Grof, 1993, ibid., p. 145ff.
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Woodstock, V T : Skylight Paths Publishing.
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447. My own spiritual teacher once defined the mind as "that thing which is never here."
448. Cooper, 1999, op. cit., p. 10.
449. Aranya, 1983, op. cit., Book 1, sutra 2.
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Books.
460. Wolters (Tr.), 1978, p. 35.
461. While not meant as a deliberate criticism of the academic endeavour, I can't help but note a
tinge of criticism in Wolters' introduction. There seems to me to be an implication that structure
and organization are more valued than experience, which is not likely to follow a logical and
ordered progression. And, as Lacan was fond of saying, the academic pursuit was often one of
putting the details of the thing ahead of any consideration of the reality of the phenomenon,
leading to excessive discourses which enlighten no one. As Wilber (a noted non-academic)
states, "Academic religion is the killing jar of Spirit." One Taste, Noveinber 24.
462. Kristoff, A. (1999). Transmission of awakening: The teaching ofAziz (A new initiation into
thepath of Self-realization). Delhi: Motilal Banarsidass Private.
463. Kristoff, A., & Emarni, H. (1999). Enlightenment beyond traditions: The complete inner
map of spiritual awakening. Delhi: Motilal Banarsidass Private.
464. Jerry, M., & Jerry, M. (2000). Sutras of the inner teacher: The yoga of the centre of
consciousness. Canmore, AB: 2M Communications.
465. I use the term "theoretical" with some hesitation. For the individual who has not had any
experience with higher states of awareness, all of these maps will be theory. For the individual
who has had the experience, these maps aren't.
466. Jerry, M. A contemporary map of awakening. Chapter from a manuscript which is
forthcoming, anticipated publication date, Summer, 2001. Used with permission of the author.
467. Witkin, H. (1 981). Cognitive styles, essence and origins :Field dependence and$eld
independence. New Haven, CT: International Universities Press.
468. Field dependence and independence are not the same as Gestalt's fi,pe-ground
phenomenon, although in terms of technique, one can be used as a model for the other. The
Green's attempt to link field dependencelindependencewith a hierarchy of body-mind is not

unfounded. The fi,we-ground phenomena also has grounding in physiology. For ar.
understanding of how neural activity in figure-ground tasks follows closely the predictions of
Gestalt theory, see Sporns, O., Tononi, G., & Edelman, G. (1991). Modelling perceptual
grouping and figure-ground segregation by means of active reentrant connections. Proceedi~zgsof
the National Academy of Science (USA), (88), pp. 129-133.
469. Witkin's original work is found in Witkin, H. (1950). Individual differenczs in ease of
perception of embedded figures. Journal of Personality, pp. 1 -15. His Embedded Figures Test,
is still available for use in research and counselling.
470. Green & Green, op. cit., p. 179.
47 1. Green & Green, ibid.
472. Green & Green, ibid., p. 178.
473. Although primarily biopsychological researchers, one can see that using a semi-Cartesian
skin-as-border-between-realities will generate all kinds of ontological and epistemological mess
when considering the location of transpersonal phenomena.
474. Green & Green, op. cit., p. 186.
475. While having the potential to sound reductionistic - including thought as an aspect of the
central nervous system, the Greens are clear that they see physical activity as correlated with
metal activity, not causal of it.
476. Norris, P. (1976). Working with prisoners, or there's nobody else here. Unpublished
doctoral dissertation cited in Green & Green, op. cit.
477. At the clinic in which I did my master's practicum, biofeedback was a central component of
the treatment plan for every client. This assumption that mastery over one's autonomic nervous
system could be generalized to psychological and personal/social change was pervasive in the
treatment program. One professor in particular insisted that the same cognitive-experiential
strategylmental set one needed to be in in order to lower skin temperature in biofeedback was the
same state one needed to be in order to surrender and transform one's dependence on external
"crutches" such as bad relationships, drugs and alcohol, etc. See Harvey, J. (Ed.)(1988). The
quiet mind: Techniquesfor transforming stress. Honesdale, PA: Himalayan Press; especially,
chapter 9 by Nuerenberger.
478. Green & Green, op. cit., p. 191.
479. Tsur, R. (2000). Metaphor and Figure-Ground Relationship: Comparisons from Poetry,
Music, and the Visual Arts. [On-line] Available:
http://www .tau.ac.il/-tsurxx/Figure-gound+mp3.html.

