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I JOURNAL OF TRANSPERSONAL RESEARCH®
Investigacion Transpersonal

PRESENTATION

Welcome to the first edition of the on-line "Journal of Transpersonal Research ©" published in July, 2009.

This initiative comes from the field of academic psychology to cover a series of gaps in area of transpersonal study.
This journal seeks:
1. - To reclaim the serious and scientific investigations that birthed the transpersonal discipline, thereby

strengthening the term "transpersonal”.

2. - To increase the generation of experimental and empirical research in the areas of transpersonal psychology
and psychotherapy.

3. - To increase research not only in the transpersonal discipline, but also in related disciplines.

4. - To further introduce transpersonal psychology to academic psychology through the journal’s inclusion in
national and international databases and directories.

5. - To publish the relevant research in Spanish.
6. - To allow easy and free access to transpersonal research, where people with limited financial resources are
not restricted.

It is important to mention that neither the editors nor the editorial board of this journal are responsible for the

content of the articles. The author assumes full content and copyright responsibility.

Every potential author seeking publication must follow the conditions specified in the website under
“Participation”.

The access to this journal is free and the publisher, reviewers and authors do not receive payment. The journal is a

non-profit entity and receives no funding from outside sources. However, donations are needed to continue
operating.
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It is very important to stress that even though the articles may be:

Theoretical or empirical investigation work

Reviews -critical discussions founded on one work being compared with another
Critical essays

Congressional articles

The special interest of this journal is to publish experimental and empirical research.

With all the effort made and love spent, we hope that this journal will be a useful tool for the field.

Roméan Gonzalvo Pérez
Vitor Rodrigues
Editors
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(P JOURNAL OF TRANSPERSONAL RESEARCH®
Investigacion Transpersonal

PRESENTACION

Bienvenidos a esta primera edicion de la revista on-line “Journal of Transpersonal Research®” publicada
el 1 de Julio de 2009.

Esta iniciativa surge desde el ambito de la psicologia académica, con el objetivo de cubrir una serie de
“vacios” en el estudio de lo transpersonal, como son:

1.- Recuperar el objetivo de estudio serio y cientifico, con que nacid esta disciplina.

2.- Generar y aumentar, la investigacion experimental y empirica en psicologia y psicoterapia
transpersonal.

3.- Ampliar la investigacion transpersonal a disciplinas afines y relacionadas con ella, sin ser
propiamente llamadas “transpersonales”.

4.- Dar a conocer mas la psicologia transpersonal en la psicologia académica, a través de la inclusion
de esta revista en las bases de datos y directorios académicos nacionales e internacionales.

5.- Publicar las investigaciones mas relevantes que se estan llevando a cabo en idioma castellano.

6.- Posibilitar el acceso a la investigacion en esta disciplina, de forma fécil y gratuita, donde las
personas con escasos recursos econémicos no se vean limitadas.

Ni el consejo directivo ni el editorial de esta revista, se hace responsable del contenido de sus articulos.
Es una responsabilidad contraida por los propios autores, ya que se es independiente de los mismos.
También es su responsabilidad el obtener la propiedad intelectual de sus articulos.

Por favor, se ruega a todo aquel potencial escritor, que lea las condiciones de participacion descritas en la
pestafia con dicho nombre, en la web.

JTR-5



© Journal of Transpersonal Research, 2009, Vol. 1
ISSN: 1989-6077

Para finalizar esta presentacion, es importante resaltar que aunque los articulos puedan ser:

o Trabajos tedricos o empiricos de investigacion

« Recensiones (discusiones criticas y fundamentadas sobre una obra comparandola con otras).
o Ensayos criticos

« Comunicaciones en congresos

El interés principal de esta revista es la publicacion de investigaciones experimentales y empiricas.

El acceso a la lectura de esta revista es gratuito y las personas que trabajan en y para esta revista, lo hacen
de forma gratuita y altruista. No obstante, se solicitan donaciones para que la revista siga manteniéndose,
ya que no se cuenta con ningun tipo de financiacion.

Con todo el esfuerzo y carifio vertidos, deseamos que esta revista os sea Util.
Roman Gonzalvo Pérez

Vitor Rodrigues

Editores
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INDIGENOUS HEALTH CARE PRACTITIONERS AND THE
HYPNOTIC-LIKE HEALING PROCEDURES

Los Médicos Indigenas y Las Sanaciones Pseudo-Hipnoticas

Stanley Krippner*
Saybrook University
San Francisco, California, USA

Abstract
When describing indigenous practitioners of healing, many authors allege that their
work is "hypnotic" or that they practice "hypnosis." Because hypnosis is a social
construct from the 19™ century, this usage is incorrect. However, it makes sense to
speak of "hypnotic-like™ procedures; examples include some of the practices found in
North American shamanism, Balinese folk customs, and Brazilian mediumship.

Key words
Healing, Hypnotic-like, Indigenous practices, Shamanism, Mediumship.

Resumen
Cuando se habla de sanadores indigenas, muchos autores afirman que su trabajo es de
orden “hipnético”, o que practican la “hipnosis”. Esto es debido a que desde el siglo
diecinueve, la hipnosis ha sido un constructo social. Sin embargo, también podria tener
sentido hablar de procedimientos “similares a la hipnosis” o “pseudo hipndticos”.
Algunos ejemplos incluirian practicas realizadas en el chamanismo de Norte Ameérica,
costumbres populares en Bali o0 comunicacion con espiritus en Brasil.
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Curacion, Pseudo-hipnético, Préacticas indigenas, Chamanismo, Comunicacion con espiritus.
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The term “hypnosis” was popularized by James Braid (1795-1860), an English physician. Braid
disliked the term “mesmerism,” which had been named after its originator, Franz Anton Mesmer (1734-
1815), an Austrian physician. Braid concluded that Mesmer’s purported cures were not due to “animal
magnetism” as Mesmer had insisted, but to suggestion. He developed the eye-fixation technique (also
known as “Braidism”) of inducing relaxation and called the process “hypnosis” (after Hypnos, the Greek
god of sleep) because he thought that hypnotic phenomena were a form of sleep. Later, realizing his error,
he tried to change the name to “monoeidism” (meaning influence of a single idea) however, the original
name stuck. In other words, semantics played an important role in the history of hypnosis and actually
directed the way that this modality was practiced.

Like the term "hypnosis,” the word "consciousness” is a social construct. It is defined and
described differently by various groups and writers. When it is translated into a non-English language, the
problem intensifies, as some languages have no exact counterpart to the term. The English noun,
"consciousness,” can be defined as the pattern of perception, cognition, and affect characterizing an
organism at a particular period of time.

So-called "alterations™ in consciousness or "alternative states" of consciousness have been of great
interest both to practitioners of hypnosis and to anthropologists. Many indigenous (i.e., native, traditional)
people engage in practices that they claim facilitate encounters with "divine entities" and contact with the
"spirit world.” Many Western observers have been reminded of hypnosis by some of these conditions,
especially those in which individuals have seemed highly suggestible to the practitioner's directions, and
strongly motivated to engage in prescribed activities.

These behaviors and experiences reflect expectations and role-enactments on the part of the
individuals or a group. The practitioner invites these individuals to attend to their own personal needs
while attending to the interpersonal or situational cues that shape their responses. However, it is an
oversimplification of a very complicated set of variables to refer to the Eractices of shamans and other
indigenous practitioners as "hypnosis." This term originated in the 19" century and it is simply not
appropriate to apply it to earlier practices, no matter how similar they might seem to contemporary
hypnotic inductions and suggestions.

Historical and Cross-Cultural Issues

The historical roots of hypnosis reach back to tribal rituals and the practices of native shamans.
Agogino (1965) states, "The history of hypnotism may be as old as the practice of shamanism” (p. 31),
and describes hypnotic-like procedures used in the court of the Pharaoh Khufu in 3766 B.C. Agogino
adds that priests in the healing temples of Asclepius (commencing in the 4th century, B.C.) induced their
clients into "temple sleep™ by "hypnosis and auto-suggestion,” while the ancient Druids chanted over their
clients until the desired effect was obtained (p. 32). Vogel (1970/1990) notes that herbs were used to
enhance verbal suggestion by native healers in pre-Columbian Central and South America (p. 177).

Gergen (1985) observed that the words by which the world is discussed and understood are social
artifacts, "products of historically situated interchanges among people” (p. 267). Therefore, contrary to
Agogino (1965), | use the description "hypnotic-like procedures™ because native practitioners and their
societies have constructed an assortment of terms to describe activities that resemble what Western
practitioners refer to as "hypnosis." To indiscriminately use the term "hypnosis" to describe exorcisms,
the laying-on of hands, dream incubation, and similar procedures does an injustice to the varieties of
cultural experience and their historic roots. "Hypnosis," "the hypnotic trance,” and "the hypnotic state"
have been reified too often, distracting the serious investigator from the cross-cultural uses of human
imagination and motivation that are worthy of study using their own terms (Krippner, 1993).

A survey of the social science literature indicates that there are frequent elements of native healing
procedures that can be termed "hypnotic-like." This is due, in part, to the fact that alterations in
consciousness (i.e., observed or experienced changes in people's patterns of perception, cognition, and/or
affect at a given point in time) are not only sanctioned but are also deliberately fostered by virtually all
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indigenous groups. For example, Bourguignon and Evascu (1977) read ethnographic descriptions of 488
different societies, finding that 89% were characterized by socially approved alterations of consciousness.

The ubiquitous nature of hypnotic-like procedures in native healing is also the result of the ways
in which human capacities -- such as the capability to strive toward a goal and the ability to imagine a
suggested experience -- can be channeled and shaped, albeit differentially, by social interactions.
Concepts of sickness and of healing can be socially constructed and modeled in a number of ways. The
models found in indigenous cultures frequently identify such etiological factors in sickness as "soul loss"
and "spirit possession,” each of which are diagnosed (at least in part) by observable changes in the
victims' behavior, mentation, or mood (Frank & Frank, 1991, chap. 5).

For example, there is no Western equivalent for wagamama, a Japanese emotional disorder
characterized by childish behavior, emotional outbursts, apathy, and negativity. Nor is there a counterpart
to kami, a condition common in some Japanese communities that is thought to be caused by spirit
possession. Susto is a malaise commonly referred to in Peru and several other parts of Latin America and
thought to be caused by a shock or fright, often connected with breaking a spiritual taboo. It can lead to
dire consequences such as the "loss,” "injury,” or "wounding"” of one's "soul,” but there is no equivalent
concept in Western psychotherapy manuals.

Cross-cultural studies of native healing have only started to take seriously the importance of
understanding indigenous models of sickness and their treatment, perhaps because of the prevalence of
behavioral, psychoanalytic, and medical models. None of these have been overly sympathetic to the
explanations offered by indigenous practitioners or to the proposition that Western knowledge is only one
of several viable representations of nature (Gergen, 1985). Kleinman (1980) comments:

The habitual (and frequently unproductive) way researchers try to make sense of healing,
especially indigenous healing, is by speculating about psychological and physiological
mechanisms of therapeutic action, which then are applied to case material in truly
Procrustean fashion that fits the particular instance to putative universal principles. The
latter are primarily derived from the concepts of biomedicine and individual
psychology....By reducing healing to the language of biology, the human aspects (i.e.,
psychosocial and cultural significance) are removed, leaving behind something that can be
expressed in biomedical terms, but that can hardly be called healing. Even reducing
healing to the language of behavior...leaves out the language of experience, which...is a
major aspect of healing. (pp. 363-364)

Most illnesses in a society are socially constructed, at least in part, and alleged changes in
consciousness also reflect social construction. Because native models of healing generally assume that
practitioners, to be effective, must shift their attention and awareness (e.g., "journeying to the upper
world," "traveling to the lower world,” "incorporating spirit guides,” "conversing with power animals,"
"retrieving lost souls™), the hypnosis literature can be instructive.

Hypnotic-Like Procedures in North American Shamanism

Winkelman (1984) conducted an archival study of 47 traditional societies, identifying four groups
of spiritual practitioners: shamans and shamanic healers, priests and priestesses, mediums and diviners,
and malevolent practitioners. With the exception of priests and priestesses, these practitioners purportedly
cultivated the ability to regulate and/or shift their patterns of perception, affect, and cognition for
benevolent (e.g., healing, divining) or malevolent (e.g., casting spells, hexing) purposes. In addition,
priests and priestesses presided over religious rituals and ceremonies that often had, as their intent, the
elicitation of changes in the behavior and experiences of their supplicants.