480. Sporns, O., Tononi, G., & Edelman, G. M. (1991). Modelling perceptual grouping and
figure-ground segregation by means of active reentrant connections. Proceedings of the National
Academy of Science, USA, 88, 129-133.
481. Jerry & Jerry, 2000, op. cit., p. 144.
482. Jerry & Jerry, 2000, ibid.
483. Wilber uses it, see 1996b, op. cit., p. 37; as does Jerry & Jerry, 2000, op. cit., p. 54.
484. Nikhilananda, S. (Tr.) (1987). The Upanishads: Vols. I - 4. Place: Ramakrishna
Vivekenanda Centre.
485. Green & Green, op. cit., p. 193.
486. I am refemng here to the classic drawing of a vase which, when looked at in terms of
grounding, appears to be two faces looking at each other.
487. Kornfield, J. (2000). After the ecstasy, the laundv: How the heart grows wise on the
spiritual path. New York: Bantam Doubleday.
488. Creswell, J. (1998). Qualitative iizquiiy and i-esearchdesign. Thousand Oaks, CA: Sage.
489. Anderson, op. cit., p. 90.
490. Walters, M., Carter, B., Papp, P., & Silverstein, 0. (1992). The invisible web: Gender
patterns in family relationships. New York: Guilford Press.
491. See Wilber's discussion of the potential differences of malelfemale transcendence, in 1995,
op. cit., pp. 159 - 164.
492. Walters et. al., op. cit.
493. A number of years ago, one participant (who I knew fi-om the local yoga community)
described to me a marketing course she took before opening her centre. They framed this
questioning in the language of market segments and target groups, and they identified middleclass women, aged 35 to 50 as the primary group for meditation and holistic health centres.
494. In that conversation with Dr. Bohac Clarke, she alluded to the notion of the essence of the
many mystery teachings and how these many schools of thought held to deeper, underlying
values and principles. This concept is not unlike Huxley's point in articulating the perennial
philosophy. Dr. Bohac Clarke's comment to me was that the westerner did not have to bend
hisher mind around foreign concepts (I took this to mean eastern ideas) because the west had
many great traditions of its own, all of which held to the same deeper wisdom. My bias is in my
upbringing. I was raised in an eastern mystical tradition. I have spent a number of years recently
trying to read and understand western philosophy to little avail. Sometimes I just can't bend my
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495. All quotes, Ellis, A. (2000). Spiritual goals and spirited values in psychotherapy. Journal of
Individual Psycholo,ay, 56(3),277 - 284. While difficult to resist a "no-atheists-in-a-lifeboat"
comment about finding God at the dusk of one's life, this position is a substantial change fiom
his earlier position on transpersonal phenomena discussed in Chapter 2. If anything, I would
consider this an example of a true empirical approach in that a firm disbeliever was willing to
modify his world-view given sufficient (experience) data.
496. In some sense, this seems like a tall order. Often, research contributes to a field but does not
necessarily transform it. I would think that if ti-ansformation is the goal, then the field itself
would not be stable enough to sustain research. If a Kuhnian paradigm shift occurred each time a
study came out, it would not be long before there was no (stable) ground in which to conduct
inquiries.
497. Braud, op. cit., p. 66.
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philosophically, transpersonal theorists must come to grips with something more than just "an
open-ended materialism."
503. Woodhouse, op. cit, pp. 319 - 320.
504. Valle, R., & Mohs, M. Transpersonal awareness in phenomenological inquiry: Philosophy,
reflections, and recent research. In W. Braud, & R. Anderson, op. cit., p. 95 - 113.
505. As an aside to this discussion, and in reference to a paper I am working on presently, the
greatest diagnostic challenge will be distinguishing transcendence fiom the DSM-IV7s
Schizotypal Personality Disorder.
506. Eisner, E. (1991). The enlightened eye: Qualitative inquiry and the enhancement of
educationalpractice. New York, NY: MacMillan Publishing, pp. 63 - 83.
507. Eisner, ibid., pp. 63 - 64.
508. Palmer, P. (1998). The courage to teach: Exploring the inner landscape of a teacher's life.
San Francisco, CA: Jossey-Bass, p. 1.
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mediated, linguistic construction of reality in faculties of education.
510. Palmer, op. cit., pp. 100 - 101.
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A phenomenological-empirical study of transpersonal experience.
3. Describe the purpose/objectives/aims of this research:

This research has two purposes. The first is to validate theory in the area of transpersonal
psychology. Currently, there is a large body of writing in the area of transpersonal
psychology which proposes theoretical models of human experience. To date, very few
research studies exist which have as their intent the validation of this body of theory. This
research project will gather data fiom participants who report having engaged in
transpersonal methods and report having had transpersonal experiences. This data will
then be organized in such a way as to compare it with current transpersonal theory. The
intent is not to completely validate or invalidate current theory. Rather, the intent is to
generate a qualitative "goodness of fit" between the language and experiences of the

participants and the central aspects of current theory.
The second purpose is to engage in the research process from a transpersonal perspective.
In essence, this entails the use of a mixed (qualitativelquantitative) methodology. To this
end, data, in the form of transcribed interviews and interview notes and observations, will
be analysed using phenomenolo$cal methods as well as qualitative data-analysis
software. One psychometric scale will be administered, the Mysticism Scale - Research
Form D (see attached). This scale has been used in research on transpersonal experiences.
4. Describe the proposed methodology of the research studylproject:
-4s mentioned above, the methodology will primarily follow current practice in
phenomenological methods. The data to be analysed will take the form of information
derived from a semi-structured interview, interview notes and observations, and a process
of "immersion" with the data during transcription and analysis. Information from the
psychometric scale will be used as a means of trianplating the interview data. The first
question addressed will be the fit between current theory and the gathered data. The
second question addressed will be an evaluation of the pragmatics of conducing what one
transpersonal theorist has called an "all-quadrants, all-levels" methodology.
5. Briefly describe the sample of persons to be used in this study:
No more than six (6) participants will be recruited through a number of local
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balanced between male and female participants. In order to make a claim for the validity
of a participant's experience in relation to current theory, an eligble participant will have
the following characteristics:
b

F

F

be an adult (i.e., over age 18)
have engaged in some form of spiritual practice which includes some method of
meditation, focussed or directed prayer, or similar method of "inner exploration"
have engaged in this form of spiritual practice on a regular basis (i.e., in a range of
daily to weekly, with a specific time set aside for the activity, including an ongoing daily awareness of the presence of the effects of the practice)
have engaged in this practice for five to ten years, preferably in a continuous block
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be interested in the nature of, and experience of transpersonal phenomena as
evidenced by self-study (e.g., journal writing), study of others' similar
experiences, study of texts devoted to transpersonal phenomena, andlor attendance
at workshops1courses related to transpersonal phenomena.

6. Describe the method(s) of recruiting subjects. Will there be any remuneration? If
so, why?

A maximum of six participants will be recruited through a number of local organizations
and their information networks. Specific locations for recruitment include the Yoga
Centre of Calgary, the Yoga Studio (Calgary), Synchronicity Magazine, and the Book
Shop (Medicine Hat). Solicitation will occur through print ads and handbill-style posters.
I have had a long-standing relationship with the Yoga Centre of Calgary (although I have
not been active with them for about two years). It is possible that I may know a potential
participant and will discuss the issue of their potentially feeling obligated to participate
because of who I am. In such a situation, I will outline to the potential participant (as I
will with any participant) the nature of the research and the kinds of experiences I am
interested in discussing, giving the potentiaI participant the opportunity to participate or
not. In recruiting participants, I will choose individuals who I do not know as a first
priority and as a means of addressing the possible ethical issue of implied coercion and as
a means of adding a level of objectivity to the research.
There will be no financial remuneration for the participants in this research.
7. Will this study involve any of the following:
Yes

No

a) physiological manipulations?

X

b) emotional manipulations?

X

c) other controversial/potentially risky manipulations?