Hypnotic-like procedures are often apparent in the healing practices of North American shamans.
Shamans can be defined as socially sanctioned practitioners who purport to voluntarily regulate their
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attention and awareness so as to access information not ordinarily available, using it to facilitate
appropriate behavior and healthy development -- as well as to alleviate stress and sickness -- among
members of their community and/or for the community as a whole. Among the shaman'’s many roles that
of healer is the most common. The functions of shamans may differ in various locations, but all of them
have been called upon to predict and prevent afflictions, or to diagnose and treat them when they occur.

Shamanic healing procedures are highly scripted in a manner similar to the way that hypnotic
procedures are carefully sequenced and structured. The expectations of the shaman's or hypnotist's clients
can enable them to decipher task demands, interpret relevant communications appropriately, and translate
the practitioner's suggestions into personalized perceptions and images. Just as expectancy plays a major
role in hypnotic responsiveness (Kirsch, 1990), it facilitates the responsiveness of shamans' clients as well
as expediting "shamanic journeying." Shamans themselves display what Kirsch (1990), in discussing the
hypnosis literature, calls "learned skills"; the shamans' introduction to hypnotic-like experiences during
their initiation and training generalizes to later sessions, and they can ultimately engage in "journeying”
virtually at will.

So ubiquitous is the shaman's process of gleaning pertinent information from fantasy-based
symbolic images and metaphors that shamans frequently resemble the highly hypnotizable individuals
who, on the basis of interviews and personality tests, have been designated "fantasy prone™ (Lynn &
Rhue, 1988).

Furst (1977) has described procedures by which North American Indians once sought (and still
seek) alternative states of consciousness with spiritual components: “psychoactive plants, animal
secretions, fasting, thirsting, self-mutilation, exposure to the elements, sweat lodges, sleeplessness,
incessant dancing, bleeding, plunging into ice-cold pools, and different kinds of rhythmic activity, self-
hypnosis, meditation, chanting, and drumming™ (p. 70). Furst uses Western, non-Indian concepts (e.g.,
"self-hypnosis,” "trance,” "meditation™) that may not be directly comparable to the original experiences.
Nevertheless, he accurately describes the freedom that was typically given by North American Indian
shamans to their clients to determine their own relationship with the unseen forces of the universe. The
analogous hypnotic practices here would be the various non-directive, permissive procedures in which
hypnotized clients utilize their own fantasy and imagery to work toward the desired goals (e.g., Kroger,
1977, chap. 14).

Jilek (1982, p. 30) wrote that the Nanaimo Indians of VVancouver Island "fall unconscious” in order
to incorporate the tutelary spirits necessary for healing to occur (p. 30). Rogers (1982) noted that the
Alaskan Eskimo shaman's use of rhythmic drumming and monophonic chanting induces "self-hypnosis”
(apparently because of their goal-directed nature) as well as placing the client "in a hypnotic trance in
which the suggestions of recovery and cure are given" (p. 143). In discussing the Ammassalik Eskimos of
Eastern Greenland, Kalweit (1988) observed that their "continuous rubbing of stones against each other
may be seen as a simple way of inducing a trance.... The monotony, loneliness, and repetitive rhythmic
movement join with the desire to encounter a helping spirit. This combination is so powerful that it
erases all mundane thoughts and distracting associations” (p. 100). Again, the use of Western concepts
may be flawed descriptors for what actually occurs in these instances of remarkable behavior.

Kirsch's (1990) discussion of the role of expectancies in hypnosis and psychotherapy is relevant
to each of these cases. Hypnosis, like many culturally based rituals, serves to shape and bolster relevant
expectancies that reorganize consciousness and produce behavioral changes relevant to the goals of
hypnotic subjects and shamanic clients. For example, the ideomotor behavior that often characterizes
hypnosis (e.g., arms becoming heavier or lighter, fingers moving to denote positive or negative responses)
resembles the postures, gestures, collapsing motions, and rhythmic movements that occur during many
native rituals. In both instances, the participants claim that the movements occur involuntarily. Kirsch
suspects that expectancy plays a major role, but admits that these responses are experienced as occurring
automatically, without volition (p. 198).

The absence of a formal "induction™ does not prevent the client from becoming receptive to a
suggestion and motivated to follow it, just as most, if not all, hypnotic phenomena can be evoked without
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hypnotic induction (Kirsch, 1990, p. 129). Contributing to this procedure is the multi-modal approach that
characterizes Navajo chants, as well as their repetitive nature and the mythic content of the words, which
are easily deciphered by those clients well-versed in tribal mythology. Sandner (1979) describes how the
visual images of the sand paintings and the body paintings, the audible recitation of prayers and songs,
the touch of the prayer sticks and the hands of the medicine man, the taste of the ceremonial musk and
herbal medicines, and the smell of the incense "all combine to convey the power of the chant to the
patient” (p. 215). A hataalii (i.e., Navajo shaman) usually displays a highly developed dramatic sense in
carrying out the chant but generally avoids the clever sleight of hand effects used by many other cultural
healing practitioners to demonstrate their abilities to the community (p. 241).

The Navajo chants are considered by Sandner (1979) to facilitate suggestibility and shifts in
attention through repetitive singing and the use of culture-specific mythic themes (p. 245). These
activities prepare participants and their community for healing sessions. These healing sessions may
involve symbols and metaphors acted out by performers, enacted in purification rites, or executed in
"sand paintings" composed of sand, corn meal, charcoal, and flowers -- but destroyed once the healing
session is over. Some paintings, such as those used in the "Blessing Way" chant are crafted from
ingredients that have not touched the ground, e.g., corn meal, flower petals, charcoal. Once again, the
client "translates" the symbols and metaphors, but usually not with full awareness of the ongoing process.

Hypnotic-like procedures affect the mentation of both the hataalii and the client during the chant.
Sandner (1979) pointed out that the hataalii's performance empowers the client by creating a "mythic
reality”" through the use of chants, dances, and songs (often accompanied by drums and rattles), masked
dancers, purifications (e.g., sweats, emetics, herbal infusions, ritual bathings, sexual abstinence), and sand
paintings. Joseph Campbell (1990) described the colors of the typical sand painting as those “associated
with each of the four directions” and a dark center -- "the abysmal dark out of which all things come and
back to which they go.” When appearances emerge in the painting, "they break into pairs of opposites”
(p. 30).

Topper's (1987) study of Navajo hataalii indicates that they raise their clients' expectations
through the example they set of stability and competence. Politically, they are authoritative and powerful;
this embellishes their symbolic value as "transference figures” in the psychoanalytic sense, representing
"a nearly omniscient and omnipotent nurturative grandparental object” (p. 221). Frank and Frank (1991)
put it more directly: "The personal qualities that predispose patients to a favorable therapeutic response
are similar to those that heighten susceptibility to methods of healing in nonindustrialized societies,
religious revivals, experimental manipulations of attitudes, and administration of a placebo™ (p. 184).

The hypnotic-like procedures strengthen the support by family and community members as well
as the client's identification with figures and activities in Navajo cultural myths, both of which are
powerful elements in the attempted healing. But do these procedures deserve a description that indicates a
major shift in conscious functioning? Sandner (1979) found that his informants were insulted when it was
suggested that Navajo hataalii change their state of consciousness to such an extent that their sense of
identity is lost; such a shift would distract the practitioners from the attention to detail and the precise
memory needed for a successful performance.

At best, the hataali appear to modify their attentional states rather than to "alter" all of their
subsystems of consciousness, or their consciousness as a totality. Attention determines what enters
someone's awareness. When attention is selective, there is an aroused internal state that makes some
stimuli more relevant than others and thus more likely to attract one's attention. A trait that is more
characteristic of shamans than an "alternative state of consciousness” might be the unique attention that
shamans give to the relations among human beings, their own bodies, and the natural world -- and their
willingness to share the resulting knowledge with others (Krippner 2002, p. 967).
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Hypnotic-Like Procedures in Bali

Belo (1960) claimed to have observed similarities between the behavior of Balinese shamans and
mediums and those of hypnotized subjects. Although there was no trained observer of hypnosis on Belo's
field trips, a hypnotic practitioner observed several of her films and claimed to notice similarities between
"hypnotic trance” and "mediumistic trance.” In these otherwise useful descriptions, we can observe the
proclivity of Western observers to use such terms as "hypnosis" and "trance™ in describing shamanic
procedures rather than simply making direct behavioral comparisons or utilizing the tribe's own
explanations and phenomenological descriptions.

In traditional Balinese practice, the name of the main temple ceremony is nyimpen and the dance of
Calon Arang often is performed during nyimpen. The story of Calon Arang concerns an evil widow and
her only daughter who were banned to the forest for allegedly practicing black magic. There are several
variations of this story but all center on her revenge against the people of the ancient Hindu Javanese
kingdom of Daha after its Raja insults her by retracting an offer to marry her beautiful daughter. Calling
up her demon legions, she transforms herself into a frightening figure with ponderous hanging breasts,
bulging eyes, a long flaming tongue, and a mass of unruly flowing hair. Waving her magic cloth, she has
become Rangda, the queen of the witches, and wreaks havoc with her powers. Understandably, this is
one of the most powerful plays in sacred Balinese drama and its performance is typically charged with
energy and emotion.

Thong (1994), a psychiatrist who organized the first mental hospital on Bali, noted that at the end
of a performance of this dance it took the efforts of a pemangku (village priest) to gently bring the dancers
as well as the spectators back to their ordinary mode of functioning. With the help of his assistants, and
armed only with holy water, the pemangku wandered through the crowd sprinkling the entranced revelers;
the sacred water quickly revived them. Could this phenomenon be categorized as "mass hypnosis"? Such
a label would be less than accurate because there was no direct goal-orientation of the affected
individuals.

In Thong's (1994) opinion, the Balinese people's repressed emotions find an outlet in the dance

and drama -- an outlet the culture has provided for them to abreact, either vicariously or directly. Classical
dance and drama in Bali, based on legends and myths, are well attended and the more contemporary
dramatic presentations are even more widely attended. In both the classical and contemporary performing
arts one can encounter every possible Balinese emotion -- love, joy, anger, reverence. One can observe
intrigue, sexual passion, jealousy, and the violation of all the cultural taboos. Not only do the players
benefit from expressing these emotions and breaking the taboos, but the audience attains catharsis as well.
From Thong's perspective, the other Balinese arts -- painting, sculpture, the creation of festival offerings -
- help the Balinese to maintain a healthy frame of mind. They have retained their vitality; without them,
and the related cultural manifestations, the uniqueness of Bali would have crumbled long ago.
Thong concluded that in the "altruistic trance states," a dancer responds to the needs of another person or
a group of people. This state is usually reached during or after the performance of a ritual and, in Bali,
would encompass all hypnotic-like phenomena during religious or healing ceremonies as practiced by the
balian. The practitioners in this group rarely show signs of psychopathology. "Egoistic trance states,” on
the other hand, are entered in response to an individual's personal needs. They are not preceded by a
ritual and tend to occur spontaneously. In Bali, this state is believed to be brought about by the
possession of an individual by a bebai or evil spirit.

Thong concluded that in Balinese ritualistic dancing, the "I" gives way to a loss of ego boundaries
and a change in the body image. The Barong dance ends with the dancers pressing kris knives against
their chests as the malevolent Rangda attempts to influence the dancers to harm themselves. The Barong,
however, offers them protection. Thong determined that these hypnotic-like experiences could be divided
into three stages. During the first stage, dancers are consciously or unconsciously preparing themselves;
they have not yet lost reflective consciousness and still retain voluntary control and decision-making
capabilities. The second stage brings intensification at which time control is lost and consciousness is
altered. During the third stage, the dancer falls into a state of exhaustion but may be capable of returning
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to the second stage if sufficiently aroused. The change from one stage to another can usually be
recognized by distinct somatic clues such as sighs, sobs, hisses, shouts, or body movements.

In Thong's opinion, the most important factor in moving from one stage to another is the charged
and expectant atmosphere that surrounds altering consciousness. In other words, the social setting and
expectancy seem to be more critical than any physiological maneuver. The leaders of the community
play an important role because it is often the head of the village, the sadeg, or some other important
personage who first goes into an altered state, serving as a role model for the others.

Perhaps the occurrence of hypnotic-like procedures cross-culturally is so frequent because it plays
an important cultural role. In Bali, so-called “trance dancing” serves as a useful emotional outlet both for
the dancer and the observer. What Thong calls “altruistic trance states” are preceded by a ritual or
ceremony in which a shift is expected and accepted as an integral element. The "trancers™ in these dances
are usually ordinary members of the community with no more than the average number of psychological
or physical problems. These ceremonies facilitate social cohesion because they are performed on behalf
of the entire community.