X

d) questions which may be upsetting to the respondent?

X

e) forms of deception?

X

f) potential for identifying disturbedJdistressed participants?

X

g) potential risk(s) for participants?

X

h) post procedure debriefing or explanations?

X

i) withholding of information to participants?

X

In regards to d), it is conceivable that individuals participating in this study may be
experiencing some distress or embarrassment regarding the phenomena which are the
target of this study. The interview questions will be asking the participants about
intimate, personal, internal experiences which they may not have yet shared publically.
The vulnerability associated with this process will be respected at all times. Participants
will be informed that they are always free to end the interview or decide not to answer a
particular question.

8. If you do not plan to follow normal informed consent procedures, provide a
justification and indicate your alternative procedures.
I plan to follow normal informed consent procedures.

9.

a) How do you plan to handle the requirement of confidentiality andlor
anonymity?
Interviews will take place in the participants' homes, at a time fo their choosing.
Data gathered (and its many forms - audio tapes, printed transcripts, computer
fiIes/disks) will be stored in a locked file cabinet in a locked office. Identifying
data will be kept separate from the interview data and the data will be coded to
facilitate an accurate but confidential connecting of the data with the participant.
Information described in the dissertation (and any other publications, e.g., journal
articles) will continue the disconnection of participant identity with their data. If it
is necessary to discuss specific passages of the interviews in the write-up,
information that may identify the participant will be carehlly screened. In any
professional communication of this research (e.g., journals, books, dissertation,
etc.), the confidentiality of the participants will be carefully parded.
I have a history of publication of case-studies of psychotherapy in peer-reviewed
journals and have always maintained the confidentiality of my patients.

b) Please provide details as to the storage and ultimate disposal of
recordsldata:
i) data not traceable to subjectslparticipants
The data will be coded so that any accidental discovery of the information
will not allow for the connecting of participants with their interview data.

ii) where this is not possible, who will have access to the data

I and my advisor will be the only people with access to the data.
iii) where and how that data will be stored
The data will be stored in a locked file cabinet and a locked office.
Currently, this office is used as the storage for my practice as a Chartered
Psychologist. The requirements for storing clinical files of my patients are
at least as strict as are being required for the storage of research data. I
plan to store the research data in a similar manner (locked file cabinet,
locked office, the only key in my possession). Currently the office is
located at 436 Belfast St., SE, Medicine Hat, AB.

iv) for how long the data will be stored
The data will be stored for three years after publication of the research. At
this time, I will destroy the transcripts, audio tapes, and computer
diskslfiles in front of a witness. I will contact each participant to verify
that this has occurred.
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APPENDIX B
INTERVIEW PROTOCOL AND CONSENT FORM
Participant Validation Section
1. The following questionnaires serve two purposes. The first is to gather demographic
data so that I may accurately describe the group of participants.
1a. (Administer demographic sheet.)

lb. The second questionnaire is a research form which has been developed over the years
as a means of assessing experiences related to transpersonal phenomena.
lc. (Administer Mysticism Scale-Research Form D)
Participant History with Transpersonal Issues
2. Please tell me what got you interested in transpersonal experiences and when this was?
2a. What was your first experience with this kind of thing?
2b. How did your interest in these phenomena grow? (i.e., describe the evolution of your
activities up to the present day.)
Participant Current Activity with TranspersonalIssues
3. Please describe the kinds of transpersonal activities that you typically engage in now.
(i.e., a "typical day" in terms of your activities related to transpersonal phenomena.)
3a. When you are engaging in these activities, what exactly do you do?
Participant Current Experience with TranspersonalIssues
4. Describe a typical transpersonal event (internayexternal).
Participant Signijcant Events/Experiences
5. Describe the most meaningful transpersonal event(s)/experience(s) you have had.
Other
6 . Are there any other experiences you would like to tell me about that we have not
covered in this interview?