What Thong calls “egoistic trance states” occur outside of the ordinary cultural context. They may
involve malicious magical practices, in which attempts are made (or are perceived to have been made) to
influence, coerce, or harm community members. These "trancers™ show a tendency for attacks of hysteria,
acute psychotic reactions, and schizophrenic episodes. The Balinese themselves recognize these two types
of "trancers" and react differently toward each of them.

Afro-Brazilian Healing Procedures

Unusual experiences were common in early West African cultures where individuals were
considered to be closely connected with nature, the community, and their communal group. Each person
was expected to play his or her part in a web of kinship relations and community networks. Strained or
broken social ties were held to be the major cause of sickness. A harmonious relationship with one's
community, as well as with one's ancestors, was important for health. At the same time, an ordered
relationship with the forces of nature, as personified by the orixas or deities, was essential for maintaining
the well-being of the individual, the family, and the community. West Africans knew that disease often
had natural causes, but believed that these factors were exacerbated by discordant relationships between
people and their social and natural milieu. Long before Western medicine recognized the fact, Africa's
traditional healers took the position that ecology and interpersonal relations affected people's health
(Raboteau, 1986).

West African healing practitioners felt that they gained access to unusual powers in three ways: by
making offerings to the orixas, by foretelling the future with the help of an orixa, and by incorporating an
orixa (or even an ancestor) who then diagnosed illnesses, prescribed cures, and provided the community
with warnings or blessings. The person through whom the spirits spoke and moved performed this task
voluntarily, claiming that such procedures as dancing, singing, or drumming were needed to surrender
their minds and bodies to the discarnate entities. The slaves brought these practices to Brazil with them;
despite colonial and ecclesiastical repression, the customs survived over the centuries and eventually
formed the basis for a number of robust Afro-Brazilian spiritual movements. Books about spiritualism by
a French writer, Alan Kardec, were brought to Brazil, translated into Portuguese, and became the basis for
a related movement (Kardecism). There were followers of Mesmer in this group, but Kardec proposed
that spirits, rather than Mesmer's invisible fluids, were the active agent in altering consciousness,
removing symptoms, and restoring equilibrium (Richeport, 1992, p. 170).

Contemporary iyalorixas or maes dos santos (“mothers of the sprits”) and babalawos or pais dos
santos (“fathers of the spirits™) still teach apprentices how to sing, drum, and dance in order to incorporate
the various deities, ancestors, and spirit guides. They also teach the iads (“children of the orixas ) about
the special herbs, teas, and lotions needed to restore health, and about the charms and rituals needed to
prevent illness. The ceremonies of the various Afro-Brazilian groups (e.g., Candomblé, Umbanda,
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Batuque, Quimbanda, Xango) differ, but all share three beliefs: humans have a spiritual body (that
generally reincarnates after physical death); discarnate spirits are in constant contact with the physical
world; humans can learn how to incorporate spirits for the purpose of healing (Krippner, 2000).

Once the apprentices begin to receive instruction in mediumship, such experiences as spirit
incorporation, automatic writing, "out-of-body" travel, and recall of "past lives" lose their bizarre quality
and seem to occur quite naturally. Socialization processes provide role models and the support of peers.
A number of cues (songs, chants, music, etc.) facilitate “spirit incorporation,” and a process of social
construction teaches control, appropriate role-taking, and communal support. Richeport (1992) observes
several similarities between these mediumistic behaviors and those of hypnotized subjects, e.g.,
motivation, the positive use of imagination, frequent amnesia for the experience.

It should be noted that mediums resemble shamans in many ways but lack the control of their
attention and awareness that characterizes shamans. For example, shamans are usually aware of
everything that occurs while they converse with the spirits, even when a spirit "speaks through™ them.
Mediums claim to lose awareness once they incorporate a spirit, and purport to remember little about the
experience once the spirit leaves.

The traits most admired in mediums resemble those traits that facilitate ordinary social

interactions. Leacock and Leacock (1972) observed that the Brazilian mediums in their study usually
behaved in ways that were "basically rational,” communicated effectively with other people, and
demonstrated few symptoms of hysteria or psychosis. They engaged in intensive training and, as
mediums, pursued hard work that often put them at risk with seriously ill individuals (p. 212). These are
not likely to be the favorite pastimes of fragile personalities or malingerers.
In dozens of Afro-Brazilian ceremonies and rituals that | have witnessed, a "trance" was supposedly
induced by the rhythmic drumming and movement as well as by the assault on the senses produced by the
music, incense, flickering candles, and -- in some temples -- pungent cigar smoke. But it was apparent to
me that powerful demand characteristics were also at work. The very reason for the mediums' presence
was the incorporation of spirits; as Kleinman (1980) argues, "providing effective treatment for disease is
not the chief reason why indigenous practitioners heal. To the extent that they provide culturally
legitimated treatment of illness, they must heal” (p. 362).

In addition, the community of believers depended on the mothers, fathers, and children of the
orixas to provide a connection to the spirit world that would ensure the well-being of the temple, prevent
illness among those who were well, and bestow healing upon those who were indisposed. When one
medium incorporated an orixa or spirit, an entire series of incorporations soon followed, domino-like.
Just as many participants in hypnotic sessions seem eager to present themselves as "good subjects"
(Spanos, 1989), the mediums in Afro-Brazilian healing sessions may be eager to present themselves as
"good mediums," and to enact behaviors consistent with this interpretation. | have also noticed that the
presence of visitors appears to increase both the speed and the dramatic qualities of spirit incorporation.

A fairly consistent similarity among mediums is their supposed inability to recall the events of the
incorporation after the spirits have departed. However, Spanos (1989) has pointed out that this amnesic
quality could just as easily be explained as an "achievement"; each failure to remember "adds legitimacy
to a subject's self-presentation as 'truly unable to remember'," hence as deeply in "trance™ (p. 101). In
other words, the interpretation of hypnotic phenomena as goal-directed action is helpful in understanding
mediumship as an activity that meets role demands, as mediums guide and report their behavior and
experience in conformance with these demands. It may not be that they lose control over the behavior as
they incorporate a spirit, but rather that they engage in an efficacious enactment of a role that they are
eager to maintain.

An alternative point of view would hold that the mediums actually do lose control over their
behavior, entering a "trance™ state” that allows "hidden parts™ of themselves to manifest as secondary
personalities or, in the case of the Brazilian mediums, as spirits. But some Brazilian practitioners with
whom | have discussed these issues suggest that both the "role-playing™ and "dissociative” paradigms
merely describe the mechanisms by which a medium actually incorporates the orixa, discarnate entity, or
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spirit. It is the incorporation itself, and the subsequent behavior of the spirit, that represent the crux of
mediumship.

Afro-Brazilian spiritistic ceremonies enable clients and mediums to arrive at a shared worldview
in which an ailment can be discussed and treated (Torrey, 1986). In some spiritistic traditions, there are
mediums who specialize in diagnosis, mediums who specialize in healing by a laying-on of hands,
mediums who specialize in distant healing, and mediums who specialize in intercessory prayer.
Treatment may also consist of removing a "low spirit” from a client's "energy field,” integrating one's
“past lives” with the present “incarnation,” the assignment of prayers or service-oriented projects, or
referral to a homeopathic physician. All of these procedures contain the possibility of enhancing clients'
sense of mastery, increasing their self-healing capacities, and replacing their demoralization with
empowerment (Frank & Frank, 1991; Torrey, 1986).

The mediums are not the only ones who appear to manifest hypnotic-like effects. Their clients
also demonstrate apparent shifts in consciousness, especially while undergoing crude surgeries without
the benefit of anesthetics; however, Greenfield (1992) has observed that the Brazilian mediums make no
direct effort to alter their clients' awareness. Greenfield, who attributes the benefits of these sessions to
the clients' alterations of consciousness, has observed that "no one is consciously aware of
hypnotizing...patients..., and unlike the mediums, patients participate in no ritual during which they may
be seen to enter a trance state" (p. 23). However, there are a number of cultural procedures that
Greenfield found to be hypnotic-like in nature. One of them is the relationship of client and healer,
characterized by trust, and resembling "that between hypnotist and client” (p. 23) in that these clients act
positively in response to what the medium tells them. Another procedure is the provision of a context
that allows the client to become totally absorbed in the intervention, a healing ritual that galvanizes the
client's attention and distracts him or her from feeling pain. Greenfield added that the spiritistic aspects of
Brazilian culture foster "fantasy proneness” because large numbers of people believe that supernatural
entities are helping (or hindering) them in their daily lives (p. 24).

Rogers (1982) has divided native healing procedures into several categories (p. 112): nullification
of sorcery (e.g., charms, dances, songs); removal of objects (e.g., sucking, brushing, shamanic "surgery");
“expulsion” of harmful entities (e.g., fighting the entity, sending a spirit to fight the entity, making the
entity uncomfortable); retrieval of “lost souls” (e.g., by "soul catchers," by shamanic journeying);
eliciting confession and penance (e.g., to the shaman, to the community); transfer of illness (e.g., to an
object, to a "scapegoat"); suggestion and persuasion (e.g., reasoning, use of ritual, use of herbs); shock
(e.g., sudden change of temperature, precipitous physical assault). There are hypnotic-like segments of
these procedures that utilize symbols, metaphors, stories, and rituals -- especially those involving group
participation.

Discussion

"Hypnosis" is a noun while "hypnotic-like" is an adjective, hence the use of the former term lends
itself to abuse more easily than utilization of the latter term. This distinction is important when one reads
such accounts as that by Torrey (1986) who surveyed indigenous psychotherapists, concluding -- on the
basis of anecdotal reports -- that "many of them are effective psychotherapists and produce therapeutic
change in their clients" (p. 205). Torrey observed that when the effectiveness of psychotherapy
paraprofessionals has been studied, professionals have not always been found to demonstrate superior
therapeutic skills. The sources of the effectiveness of both groups are the four basic components of
psychotherapy -- a shared worldview, impressive personal qualities of the healer, positive client
expectations, and a process that enhances the client's learning and mastery (p. 207). As Strupp (1972)
observed, "The modern psychotherapist...relies to a large extent on the same psychological mechanisms
used by the faith healer, shaman, physician, priest, and others, and the results, as reflected by the evidence
of therapeutic outcomes, appear to be substantially similar” (p. 277).
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The professionalization of shamanic and other traditional healers demonstrates their similarity to
practitioners of Western medicine. Nevertheless, the differences can not be ignored. Rogers (1982) has
contrasted the Western and native models of healing, noting that in Western medicine, "Healing
procedures are usually private, often secretive. Social reinforcement is rare....The cause and treatment of
illness are usually regarded as secular.... Treatment may extend over a period of months or years." In
native healing, however, "Healing procedures are often public: many relatives and friends may attend the
rite. Social reinforcement is normally an important element. The shaman speaks for the spirits or the
spirits speak through him [or her]. Symbolism and symbolic manipulation are vital elements. Healing is
of limited duration, often lasting but a few hours, rarely more than a few days" (p. 169).

Rogers (1982) has also presented three basic principles that underlie the native approach to
healing: The essence of power is such that it can be controlled through incantations, formulas, and rituals;
the universe is controlled by a mysterious power that can be directed through the meticulous avoidance of
certain acts and through the zealous observance of strict obligations toward persons, places, and objects;
the affairs of humankind are influenced by spirits, ghosts, and other entities whose actions, nonetheless,
can be influenced to some degree by human effort (p. 43). This worldview -- which fosters the efficacy
of hypnotic-like procedures -- varies from locale to locale but is remarkably consistent across indigenous
cultures. The ceremonial activities produce shifts of attention for both the healer and the client. The
culture's rules and regulations produce a structure in which the clients' motivation can operate to empower
them and stimulate their self-healing aptitudes.

Western practitioners of hypnosis utilize the same human capacities that have been used by native
practitioners in their hypnotic-like procedures. These include the capacity for imaginative suggestibility,
the ability to shift attentional style, the potential for intention and motivation, and the capability for self-
healing made possible by neurotransmitters, internal repair systems, and other components of mind/body
interaction. These capacities often are evoked in ways that resemble Ericksonian hypnosis (Erickson,
Rossi, & Rossi, 1976) because of their emphasis on narrative accounts. Hypnosis and hypnotic-like
activities are complex and interactive, and hence take different forms in different cultures. Yet, as with
other forms of therapy, "the mask...crafted by the group's culture will also fit a majority of its members"
(Kakar, 1982, p. 278).

It is become increasing apparent to cross-cultural psychologists that the human psyche cannot be
extricated from the historically variable and diverse “intentional worlds™ in which it plays a co-
constituting part. Therefore, | am dismayed when | see Western terms haphazardly applied to indigenous
practices; for example, amok in Indonesia has been called "a trance-like state™ and latah “a condition akin
to hysteria" (Suryani & Jensen, 1993). By investigating ways in which different societies have
constructed diagnostic categories and remedial procedures, therapists and physicians can explore novel
and vital changes in their own procedures -- hypnotic and otherwise -- that have become obdurate and
rigid. Western medicine and psychotherapy have their roots in traditional practices, and need to explore
avenues of potential cooperation with native practitioners of those healing methods that may still contain
wise insights and practical applications.
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Resumen

A pesar de que se acaban de cumplir cuarenta afios desde la fundacién de la psicologia
transpersonal y de que se han producido avances significativos tanto a nivel teérico como a nivel préactico,
todavia no ha recibido el reconocimiento que se merece dentro del mundo académico y de la psicologia.
Sin embargo, la psicologia transpersonal hizo hincapié en el abordaje cientifico de su objeto de estudio
desde sus inicios, y su tematica ha guardado relaciones estrechas con la vanguardia cientifica desde
mucho antes de que se declarara oficialmente el nacimiento de esta corriente. En las Gltimas décadas se
han establecido paralelismos entre diversos descubrimientos cientificos de vanguardia y las observaciones
realizadas por los psic6logos y psicoterapeutas de orientacién transpersonal. Este es especialmente el caso
de lo que se conoce como pensamiento sistémico, pensamiento complejo o ciencias de la complejidad,
nombres que engloban una serie de teorias cientificas, entre las que se encuentran la teoria general de
sistemas, la cibernética, la teoria de las estructuras disipativas, la teoria del caos y las teorias de la
autoorganizacion. Si la psicologia transpersonal quiere ganarse el reconocimiento que se merece, deberia
hacer énfasis en estos paralelismos entre la ciencia y la psicologia transpersonal, potenciar la realizacién
de estudios cientificos metodolégicamente rigurosos, y mostrar una actitud critica ante el conocimiento y
los discursos generados dentro de la disciplina.

Palabras clave: Psicologia Transpersonal, Ciencia, Complejidad, Caos, Autoorganizacion.

Abstract

Despite significant advances on both the theoretical and practical levels in the field of the
transpersonal psychology since its foundation forty years ago, this discipline has not received the
recognition it deserves within the psychological and academic worlds. Even prior to its official birth,
studies in the field of transpersonal psychology had emphasized a scientific approach and maintained a
close relationship to the forefront of science. In past decades scientists and researchers have established
parallels between several leading-edge scientific discoveries and the observations made by
transpersonally oriented psychologists and psychotherapists. This is especially true in the areas of systems
and complex thinking and the sciences of complexity, fields that included a series of scientific theories,
including general systems theory, cybernetics, the theory of the dissipative structures, chaos theory and
the theories of self-organization. If the field of the transpersonal psychology wants to obtain the
recognition it deserves, it should emphasize the parallels between science and transpersonal psychology,
support rigorous methods and scientific studies, and display a critical attitude towards the knowledge and
discourses generated within the discipline.

Keywords: Transpersonal Psychology, Science, Complexity, Chaos, Self-organization.
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Breve historia de la psicologia transpersonal

La psicologia transpersonal nacié a finales de los afios sesenta en los EEUU a raiz del interés de un
grupo de psicologos, psiquiatras y psicoterapeutas (entre los que se encontraban Anthony. Sutich y
Abraham Maslow, fundadores de la psicologia humanista, y Stan Grof y James Fadiman, entre otros) en
expandir el marco de la psicologia humanista mas alla de su centro de atencion sobre el yo individual,
interesandose por el estudio de la dimension espiritual y trascendente de la naturaleza humana y de la
existencia (Ferrer, 2003).

Inicialmente A. Sutich propuso la palabra <humanisticism>, combinado las palabras humanismo y
misticismo. Maslow, a su vez, propuso y expreso su preferencia por la palabra <transhumanistic>,
término acufiado por Julian Huxley en 1957. Sutich escribio a Huxley y comenzd a trabajar en la
terminologia y la definicion de la nueva <fuerza>. En septiembre de 1967 Maslow (invitado por el
Instituto Esalen), en una charla en la First Unitarian Church de San Francisco titulada “The farther
reaches of human nature” (Maslow, 1969), y siendo presidente de la American Psychology Association,
hizo la primera presentacion publica de la <cuarta fuerza> en el campo de la psicologia, denominandola
<transhumanista>. Dias después, Maslow" anuncio la creacién de la Journal of Transpersonal Psychology
en un seminario en Esalen. EI comité de organizacién de la revista estuvo compuesto por James Fadiman,
Maslow, Michael Murphy, Miles A. Vich y Anthony Sutich.

Posteriormente, en una reunién en la que participaron Maslow, Victor Frankl, Miles Vich, James Fadiman
y Stanislav Grof, decidieron sustituir el termino <transhumanista> y recomendaron la palabra
transpersonal® (propuesta por Grof) como un término més adecuado para el titulo de la revista.
Consideraron que este término expresaba mejor la idea que querian transmitir: algo que mas alla de la
individualidad, del desarrollo de la persona, en algo que es mas inclusivo que la persona individual, o que
es mayor gue ella (Sutich, 1976).

Etimoldgicamente el término transpersonal significa “mas alla” o “a través” de lo personal, y se emplea
para referirse a motivaciones, experiencias, estadios evolutivos, modos de ser, inquietudes y otros
fendmenos que incluyen pero al mismo tiempo trascienden la esfera de la personalidad individual, el yo o
ego (Ferrer, 2003). Entre sus intereses centrales se encuentran “los procesos, valores y estados
transpersonales, la conciencia unitiva, las experiencias cumbre, el éxtasis, la experiencia mistica, la
trascendencia, las teorias y practicas de la meditacion, los caminos espirituales, la realizacion (...) y los
conceptos, experiencias y actividades con ellas relacionados” (Walsh y Vaughan, 1982:14). Una
definicion breve pero amplia fue ofrecida por Rowan, que considera que el objetivo principal de la
psicologia transpersonal seria la delimitacion de las fronteras y las variedades de la experiencia humana
consciente (Rowan, 1996).

Otra caracteristica de esta orientacion es que no pretende ser otro enfoque mas que se sume a los ya
existentes, sino que se plantea como una metaperspectiva que pretende “llegar a establecer la contribucién
e integracion de las diferentes escuelas” (Almendro, 1995: 65). Walsh y Vaughan (1982) sefialan que
tradicionalmente las diferentes escuelas o modelos en psicologia se han considerado antagonicos e
incompatibles, y creen que la psicologia transpersonal puede representar un enfoque abarcador que supere
estas dicotomias: “un enfoque mas amplio lleva a pensar que por lo menos algunos modelos pueden ser
complementarios, y cabe esperar que una actitud lo bastante amplia y libre de prejuicios pueda abarcar e
integrar muchos de los modelos principales... (un) modelo transpersonal... que los sittie en el marco de
un contexto expandido de la naturaleza humana” (Walsh y Vaughan, 1982: 18).

En esta linea, Wilber (1990) plantea la existencia de un “espectro de la consciencia”. Afirma que cada
escuela de psicologia se ocupa principalmente de una banda diferente de ese espectro, es decir, cada una
de ellas se corresponde con un determinado nivel de la experiencia consciente. Posteriormente Wilber
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(1994; 1996; 2000) ha desarrollado una “psicologia integral”, situando los diferentes modelos
psicologicos en una concepcion extendida de la naturaleza humana. Su modelo abarca estados de
consciencia y bienestar que tradicionalmente han sido malinterpretados y patologizados por la psicologia
occidental (y la psiquiatria) por falta de un marco de referencia para su adecuado entendimiento.

La psicologia transpersonal tiene una orientacion interdisciplinar e intercultural, configurandose como
una metaperspectiva que intenta estudiar la relacion entre diferentes cosmovisiones (Vaughan, 1982), y se
adscribe a una amplia posicién cientifica y filosofica para comprobar sus supuestos (Grof, 1994). Sostiene
una aproximacion ecléctica, interdisciplinar e integrativa, y adopta explicitamente una epistemologia
ecléctica para abordar su objeto de estudio. En este sentido, considera que cualquier epistemologia
rigurosa puede ser empleada para estudiar las experiencias y fendmenos transpersonales (Walsh y
Vaughan, 1993).

A pesar de que han pasado méas de 40 afios desde su fundacion, y de que se han producido avances
significativos tanto a nivel tedrico como a nivel préactico (desarrollo de metodologias adecuadas para su
objeto de estudio, desarrollo de psicoterapias de orientacion transpersonal, investigaciones sobre los
efectos y la eficacia de la meditacion y otras técnicas, etc) todavia no ha recibido el reconocimiento que
se merece dentro del mundo académico y de la psicologia ortodoxa. Dentro del contexto académico se
sigue asociando con algo esotérico, poco riguroso e incluso sectario, y en el mejor de los casos suele
provocar una sonrisa condescendiente, a pesar de que en la actualidad existen diversos programas de
postgrado en varias universidades de Inglaterra y los EEUU®.

Psicologia transpersonal, ciencia e interdisciplinariedad

Sin embargo, la psicologia transpersonal hizo hincapié en el abordaje cientifico de su objeto de estudio
desde sus inicios, y ha guardado relaciones estrechas con la vanguardia cientifica desde mucho antes de
que se declarara oficialmente el nacimiento de esta corriente. En este sentido, es destacable el interés
hacia las filosofias orientales mostrado a principios del siglo XX por muchos de los descubridores de la
fisica cuantica, incluyendo a Niels Bohr, Heisenberg, Schrodinger y Pauli, asi como la estrecha
colaboracion que Pauli mantuvo con Jung durante méas de dos décadas, siendo el propio Pauli quien
animo a Jung a publicar sus descubrimientos sobre la sincronicidad, mostrandole que esta idea era
completamente compatible con los descubrimientos de la nueva fisica que estaba dando sus primeros
pasos en aquella época (Bohr, 1964; Heisenberg, 1959; 1974; 2004 ; Meier, 1996; Pauli, 1994;
Schrodinger, 1985; 1988; Wilber, 1987).

En junio de 1969 se publico el primer nimero de la Journal of Transpersonal Psychology, donde aparecié
la primera definicion de la psicologia transpersonal. Se propuso una definicion muy detallada, con el
objetivo de evitar generalizaciones y simplificaciones, y ya desde entonces se subrayo el caracter
cientifico de la disciplina®. La propuesta original aparecida en el Journal of Transpersonal Psychology la
definia como:

“La psicologia transpersonal (o Cuarta Fuerza) es el nombre dado a una fuerza emergente en el
campo de la psicologia por un grupo de psicélogos y profesionales de otros campos que estan interesados
en las capacidades y potencialidades humanas ultimas que no tienen un lugar sistematico en la Primera
Fuerza (la teoria positivista o conductista), la Segunda Fuerza (el psicoanalisis clasico), o la Tercera
Fuerza (la psicologia humanista). La emergente Cuarta Fuerza (la Psicologia Transpersonal) esta
especificamente interesada en el estudio cientifico y la implementacion responsable de las
metanecesidades, los valores Ultimos, la consciencia de unidad, las experiencias cumbre, los valores-B, el
éxtasis, las experiencias misticas, el Ser, la auto-actualizacion, la esencia, el asombro, el sentido ultimo, la
trascendencia del self, el espiritu, la unidad, la consciencia coésmica... los fendmenos transcendentes... y
los conceptos, experiencias y actividades relacionados. Esta definicion esta sujeta a interpretaciones... en
relacién a la consideracion y aceptacion de sus contenidos como esencialmente naturalistas, teistas,
supernaturalistas, o cualquier otra clasificacion” (Sutich, 1969).
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Esta nueva escuela de psicologia tuvo muy buena acogida en aquella época, y en 1971 se cred la
Association of Transpersonal Psychology en los EEUU. Dos afios después se celebro la primera
conferencia nacional en Asimolar, California, donde se ha venido celebrando anualmente desde entonces
(Vaughan, 1982). El interés por la psicologia transpersonal se fue extendiendo rapidamente dentro y fuera
de los EEUU, y en 1973 se celebro la primera conferencia internacional en Islandia. Las siguientes
conferencias internacionales se celebraron en Finlandia y Brasil. Tras el éxito de estas conferencias se
decidié crear una asociacion internacional, la International Transpersonal Association (ATI). La ATI fue
fundada por Stanislav Grof, en colaboracién con Michael Murphy y Richard Price, quienes habian abierto
el Instituto Esalen (el primer centro de desarrollo del potencial humano de los EEUU) a principios de los
afos sesenta.