CONSENT FORM:

Research Project Title: A phenomenologcal-empirical study of transpersonal
experience.
Investigator: Paul A. Jerry, Graduate Division of Education Research, University of
Calgary
Sponsor: Dr. Tad Guzie, Graduate Division of Education Research, University of
Calgary
This consent form, a copy of which has been given to you, is only part of the process of
informed consent. It should give you the basic idea of what the research is about and what
your participation will involve. If you would like more detail about something mentioned
here, or information not included here, you should feel free to ask. Please take the time to
read this carefully and to understand any accompanying information.
There are two purposes to this research. The first is to compare peoples' experience of
transcendent phenomena to the current theories about these experiences. The second
purpose is to engage in, and ultimately articulate, a research process that includes
information from objective and subjective data.
The primary means of gathering data will be in the form of a face-to-face, semi-structured
interview lasting approximately two (2) hours. This interview will be tape-recorded and
the tape-recording(s) will be transcribed and stored in paper and electronic format. You
will also be asked to fill out a short questionnaire.

In terms of possible discomforts, the interview questions are aimed at having you
articulate aspects of your transpersonal (i.e., personal/spiritual) experiences. Any risk of
discomfort would likely be the possibility that this may be the first time you have tried to
put some of these experiences into words, with the intent of sharing these experiences
with another. The discomfort may lie in the social risk of sharing with the researcher what
are usually private experiences.
Your participation in this research will involve approximately a fifteen (15) minute verbal
introduction to the research topic and a semi-structured interview lasting approximately
two (2) hours. During this time you will be asked a series of predetermined questions
pertaining to the research topic. As the interview progresses, other questions (e.g.,
clarifications, unanticipated details) will likely emerge and will be followed insofar as
they pertain to the research topic.
You will have the option of stopping the interview at any time before or during the
interview. You will have the option of requesting that your interview data not be used in
its entirety. I would reserve the right to not accept an interview that is edited - for

example, I would prefer not to use an interview if you request a significant number of
"off-the-record" comments.
Your interview data will be kept confidential in the following ways:
First, all personal data such as name, age, eic., will be linked to your interview
tape and transcript by means of a code.
Your tape and transcript will be coded so that when it is stored, your identity will
not be apparent. This coding is not necessary for me in my handling of the data,
but provides you an extra level of security in the storage of the data. I will be the
only person who will know who is connected to what interview.
Tapes, printed transcripts, and computer disk/files will be stored in a locked
office, in a locked file cabinet and I will be the only person with keys and access.
b
During the time your transcript is being analysed using computer software, the
file(s) will be password protected and erased three years after the publication of
the research.
In any presentations or publications of this research, I will only use group
summary results or pseudonyms in order to protect your anonymity.
Your printed transcript will also be destroyed (shredded) three years after the
publication of the research.

I will maintain telephone (and, if appropriate, e-mail) contact with you throughout the
duration of this research project to inform you of my progress, including the destruction
of your data at its conclusion.
I anticipate that your participation will not involve any financial cost to you. I am also not
planning to reimburse you financially for your time. I will, however, provide you with a
copy of the final dissertation should you wish it.
Your signature on this form indicates that you have understood to your satisfaction the
information regarding participation in the research project and agree to participate as a
subject. In no way does this waive your legal rights nor release the investigator, sponsor,
or involved institutions from their legal and professional responsibilities. You are free to
withdraw from the study at any time. Your continued participation should be as informed
as your initial consent, so you should feel fiee to ask for clarification or new information
throughout your participation. If you have further questions concerning matters related to
this research, please contact me:

Paul A. Jerry @ (403) 502 - 8825 (24 hour voice maiYpager)
If you have any questions concerning your rights as a possible participant in this research,
please contact Mrs. Patricia Evans, Research Services Office, Room 602 Earth
Sciences (University of Calgary), telephone: (403) 220 3782.

-

Signature

Date

Signature

Date

Witness

Date

A copy of this consent form has been given to you to keep for your records and reference.

APPENDIX C
Mysticism Scale Research Form D
Instructions: Below are brief descriptions of a number of experiences. Some descriptions
refer to phenomena that you may not have experienced. In each case note the description
carefully and then place a mark in the left margin according to how much the description
applies to your own experience. Write +1, +2, or- 1,-2, or? depending on how you feel in
each case.
+I This description is probably true of my own experience or experiences. -I This
description is probably not true of my own experience or experiences. +2 This description
is definitely true of my own experience or experiences. -2: This description is definitely
not true of my own experience or experiences. ?: I cannot decide.
Please mark each item trying to avoid if at all possible marking any item with a ?. In
responding to each item, please understand that the items may be considered as applying
to one experience or as applying to several different experiences. After completing the
booklet, please be sure that all items have been marked. Leave no items unanswered.
1. I have had an experience which was both timeless and spaceless.
*2. I have never had an experience which was incapable of being expressed in words.