La ATI puso énfasis explicitamente en la interdisciplinariedad, ya que la orientacion transpersonal estaba
siendo adoptada en otras disciplinas (como la antropologia, la sociologia y la ecologia), y se estaban
descubriendo relaciones con otras disciplinas cientificas. Asi que en las conferencias de la ITA
participaban no solo psicélogos, psiquiatras y psicoterapeutas, sino también antropologos, filésofos,
socidlogos, mitdlogos, y economistas, y varios fisicos, bidlogos, mateméaticos y médicos, junto con
lideres espirituales y chamanes de diversas culturas. La ITA ha celebrado conferencias en EEUU,
Australia, India, Suiza, Japon, la Republica Checa, Irlanda y Brasil. Entre los cientificos de otras
disciplinas que han participado en estos congresos se encuentran David Bohm, Karl Pribram, Fritjof
Capra, Gregory Bateson, Ervin Laszlo, Albert Hoffman, llya Prigogine, Michael Harner, Arthur Young,
Amit Goswami y Rupert Sheldrake, entre otros (Grof, 2009).

Psicologia transpersonal y ciencias de la complejidad

Es sorprendente que este aspecto de la psicologia transpersonal sea tan desconocido, incluso entre muchos
de sus propios miembros. Pero lo cierto es que se pueden establecer paralelismos entre diversos
descubrimientos cientificos de vanguardia y las observaciones realizadas por los psicélogos y
psicoterapeutas de orientacion transpersonal. Este es especialmente el caso de lo que se conoce como
pensamiento sistémico, pensamiento complejo o ciencias de la complejidad. Bajo este nombre se
engloban una serie de teorias cientificas, entre las que se encuentran la teoria general de sistemas de L. V.
Bertalanffy, la cibernética, la teoria de las estructuras disipativas de I. Prigogine, la teoria del caos, la
teoria de los fractales y las teorias de la autoorganizacion, entre las que destaca la teoria de la autopoiesis
desarrollada por los bidlogos H. Maturana y F. Varela, entre otras.

Hayles (1990) sefiala que se pueden distinguir dos enfoques en el estudio del caos y la autoorganizacion.
El primero de ellos centra su atencion en la emergencia espontanea de orden y nuevas estructuras a partir
del caos en los sistemas alejados del equilibrio, en el fendmeno de la autoorganizacién propiamente
dicho. En palabras de Briggs y Peat (1990), este enfoque se preocupa de explorar la ruta que va del caos
al orden. El segundo enfoque centra su foco de interés en el propio caos, y en los patrones y el orden
oculto que existe dentro de los sistemas caoticos. Este enfoque, conocido como las matematicas de la
complejidad, engloba la teoria del caos y la teoria de los atractores. Sus representantes se encontraron
con el hecho de que el caos puede surgir de ecuaciones deterministas y, mas sorprendente aun, que el
orden surge intermitentemente en el seno del caos. En este caso, se explora la ruta que va del orden hacia
el caos (Briggs y Peat, 1990).

En los estados modificados de consciencia estudiados por la psicologia transpersonal se producen
cambios en el flujo del pensamiento, en la percepcion de la realidad y a nivel emocional. En estos estados
pueden ocurrir experiencias de catarsis y, sobre todo, experiencias misticas o extaticas, que diversos
autores han definido como religiosas, trascendentes, transpersonales o experiencias cumbre®. En estas
vivencias el mundo se percibe como una totalidad, en la que el propio individuo esta inmerso. Se produce,
al mismo tiempo, una sensacion subjetiva de unidad, en la que el Yo individual se diluye, desapareciendo
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toda distincion significativa entre el Yo y el mundo exterior. Esta experiencia es vivida por la persona
como algo positivo, y autores como Maslow o Grof sefialan que puede tener efectos beneficiosos y
terapéuticos. Sin embargo, la disolucion del Yo previa a la sensacion subjetiva de unidad, puede ser
vivida por el sujeto como un momento de caos, de desequilibrio y desestructuracion, de pérdida de los
puntos de referencia habituales. Diversos autores se han referido a esta experiencia como muerte del ego.
(Grof, 1988; Wilber, 1996; Fericgla, 2006).

Los tedricos de la psicologia transpersonal tienen una vision holistica y evolutiva del ser humano.
Defienden que, a través de estas experiencias de caos y trascendencia, la persona puede alcanzar mayores
grados de complejidad y orden. EI modelo de ser humano que presentan se basa en las ciencias de la
complejidad, de las que adoptan diversos conceptos y principios. El orden a través de las fluctuaciones, la
irreversibilidad y las estructuras disipativas de Prigogine; las bifurcaciones, los atractores y el concepto de
caos de las matematicas de la complejidad, o la teoria de la autopoiesis de Maturana y Varela, son
empleados y aplicados a sus modelos por los teodricos transpersonales. Los tedricos transpersonales
plantean que en estas experiencias se produce un proceso de caos Yy autoorganizacion, conceptos y
metaforas que les sirve para explicar los fenémenos que han observado en la practica clinica. También se
sirven de la holografia, la teoria de los fractales y la teoria general de sistemas para explicar las
sensaciones de unidad y la conexion entre el todo y la parte que se producen en estas experiencias’®
(Puente, 2007).

Esta conexion ha sido sefialada por diversos autores transpersonales en diversas ocasiones, Yy
especialmente por Stanislav Grof,(Grof, 1983; 1988; 1993; 1994; 2002; 2008). Grof sefiala que en un
primer momento la corriente de la psicologia transpersonal se encontraba aislada del tronco principal de
la ciencia, pero a partir de los afios setenta se establecieron importantes conexiones con descubrimientos
revolucionarios de otras disciplinas, descubrimientos que poco a poco comenzaron a perfilar un nuevo
punto de vista cientifico “Aunque la naturaleza de la experiencia transpersonal es claramente y
fundamentalmente incompatible con la ciencia mecanicista, puede ser integrada con los desarrollos
revolucionarios de diversas disciplinas cientificas a las que se llama el paradigma emergente. Entre las
disciplinas y conceptos que han contribuido de manera significativa a este espectacular cambio en la
vision del mundo cientifica se hallan la fisica relativista y de los quantum (Capra, 1975, 1982), la
astrofisica (Davies, 1983), la cibernética, la teoria de sistemas e informacion (Bateson, 1972, 1979), la
teoria de Sheldrake de la resonancia mérfica (Sheldrake, 1981), el estudio de Prigogine de las estructuras
disipativas y el orden fluctuante (Prigogine, 1980), la teoria del holomovimiento de David Bohm (Bohm,
1980), el modelo holografico del cerebro de Kart Pribram (Pietcsch, 1981; Pribram, 1971), y la teoria de
procesos de Arthur Young (Young, 1976)” (Grof, 1993: 112).

Otro autor que ha subrayado esta conexidn entre psicologia transpersonal y ciencias de la complejidad es
Manuel Almendro, propuesta que desarrolla extensamente en su reciente libro Psicologia del Caos (2002).
En este libro Almendro desarrolla las bases de lo que denomina una psicologia de la complejidad, usando
como soporte tedrico diversos conceptos extraidos de las ciencias de la complejidad para construir
modelos explicativos de los fendmenos observados y las teorias propuestas por la psicologia
transpersonal. Este autor sefiala de forma explicita haberse basado en las teorias de la complejidad, y
especialmente en las teorias del caos y en el concepto de estructura disipativas de Ilya Prigogine.
Almendro afirma, refiriéndose a los procesos observados en su practica psicoterapéutica: “Da la
impresion de que las teorias del caos se adentran en concebir y explicar una progresiva alternancia entre
orden y desorden, que precisamente ofrecerian una metodologia natural de la transformacién, nuevos
mapas de interpretacion del territorio” (Almendro, 2002:193).

Por otro lado el concepto de estructura disipativa le sirve de modelo para explicar la forma que toma el

proceso de autoorganizacion a nivel psicolégico cuando se presenta lo que el denomina una Crisis
Emergente. Almendro define y concibe el concepto de Crisis Emergente como una estructura disipativa,
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como una bifurcacion a nivel psicologico que implica la resolucién de un procesos caotico previo. La
aplicacion de este concepto a la psicologia implica que existe un orden dentro del caos psiquico. Segln
Almendro “ese fendmeno emergente representaria el proceso genuino hacia la diferenciacion e
individuacién’; es decir, la emergencia crearia diferenciacion, por lo tanto, complejidad, diversidad,
estructuras disipativas... detras del proceso emergente psicologico estaria la naturaleza del individuo
generando una reorganizacion de su propia psique” (Almendro, 2002:269).

Desde la etnopsicologia, disciplina muy cercana a la psicologia transpersonal, el antropdlogo y
psicoterapeuta Josep M@ Fericgla también aplica a su modelo principios y conceptos extraidos de la teoria
del caos, la teoria general de sistemas y la teoria de la autopoiesis de Maturana y Varela (Fericgla, 1989;
2004; 2006). Este autor afirma que el ser humano nace con unas potencialidades que tiene que desarrollar,
y considera que es necesario estructurar el propio desarrollo por medio de experiencias que activen esas
dimensiones potenciales, para que el individuo se autoactualice. Fericgla acufio el termino Experiencias
Activadoras de Estructuras Internas (Exaces a partir de ahora) para referirse a experiencias que pueden
ayudar en este proceso, y las define como experiencias transformadora y estructurantes que implican el
uso de técnicas de modificacién y ampliacion de la consciencia.

Fericgla subraya el papel que tienen las intervenciones externas sobre cualquier proceso para
transformarlo y la discontinuidad que se produce en las transiciones. Considera que cuando un orden
sistémico se ha establecido es necesario un impacto potente para romper con los automatismos y su
circularidad. Las Exaces son, para este autor, un impacto Util que activa el cambio. En términos de la
teoria de sistemas, las Exaces “permiten ascender a un nivel sistémico superior” (Fericgla, 2004: XXIV).
Cuando la persona toma consciencia de sus automatismos, se produce una desestructuraciéon del orden
establecido, atravesandose una crisis. Si el proceso resulta adecuado, al final se asciende a un nivel
sistémico superior, pero para que se produzca el ascenso de un nivel de consciencia a otro superior se
debe atravesar una crisis de crecimiento.

A partir de sus observaciones propone una serie de fases, a través de las que se desarrolla este proceso y
que representan diferentes niveles de evolucion personal. Durante este proceso evolutivo, la persona
puede entrar en un proceso autopoiésico, de autoconstuccion y autoestructuracion, en el que el sujeto se
encuentra en una situacion de “maxima libertad vivencial y expresiva” (Fericgla, 2004: 59). Segln este
autor, en este punto se abre la posibilidad de (re)iniciar el proceso de creacion de uno mismo, partiendo
de las presiones emocionales liberadas durante el proceso y del mayor conocimiento sobre los propios
procesos inconscientes. Fericgla afirma que el ser humano es un sistema altamente complejo que se
mueve de acuerdo al principio de autoorganizacion.

“El principio de autoorganizacién dentro de los sistemas complejos ha sido denominado por H.
Maturana y F. Varela con su concepto de autopoyesis... la respuesta a cada entrada de nueva informacion
es determinada por aquello que sucede con el input una vez dentro del sistema... depende del sistema de
organizacion interno previamente establecido... del tipo y forma de interaccion que despierta dentro del
sistema complejo” (Fericgla, 2006: 200).

Por otro lado, Fericgla considera que el proceso de desarrollo del ser humano se puede representar con la
imagen de una evolucidn en espiral, y explica este proceso evolutivo desde la teoria del caos. Afirma que
cuando parece que un circulo se va a cerrar y aparentemente se llega al mismo punto que antes, se
descubre que en realidad se trata de un punto distinto. Fericgla “En las exaces es muy obvio este ciclo
espiral en que el caos da paso al orden que, a su vez, genera nuevas formas de caos, cuya resolucion da

paso a un nuevo orden mas amplio y estable que, de nuevo, abre un periodo de caos...” (Fericgla,
2004:184).

La psicologia transpersonal deberia subrayar los paralelismos que existen entre los descubrimientos
realizados en diversas disciplinas cientificas y sus propias observaciones y teorias, Yy deberia mostrar
también una actitud mas critica hacia el conocimiento y las teorias generadas dentro de la disciplina.
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Reflexiones, debates y autocritica: caos y autoorganizacion en la disciplina.

Afortunadamente, a partir de la década de los noventa se ha producido un intenso debate y autocritica a
nivel tedrico dentro de la disciplina, y los estudios cientificos cada vez son mas frecuentes. Por un lado,
dentro del debate tedrico son destacables las revisiones de las diferentes definiciones de la disciplina
realizadas en los afios noventa con el objetivo de desarrollar una definicion clara y precisa (Lajoie y
Saphiro, 1992; Walsh y Vaughan, 1993), los altimos libros de Ken Wilber (1998, 2005, 2007), y las obras
Espiriualidad Creativa de Jorge Ferrer (2003) y Sombra, Yo y Espiritu de Michael Daniels (2008). En
cuanto a los estudios cientificos, en los ultimos afios se ha producido un autentico boom de
investigaciones sobre la meditacion (especialmente del Mindfulness), a las que hay que afadir el lento
resurgir de la investigacion con psicodélicos que se estd produciendo tanto en EEUU (en universidades
como Harvard, UCLA o la John Hopkins) como en diversos paises europeos.

Lajoie y Shapiro (1992) hicieron una revision sistematica de las definiciones de psicologia transpersonal
aparecidas desde finales de los sesenta, encontrando mas de 200 definiciones diferentes en libros y
articulos de revistas. Realizaron un analisis de contenido de estas definiciones, sefialando los 5 temas y/o
conceptos méas frecuentes que aparecerian en estas definiciones. Estos eran: 1.- los estados de
consciencia; 2.- los potenciales superiores y/o ultimos. 3.- (ir) mas alla del ego o el self personal. 4.- la
transcendencia y 5.-la espiritualidad. Entre los conceptos que aparecian al menos 5 veces también se
encontraban otros como experiencia transpersonal, intercultural, estados internos, consciencia de unidad,
holistico transformacidn, holistico y misticismo.

Por otro lado, Walsh y Vaughan (1993) sefialaron que muchas definiciones presentan una carga teorica
y/o metafisica, lo que implica la aceptacién de creencias y presupuestos conceptuales, tedricos y/o
metafisicos. Asi, muchas definiciones transpersonales incluyen asunciones sobre la naturaleza de la
ontologia, el Self, los valores altimos y los potenciales superiores, entre otras. Segun estos autores, estas
asunciones no son necesariamente incorrectas, pero su validez a de ser investigada, no presupuesta. Estos
autores proponen una serie de definiciones que implique el menor nimero de presuposiciones, definiendo
no solo la psicologia transpersonal y las experiencias transpersonales, sino también otras disciplinas
interesadas en el estudio de estas experiencias, incluyendo la psiquiatria, la antropologia, la sociologia y
la ecologia transpersonal.

Estos autores definen las experiencias transpersonales como experiencias en las que la sensacion de
identidad o self se extiende mas alla (trans) del individuo o la persona para abarcar aspectos mas amplios
de la humanidad, la vida, la psique y el cosmos. La psicologia transpersonal, por su parte, es definida
como el area de la psicologia que se centra en el estudio de las experiencias transpersonales y los
fendmenos relacionados con ellas. Estos fendmenos incluyen las causas, efectos y los correlatos de las
experiencias transpersonales y el desarrollo transpersonal, asi como las disciplinas y practicas inspiradas
por ellas.

Esta definicion no excluye ni invalida lo personal o interpersonal, sino que lo sitda en un contexto mas
amplio que acepta y reconoce la importancia tanto de las experiencias personales como de las
transpersonales. Por otro lado, tampoco impone ningn limite a la direccion o extensién de la expansion
de la identidad: esta expansion puede ser vertical (o trascendente) y horizontal (0 inmanente), y ambas
formas son validas. Finalmente, esta definicién permite mdltiples interpretaciones de las experiencias
transpersonales y de las posibles comprensiones que ofrecen sobre la naturaleza humana y el cosmos.

Tradicionalmente se ha relacionado lo transpersonal con las experiencias misticas o espirituales pero,
como sefiala Daniels, también puede tener que ver con la expansién de la preocupacion o de la
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identificacion con otras personas, con toda la humanidad, con la vida, con el planeta y/o con la naturaleza.
Por lo tanto, el termino transpersonal es mas amplio que las nociones habituales de <religioso> y
<espiritual>, y tiene la ventaja de ser una palabra metafisicamente neutra (Daniels, 2008).

Para Daniels, utilizar el término transpersonal como sinénimo de espiritual es una simplificacion
excesiva, aunque en la practica puede resultar Gtil. Para este autor, el nicleo comun al concepto de lo
transpersonal tiene que ver fundamentalmente con la transformacion profunda de la persona, que permite
pasar de una existencia centrada en el ego a un estado que este autor considera mas satisfactorio y valioso
(Daniels, 2008). Esta idea va en la linea de la defendida por Ferrer (2003), quien propone que el rasgo
distintivo de la transformacion espiritual es la emancipacion del egocentrismo. Es decir, si la persona no
se hace menos egocéntrica, no se puede producir ninguna transformacion espiritual o transpersonal.

Esta transformacion profunda que sefiala Daniels no tiene porque ser agradable, esperada y bienvenida.
Las ideas de este autor reflejan una vez mas como caos, orden y autoorganizacion se alternan en las
experiencias y procesos de transformacion de naturaleza transpersonal: “el hecho de que nuestra
estructura egoica estable se vea amenazada por el cambio puede convertir, en ocasiones, a la experiencia
transpersonal en algo aterrador y doloroso... (pero) lo cierto es que el concepto de transformacion
siempre implica, al menos, la promesa de un cambio para mejor” (Daniels, 2008: 31).

Por otra parte, Daniels subraya la necesidad de que la psicologia transpersonal adopte un enfoque mas
cientifico, para evitar convertirse en una ideologia gque alienta un sistema de creencias. Este autor propone
un modelo similar a la propuesta de <ciencia esencial> realizada por C. Tart (2004). La <ciencia
esencial> de Tart implica un proceso reiterado que atraviesa cuatro estadios diferentes: observacion,
teorizacion, corroboracion y comunicacion. En esta misma linea, Daniels propone que una psicologia
transpersonal realmente cientifica deberia seguir cuatro fases: 1) la recopilacion de todos los datos
relevantes posibles utilizando, en la medida de lo posible, métodos empiricos (observacion directa); 2)
entender los fendmenos transpersonales empleando términos, modelos y teorias que subrayen el papel
desempefiado por los factores psicologicos; 3) someter estos modelos y teorias a una verificacion critica;
y 4) transmitir adecuadamente el conocimiento adquirido a la comunidad cientifica.

Si la psicologia transpersonal quiere ganarse el reconocimiento que se merece debe adoptar un enfoque
mas cientifico en la linea de las propuestas de Daniels y Tart, haciendo énfasis en los paralelismos que
existen entre la ciencia y la psicologia transpersonal, potenciando la realizacion de estudios cientificos
metodol6gicamente rigurosos, y mostrando una actitud critica ante el conocimiento y los discursos
generados dentro de la disciplina, superando y trascendiendo el <todo vale>.
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Notas a pie de pagina

1.- En los inicios de la <cuarta fuerza> Maslow hizo una serie de contribuciones tedricas muy
importantes, recogidas en sus libros Religion, Values and Peak Experiences (1964); ElI hombre
autorrealizado (1968), y en el articulo sobre las metanecesidades que escribid en 1967: “Una teoria de la
metamotivacion: el fundamento biolégico de la vida valorativa™.

2.- Esta palabra habia sido usada por S. Grof por primera vez en 1967 en una charla que pronuncio en la
Universidad de Berkeley, en conexidn con los términos <supraindividual> y muerte y renacimiento del
ego. Maslow y Sutich también la habian empleado de forma independiente en su intercambio de
correspondencia (Sutich, 1967).

3.- En 1975 Robert Frager fund6 el Institute of Transperosnal Psychology (ITP) en Palo Alto,
convirtiéndose en el primer centro de ensefianza superior de orientacion transpersonal. Desde entonces se
han creado numerosos centros que ofertan estudios de psicologia transpersonal, principalmente en EEUU.
Entre estas escuelas se encuentran, entre otros, el California Institute of Integral Studies, la universidad
Jhon F. Kennedy, la Saybrook Graduate School, el Naropa Institute, la pacifica Graduate School y la
State University of North Carolina.

4.- Sin embargo, pronto se hizo evidente la necesidad de recortar y limitar esta definicion, y de hacer un
mayor énfasis en su aproximacion cientifica y en la metodologia.

5.- Se podrian establecer diferencias y matices entre estos conceptos, ya que no se tratan exactamente de
la misma experiencia, pero para los propdsitos de este articulo hemos creido que no es necesario subrayar
estas diferencias. Ademas, diversos autores han propuesto definiciones y distinciones diferentes.

6.- Es importante subrayar que los tedricos transpersonales emplean estos conceptos e ideas cientificas
como metaforas para describir sus propios descubrimientos, en ningin momento tratan de justificar su
validez a partir de estos conceptos extraidos de otras disciplinas cientificas.

7.- Como hemos sefialado anteriormente, los conceptos de diferenciacion e individuacion progresiva
fueron propuestos por Bertalanffy (1976) como dos de las propiedades fundamentales de los sistemas.

*Iker Puente, psicélogo doctorando del Departamento de Psicologia Basica, Evolutiva y de la Educacién
de la Universidad Autonoma de Barcelona. Ponente en el Congreso Internacional sobre Psicologia y
Espiritualidad celebrado en India, 2008.

Email: ikerpuente@hotmail.com
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A Contextual Introduction to Psychosynthesis

Una Introduccion contextual a la Psicosintesis

Helen Palmer and Peter Hubbard*
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Abstract

This article is a brief introduction to the priniciples of psychosynthesis, first formulated
by Dr Roberto Assagioli in his 1910 doctoral thesis. It tracks the development of
transpersonal psychology through the 20th century as it sought to bridge the gap
between science and religion, between psychoanalysis and behavioural psychology and
the exhiliarating encounters with psychedelics and Oriental spiritual approaches to
human being and becoming. It acknowledges the perennial philosophy with which
transpersonal psychology has long been identified, and identifies some of the
developing critique of its epistomological methodology. It concludes that Assagioli's
specific contribution of will and psychosynthesis continues to contribute to the evolution
of transpersonal psychology.

Key words:
Psychosynthesis, Roberto Assagioli, Spiritual experience, Psychological understanding, Postmodern
psycho spirituality

Resumen

Este articulo es una breve introduccion a los principios de la psicosintesis,
originariamente formulada por el doctor Roberto Assagioli en su tesis doctoral en 1910.
El articulo continua con el desarrollo de la psicologia transpersonal en el siglo veinte,
como busqueda de la union entre la ciencia y la religion, entre el psicoandlisis y la
psicologia conductual y su conexion con los psicodélicos y aproximaciones a la
espiritualidad oriental. En el articulo se comentan las criticas que la psicologia
transpersonal sufre en cuanto a su epistemologia metodoldgica, asi como su
identificacién con la filosofia perenne. Se concluye con la especifica contribucion
desarrollada por Assagioli en su contribucién a la evolucién de la psicologia
transpersonal.
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Psicosintesis, Roberto Assagioli, Experiencia espiritual, Comprension psicoldgica, Psico-espiritualidad
postmoderna
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Psychosynthesis was founded by Dr. Roberto Assagioli, an Italian psychiatrist involved in the
early development of psychoanalysis. He first articulated the principles of psychosynthesis in his doctoral
thesis of 1910 and developed them over the 1920’s and 1930’s, publishing such articles as Spiritual
Development and its Attendant Maladies and Dynamic Psychology and Psychosynthesis which became
the first two chapters of his book Psychosynthesis. His model of the psyche was published in English in
1933 and clearly showed an optimistic view of human beings as spiritual beings seeking meaningful and
purposeful expression. A junior member of the psychoanalytic group that formed around Freud in the
early 1900’s, he nevertheless ultimately critiqued Freud’s ideas because they did not to him sufficiently
acknowledge the spiritual dimension, altruistic motivation and experiences of the sublime as integral to
human Being.

However, it was not until decades later that psychosynthesis became more widely known.
Humanistic psychology in the mid 20th century validated the focusing on healthy people, which Assagioli
had advocated, rather than just on pathology. Transpersonal psychology also gained momentum then as a
source of study and clinical practice recognising spirituality as an essential foundation of psychological
health and healing. With James and Jung, Assagioli is acknowledged as one of the earlier explorers and
practitioners of transpersonal psychology, and psychosynthesis continues to develop as one particular
approach in this field, with its most specific contribution being articulation of the essential function of
Will.

Freud and his circle were intent on having their ‘new’ field of psychoanalysis and depth
psychology be recognised within the medical paradigm of the time, and therefore have it be regarded as
‘scientific’. The behavioural psychologists, heirs to the academic study of psychology [after Wundt],
defined a thoroughly empirical scientific frame as their field of enquiry. Transpersonal psychology sought
to bridge the gap between science and religion. The psychologist Abraham Maslow (1968) exemplifies
the spectrum - beginning as a behaviourist, moving to explore humanistic psychology, and thence to
articulation of a new psychology that, in contrast to the humanistic orientation, would be transpersonal,
transhuman, centred in the cosmos rather than in human needs and interests, going beyond humaness,
identity, self-actualization, and the like.