3. I have had an experience in which something greater than myself seemed to absorb me.
4. I have had an experience in which everything seemed to disappear fiom my mind until
I was conscious only of a void.
5.1 have experienced prafound joy.
*6.1 have never had an experience in which I felt myself to be absorbed as one with all
things.
*7.1 have never experienced a perfectly peacefbl state.

*8. I have never had an experience in which I felt as if all things were alive.
*9.1 have never had an experience which seemed holy to me.

* 10. I have never had an experience in which all things seemed to be aware.
11. I have had an experience in which I had no sense of time or space.

12. I have had an experience in which I realized the oneness of myself with all things.
13. I have had an experience in which a new view of reality was revealed to me.
"14. I have never experienced anything to be divine.
*15. I have never had an experience in which time and space were nonexistent.

*I 6. I have never experienced anything that I could call ultimate reality.

17. I have had an experience in which ultimate reality was revealed to me.
18. I have had an experience in which I felt that all was perfection at that time.
19. I have had a? experience in which I felt everything in the world to be part of the same
whole.
20.1 have had an experience which I knew to be sacred.
*21. I have never had an experience which I was unable to express adequately through
language.
22. I have had an experience which left me with a feeling of awe.
23. I have had an experience that is impossible to communicate.
*24.I have never had an experience in which my own self seemed to merge into
something greater.
*25. I have never had an experience which left me with a feeling of wonder.
*26.I have never had an experience in which deeper aspects of reality were revealed to
me.
*27. I have never had an experience in which time, place, and distance were meaningless.
*28. I have never had an experience in which I became aware of the unity of all things.

29. I have had an experience in which all things seemed to be conscious.
*30. I have never had an experience in which all things seemed to be unified into a single
whole.
31. I have had an experience in which I felt nothing is ever really dead.

32. Ihave had an experience that cannot be expressed in words.

Note: *Item is reverse scored. Items corresponding to the 2-component solution are: nos.
1-2,4,6,8,10-12, 15,18-19,21,23,24,27-32 (intense experience of unity); and nos. 3,
5, 7, 9, 13, 14, 16- 17,20,22,25,26 (affectively charged religious revelation). Items
corresponding to the three-component solution are: nos. 6,8, 10, 12, 15, 19,24,27-3 1
(extrovertive mysticism); nos. 5,7,9, 13-14, 16-18,20,22,25,26 (religious
interpretation); and nos. 1-4, 11 , 21,23,32 (introvertive mysticism).

APPENDIX D
Follow-up Letter
November 12,2000

Dear
As I promised, here is a copy of the chapter fiom my dissertation in which I discuss and
describe the themes which have emerged from our interview. On reading this chapter you
will notice that I have consolidated the interview data from all participants under a
number of subheadings. or themes. Specific details and quotes fiom the interviews have
been included to lend support to the presentation. I was careful to ensure anonymity in
this process.
Here is what I would like you to do. Please read this chapter and consider the following
questions:
1. In general terms, are the themes reflective of your experience as we discussed it?
2. When you read this document, do you have a sense of connection or resonance with it;
or do you read it and find no sense of connection at all?

3. Are there comments you would like to make about the content? (Please jot them
down.)

I will be contacting you again early in the week of November 20thin hopes that I can take
15 or so minutes of your time by phone to receive and document any feedback you have
for me. If you wish to send me written feedback as well, or instead, I would prefer to have
this by e-mail at paierrv@,memlane.com .
If you have any M h e r questions, please don't hesitate to call me at (403) 502-8825 or
send me e-mail.
Thanks again for your tremendous help, I am seeing light at the end of the tunnel!
* .- .
Paul Jerry
Doctoral Candidate
Graduate Division of Education Research
University of Calgary