Transpersonal exploration also involved a huge freeing up of Western cultural identification with
Judeao-Christian thought and religious practices. Richard Tarnas, perhaps unexpectedly, describes
transpersonal psychology as being born out of modern science with philosophical roots in the
Enlightenment, in that it does not espouse a particular theological outlook as its philosophical
underpinning, and looks to achieve an empirical basis in the subjective reported experience of those
exploring psychospiritual experiences. Stanislav Grof states in Spiritual Emergency (p. xii):

‘The 1960s brought a wave of interest in spirituality and consciousness exploration that
manifested itself in many different ways, from a renaissance of the ancient and Oriental spiritual
practices to experiential psychotherapies and self-experimentation with psychedelic drugs.’

Religion, with its trappings of guilt, sin and judgement, and intercession, was ‘out’ and spirituality
was ‘in’ - the Mahareshi came to Bangor and the young seekers made the Indian pilgrimage. The wave of
interest amounted to a creative ferment. The 1960’s proliferation of opportunities and approaches to
individual self-growth occurred within a time of great geopolitical change, cultural upheaval and social
experimentation. This was its particular and specific context.

The word ‘transpersonal’ was used to denote a context beyond the personal, and has been tracked

back to Dane Rudhyar’s astrological work in the 1920’s. Maslow wrote to Grof in the 1960’s saying he
was using the word transpersonal instead of the clumsier ‘transhumanistic’ or ‘transhuman’. Boorstein
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says that the term transpersonal means literally ‘lying beyond or going beyond the personal’. The
experiences that originate on this level involve transcendence of the usual boundaries of the individual
[sometimes named as the skin-encapsulated ego] and of the limitations of three-dimensional space and
linear time that are our [restricted; partial] perception of the world in the ordinary state of waking
consciousness.

One of the constraints that has always operated in terms of psychoanalysis and depth psychology
is the issue of proof: how to demonstrate that what can appear as a rather arcane process has value, in
ways that can be measured. Behavioural psychology was scientific, having no truck with anything
subjective or metaphysical and seeking clearly measurable data. Psychoanalysis focused on neurosis and
mental illness and struggled to have itself accepted as a scientific discipline. Humanistic psychology had
to develop a different vocabulary and assessments as the subjective experience of mental health was its
focus, and transpersonal psychology, focusing on soul and spirit, had to bridge the widest spectrum. An
irony is that those interested in consciousness exploration, while challenging the modern scientific view
of a mechanical universe in which the earth was a lump of rock revolving purposelessly in a Euclidian
void, were also attempting to provide proof consistent with the methodology of that scientific view to
validate experientially based theory. The paradigm shift from Euclidian void to Quantum field did not
address this conundrum. So how do you measure life experience with tools designed to measure matter

only?

The way it was attempted was primarily by claiming empirical validation for individual
intrasubjective experiences of a consensually validated independent universal spiritual reality. This led to
what has been named as the perennial philosophy becoming the theoretical underpinning for transpersonal
psychology. Aldous Huxley’s The Perennial Philosophy, published in 1945, described this as:

‘the metaphysics 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.’

Essentially, with the core underpinning of the concept of the Ground of all Being, the perennial
philosophy claims there is a single truth that is at the mystic heart of the world’s religious traditions. For
all that the immanent experience is named, in fact it is more often the transcendent version that is
favoured. And the connection to this ground is essentially a matter of the experience of the individual in
relation to the whole. This assumption, that it is the individual experience that is reified, exemplifies the
heroic mythos writ large. This may be another reason for its attraction, as it is heroic mythology which
underpins cultural expression in the West.

Assagioli certainly belonged in that scientific camp. He was, we must remember, a medically
trained psychiatrist. He said:

‘I think that most discussions about identity have gone wrong because academic psychologists don’t take
the trouble to experiment in appropriate ways. They run rats through mazes but they don’t go into the
inward laboratory and examine their own experience ........... They might be compared, with some
irreverence, to those theologians who refused to look through Galileo’s telescope because they were
afraid of disturbing their world view. They neglect introspection, which is the best laboratory a
psychologist has.’

So Assagioli subscribed to the notion that tried to empirically validate experiential experience.
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‘It is clear that the Higher Self exists because it is proven by direct experience; it is one of those primary
experiences which are evidences of themselves .... and therefore have full scientific value, in the broader
sense.’

(Interview with Sam Keen, Psychology Today, 1974)

He was deeply attracted to the perennial thesis, as articulated by Helena Blavatsky and Alice
Bailey in Theosophy, and by Teillhard de Chardin. This is his own vision:

“From a still wider and more comprehensive point of view, universal life appears to us as a
struggle between multiplicity and unity - a labour and an aspiration towards union. We seem to sense that
- whether we conceive it as a divine being or as cosmic energy - the Spirit working upon and within all
creation is shaping it into order, harmony, and beauty, uniting all beings (some willing but the majority
as yet blind and rebellious) with each other through links of love, achieving - slowly and silently, but
powerfully and irresistibly - the Supreme Synthesis.” (Assagioli, 1984: 34)

However, as transpersonal theory keeps evolving, there is developing a robust critique of this
underlying conceptual framework and epistemological methodology. Transpersonal theorists such as
Richard Tarnas, John Heron, and Jorge Ferrer point out that in order to fully express the breadth of the
original transpersonal vision, transpersonal psychology needs to free itself from the constraining
assumptions of its initial formulations, acknowledge the epistomological errors, and engage a pluralistic
perspective. Of other transpersonalists, Ken Wilber has consistently developed the evolutionary and
transcendent perspective. While very much in line with the perennial philosophy, his articulation of levels
and stages of emergence brings a new focus. His four-quadrants approach, uniting inner and outer,
individual and collective, allows the consideration of the relationship of individual psychological and
spiritual understandings and worldviews with possible correspondences in social structures, culture and
technological innovation.

Perhaps the perennial philosophy was a necessary spiritual beacon after World War 2, offering
profound reassurance that even though there had been terrible conflict, essentially there was a pregiven
ultimate wholeness. It was the ultimate expression of a modernist philosophy that dealt in the existence of
moral and ethical absolutes and the comfort that those times derived from that. Perhaps also it was the
articulation of a wider spirit of moving towards a greater wholeness, manifested in institutions such as the
United Nations and other “world” organisations in health, law and finance.

The world moves on. Living memory moves through the generational timeline. Yesterday’s
comforting wholeness can become today’s fundamentalism. We are coming to terms with a post-modern
worldview that values the complexities of multiple contexts. The perennial philosophy is now to be
understood perhaps as one rich strand of meaning-making, which can be woven with other spiritualities,
in order that we participate in what may be a highly indeterminate and dynamic universe of spiritual
mystery. We can hold Wilber’s hierarchical model of nested holons and the quest for a grand unified
theory of spiritual experience, which parallels the direction of other scientific, spiritual and philosophical
enquiries. We can consider other directions such an enquiry might take. In Revisioning Transpersonal
Theory Jorge Ferrer (2002) is calling for transpersonal psychology to be based on what he calls
participatory knowing, which identifies spiritual experience not just as an individual inner experience but
as a participatory experience of an individual consciousness in a multilocal transpersonal event, shaped
and communicated in the modalities and functions available to our normal waking awareness.

‘..participatory knowing refers to a multidimensional access to reality that includes not only the
intellectual knowing of the mind, but also the emotional and empathic knowing of the heart, the sensual
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and somatic knowing of the body, the visionary and intuitive knowing of the soul, as well as any other
way of knowing available to human beings. ’ (Ferrer, 2002: 121)

One of the exciting features of psychosynthesis is understanding that even though Assagioli’s
thinking is open to critique from a postmodern perspective, his vision continues to stand up, essentially
because of his emphasis on Will. It is congruent with Wilber’s evolutionary and four quadrants
hypotheses. It is also apparent he was most fundamentally interested in facilitating exactly the kind of
spiritual embodiment and expression Ferrer articulates. Here is what Assagioli wrote in 1961:

“The experience of loneliness is not considered in psychosynthesis either ultimate or essential. It is a
stage, a temporary subjective condition. It can and does alternate with, and finally can be substituted by,
the genuine living experience of interpersonal and interindividual communications, relationships,
interplay: by cooperation between individuals, and among groups - and even by a blending, through
intuition, empathy, understanding and identification. This is the large field of interindividual
psychosynthesis, reaching from the interpersonal relationship of man and woman to the harmonious
integration of the individual into even larger groups up to the ‘one humanity’. It can be and has been
expressed in other  words as the reality and the function of love in its various aspects, and particularly
in that of agape, altruistic love, charity, brotherhood, communion, sharing.” (Assagioli, 1993).

References

e Assagioli R.(1975). Psychosynthesis. Oxford: GreenSleeves Books.
e Assagioli R. (1984). The Act of Will. London: Turnstone.

Boorstein S. (ed). (1996). Transpersonal Psychotherapy, 22 ed. Albany: State University of New
York Press.

Ferrer, J. (2002). Revisioning Transpersonal Theory. Albany: State Univ. New York Press.
Huxley A. (1945). The Perennial Philosophy. New York: Harper and Row.

Maslow, A. (1968). Toward a Psychology of Being, 22 ed. Princeton, NJ.: Van Nostrand.
Tarnas R. (1991). The passion of the Western mind. New York: Ballantine.

Wilber K. (1995). Sex, Ecology, Spirituality. Boston: Shambhala

*Helen J. Palmer and Peter Hubbard are the directors of the Institute of Psychosynthesis N.Z. (New
Zealand). They offer professional training programmes in psychosynthesis counselling and
psychosynthesis psychotherapy, as well as courses and workshops in psychosynthesis.

Address: P.O. Box 67-136, Mt Eden, Auckland 1349, New Zealand.

Email: institute@psychosynthesis.co.nz Website: http://www.psychosynthesis.co.nz

JTR - 33


javascript:press_email('institute@psychosynthesis.co.nz')
http://webmaildomini.aruba.it/cgi-bin/webmail.cgi?cmd=url&xdata=~2-db5130077aa4ea2d4921c42dfd858db9068ea9e2dad9e3d8dacfcfd393636f6d406c6f63616c686f737400&url=http!3A!2F!2Fwww.psychosynthesis.co.nz

© Journal of Transpersonal Research, 2009, Vol. 1
ISSN: 1989-6077

El Hombre Sabio y Compasivo: Una Aproximacion
Transpersonal a Jesus de Nazaret

The wise and compassionate man
A transpersonal approximation to Jesus of Nazareth

Enrique Martinez Lozano*
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Resumen

El articulo trata de investigar, en los textos de los evangelios, signos de que Jesus
de Nazaret experimentd un nivel de conciencia transpersonal.
Para ello, se hace una lectura de los textos, en torno a tres ejes: 1) signos que muestran a
Jesus como un hombre desidentificado de su yo; 2) signos de que, mas alla del yo,
experimento, vivio y hablé desde una conciencia unitaria; 3) signos de esa misma
conciencia, en lo que percibieron quienes convivieron y escribieron sobre él.
Como resultado del estudio, parece evidente que Jesus vivio en un nivel transpersonal
de conciencia: Eso hizo de él un hombre sabio y compasivo, un maestro experimentado
en el camino hacia la Conciencia unitaria.

Palabras clave:
Jesus, Conciencia Unitaria, Transpersonal, Yo, Padre, Hijo

Abstract

The article investigates signs in the text of the gospels that demonstrate Jesus of
Nazareth experienced a transpersonal level of consciousness. A reading of the gospels
was undertaken, paying attention to three points: 1) signs that Jesus did not identify with
his ego, 2) signs that show he lived, experienced, and spoke from an Unitarian
Consciousness beyond the ego, and 3) signs that show this consciousness was perceived
by the people who lived with him and wrote about him. The study concludes by
showing that Jesus lived in a transpersonal level of consciousness making him a wise
and compassionate man, an experienced authority in the path toward the Unitarian
Consciousness.

Key words
Jesus, Unitarian Consciousness, Transpersonal, Ego, Father, Son
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A raiz de la publicacién del libro ¢Qué Dios y qué salvacion? (Martinez Lozano, 2008), muchos
lectores me solicitaron un estudio similar referido a la figura de Jesus. En realidad, entendi que se trataba
de plantear, en aquella misma clave, la cuestion ¢Qué Jesus?... Me puse a ello.

Y en ello estaba cuando, desde esta nueva revista, me llegoé una peticion en la misma linea. Asi
que, sin renunciar a seguir trabajando méas detenidamente esa cuestion y poder ofrecer un texto mas
acabado, que ayude a plantear adecuadamente la cuestion sobre Jesus en el paradigma postmoderno, lo
que aqui pretendo es, Unicamente, acercarme a los textos del evangelio en los que pueden apreciarse
sefiales de que Jesus vivio en un nivel de conciencia transpersonal.

Me frena un poco la ausencia de estudios sobre el tema, que apenas aparece marginalmente en los
autores que abordan el fendmeno de lo transpersonal. Lo méas cercano que conozco es un libro titulado
Desde dentro de la mente de Cristo (Marion, 2005), pero, como indica en el subtitulo, se refiere mas a la
“espiritualidad cristiana” que a la propia persona de Jesus.

Sin embargo, y aunque parezca paradojico, esa misma carencia constituye una de mis
motivaciones mas fuertes. Creo importante que la teoria transpersonal tome en serio la figura de alguien
que ha influido tan decisivamente en la historia de Occidente. Y considero igualmente enriquecedor poder
“traducir” y leer el mensaje del evangelio en clave transpersonal.

Pero esto requiere una palabra introductoria sobre la lectura de un texto sagrado —en este caso, el
evangelio- y sobre la conciencia transpersonal.

Todo texto nace espacial y temporalmente situado. Y a él nos acercamos cada cual también desde
nuestro propio tiempo y lugar. Nos hallamos, por tanto, ante un doble condicionamiento que no podemos
olvidar. Si a ese inevitable marco en el que toda expresion se produce lo llamamos “paradigma”,
habremos de concluir que un paradigma no es sino un “idioma cultural”. Y del mismo modo que no
podemos hablar sin usar un idioma determinado, tampoco podemos acceder a la comprension de la
realidad sin recurrir a un paradigma concreto. Porque asi como no puede haber palabras sin idioma,
tampoco puede haber pensamiento sin paradigma.

Cuando nos acercamos a una obra que proviene de un dmbito cultural diferente al nuestro, es
probable que experimentemos dificultades de comprensidn. Y como nos ocurre con un texto escrito en un
idioma desconocido, nos veremos en la obligacion de traducirlo.

El evangelio fue escrito en un paradigma que, genéricamente, podemos designar como
premoderno, propio de sociedades agrarias, preindustriales e inmovilistas. Quienes se encuentran en un
paradigma postmoderno, caracteristico de nuestras sociedades postindustriales, globalizadas y dinamicas,
no podran comprenderlo, a menos que sea “traducido” a este nuevo idioma cultural. Porque no hay un
paradigma mejor que otro: todo lo humano puede expresarse en cualquiera de ellos.

La “traduccion” de la que hablo se complica todavia mas cuando lo que se esta modificando no es
unicamente el marco cultural o paradigma, sino el propio nivel o estadio de conciencia. Se trata en este
caso de algo cualitativamente diferente, con repercusiones incomparablemente méas profundas. Y es que
hay signos de que lo que se esta agotando, no es solo el paradigma mitico y heterénomo, definitivamente
superado (Lenaers, 2008; Vigil, 2007), sino el mismo modelo dualista de cognicion —o modelo
cartesiano-, basado en la dualidad sujeto/objeto (Corbi, 2007; Ferrer, 2003; Martinez Lozano, 2009;
Wilber, 2007). Ello indicaria el final del estadio egoico de la conciencia y el umbral colectivo de uno
nuevo: el nivel transpersonal.

Al estadio transpersonal de conciencia accedemos cuando empezamos a observar la mente. Al
hacer asi, caemos en la cuenta de que tenemos mente, pero que somos mucho mas que ella. Se ha
producido ya el primer atisbo empirico de que nuestra identidad no se reduce a lo egoico, aunque durante
siglos lo hayamos creido asi. De modo que podemos reconocer que tenemos un “yo”, pero que SOMOS mas
que ese yo que podemos observar. De un modo similar a como, de nifios, pasamos de una “conciencia
corporal” a otra “mental” —de una manera espontanea, en cuanto empezamos a observar nuestro cuerpo-,

JTR-35



© Journal of Transpersonal Research, 2009, Vol. 1
ISSN: 1989-6077

nos hallariamos ahora, colectivamente hablando, en los inicios de un nuevo salto de la conciencia mental
a la transpersonal.

Todo ello no significa negar la mente ni el lugar que ocupa en nuestra vida. Lo Unico que ocurre €s
que dejamos de identificarnos con ella, porque hemos vislumbrado una identidad inmensamente mas
amplia.

En contraste con el estadio mental, caracterizado por la separacién, el nuevo nivel transpersonal,
en el que el propio yo queda integrado y trascendido, se caracteriza por la percepcion de la unidad de todo
en las diferencias.

Si bien, colectivamente y a pesar de los indicios que apuntan un cambio, la humanidad se
encuentra ain en estadios miticos y racionales de conciencia, parece que no han sido pocos los hombres y
mujeres que, a lo largo de la historia, han experimentado ese otro nivel que trasciende el yo.

Entre ellos, Jesus ocupa un lugar destacado. Lo que sigue es simplemente un primer esbozo de
comentario a textos que asi parecen mostrarlo.

Son textos que, a pesar de haberse leido habitualmente desde un paradigma premoderno —lo cual
se explica porque €se era justamente el “idioma” que se hablaba en el periodo histérico en que nacieron-,
encierran una sabiduria propia de quien ha “visto” y habla desde mas alla de la mente, porque ha accedido
a un nivel mayor —transpersonal- de conciencia.

Signos de la conciencia transpersonal en Jesus

La experiencia mistica es una experiencia transpersonal. Se trasciende lo mental y se abre paso
una nueva percepcion de lo real. Por ese motivo, porque en tales experiencias se acalla el pensamiento y
es posible “ver” mas alla del velo de la mente, es facil encontrar en los misticos expresiones de claro
sabor transpersonal. Eso mismo ocurre en el evangelio.

Sin entrar en el debate sobre lo que serian palabras “auténticas” de Jesus —“ipsissima verba lesu”-
y lo que, tras la denominada “experiencia pascual”, es obra de los discipulos y, en ultimo término, de los
redactores del evangelio, lo cierto es que en el texto que ha llegado a nosotros encontramos expresiones
que revelan toda su hondura y riqueza cuando las leemos en esa clave. En este sentido, es innegable que
el evangelio constituye un mensaje de sabiduria, que nos invita a despertar.

Lo transpersonal es un estadio de conciencia que conlleva, como cualquier otro, un modo de
percibir y un modo de actuar, coherentes entre si. Habria que dudar, por tanto, de aquello que no
desemboque en una transformacién personal (Daniels, 2008). Lo caracteristico de ese estadio es la
superacion-integracion del nivel mental y, por tanto, del yo, con el que habitualmente nos identificamos
de una manera absoluta.

La conciencia transpersonal es, pues, una conciencia unitaria y desegocentrada. Quien accede a
ella, “ve” la unidad de lo real més alla del velo opaco que interpone la mente —-maés all& de las aparentes
diferencias- y actua desde el amor a todos los seres. De ahi que los dos rasgos mas caracteristicos de
quien se halla en ese nivel de conciencia sean la sabiduria y la compasion.

Y eso es precisamente lo que mas se destaca en la persona de Jesus. ¢Quién es y qué ha visto este
hombre sabio y compasivo? Vamos a acercarnos a los textos, buscando huellas de la conciencia
transpersonal en aquellas dos dimensiones que la caracterizan: la desegocentracion y la conciencia
unitaria.

Un hombre desidentificado del yo

En el proceso evolutivo de la persona —como, globalmente, el de la humanidad-, la emergencia del
nivel mental —y, con él, la aparicion y consolidacion del yo, en cuanto identidad independiente-, marca un
momento culminante. Se sale de la oscuridad de lo pre-personal y se accede a la autoconciencia personal.
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Ahora bien, como no podia ser de otro modo, ese nuevo nivel “personal” esta caracterizado por
una conciencia egoica: el yo recién nacido se embarca en una carrera, espontanea y ansiosa, con la que
busca constituirse en centro y protagonista de toda la escena. Olvidando que es sélo un momento mas de
la evolucion y despliegue de lo real, tiende a absolutizarse como si fuera la meta definitiva. Se llega, de
ese modo, a la apoteosis del egocentrismo, con consecuencias en todos los sectores (relacional,
econOmico, social, politico, religioso...). Es el reino del yo y del individualismo exacerbado.

Lo que se halla detras de ese modo de hacer —y lo explica- no es en primer lugar una cuestion
moral (egoismo personal), sino una falta de comprension de la verdadera naturaleza de lo real, es decir,
ignorancia, que nos lleva a tomar como definitivo lo que es s6lo pasajero. Y al considerarse a si mismo
como definitivo, el yo buscara por todos los medios a su alcance, inadvertida y compulsivamente,
sobrevivir y afirmarse frente a todos los demas: la ignorancia lleva a la competitividad, a la rivalidad, a la
crispacion y al enfrentamiento.

Solo una comprensién mas adecuada de lo real permitira que pueda modificarse aquella actitud.
De hecho, las personas que han “visto”, mas alla de las apariencias, han modificado su comportamiento.
De ellas hemos recibido un mensaje que, con matices propios en cada caso, habla de no dejarnos encerrar
en la céarcel del yo, si queremos favorecer el despliegue de la vida. Justamente eso es lo que nos llega de
Jesus.

De Jests se ha dicho con razén que fue el “hombre fraternal” y que todo su comportamiento tuvo
como eje el amor a los otros, expresado como bondad, compasion y servicio incondicional. Pero ese
comportamiento no proviene, en primer lugar, de un empefio ético, esforzado o voluntarista, sino de su
propia comprension de la realidad: él vio que el yo no era la realidad definitiva y por eso mismo ensefio
que vivir para el yo equivale a perder la vida. Vedmoslo méas despacio en algunos textos, tal como han
Ilegado a nosotros.

« “El que quiera salvar su vida, la perderd, pero el que niegue su vida por mi y por la buena
noticia, la salvara” (evangelio de Marcos 8,35).
Este texto se ha interpretado habitualmente desde una perspectiva egoica. Es lo que ocurre con
cualquier texto inspirado (espiritual, mistico), cuando el lector se encuentra en un nivel de
conciencia diferente (mitico o racional). En esa lectura, parecia que se trataba de negar la vida,
mortificarse o sufrir; y que ese sufrimiento por Jesis era fuente de salvacion. Desde una
conciencia mitica y, mas ampliamente, egoica, era lo que se podia leer.
Pero el mismo texto nos da una pista que nos hace mirar en otra direccion. Cuando habla de negar
la vida, no habla de “bids”, sino de “psiche”, es decir, del yo psiquico: no se trata de negar la vida,
sino de no reducirse al yo.
Por otra parte, en el nivel egoico, el “por mi” del texto se ha entendido como si el “yo” del
discipulo tuviera que negarse a favor del “yo” de Jesus. Pero, de nuevo, una tal lectura desconoce
justamente la novedad misma de la que Jesus habla. No estamos ante una personalidad narcisista
que reclamara atencion, sumisién y renuncia a todo lo que no sea él. Estamos, por el contrario,
ante alguien que habla y que vive desde mas alla del yo. Eso significa que ese “por mi” no puede
entenderse en clave egoica, sino que, como veremos, alude nada menos que al “Yo soy”, como
nombre de la identidad profunda que transciende lo meramente egoico; la identidad honda que a
todos nos constituye, que todos compartimos y en la que todos nos encontramos.
En resumen: la invitacion es a “negar el yo” para poder acceder al “Yo soy”.

. “Habéis oido que se dijo: «Ojo por ojo y diente por diente». Pero yo os digo que no hagais frente
al que os hace mal; al contrario, a quien te abofetea en la mejilla derecha, preséntale también la
otra; al que quiera pleitear contigo para quitarte la tlnica, dale también el manto; y al que te
exija ir cargado mil pasos, ve con él dos mil” (evangelio de Mateo 5,38-41).

Tales palabras resultan absolutamente incomprensibles e impracticables desde una perspectiva
egoica. Ningiin “yo” puede entender ni vivir un programa semejante. Sin embargo, mientras
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estamos situados en la nueva identidad que trasciende al yo, en la nueva “conciencia unitaria”, no
solo somos capaces de vivirlas, sino que no podemos vivir lo contrario. He subrayado el término
“mientras”, porque ahi se halla justamente la clave: todo depende de donde nos hallamos situados
para poder “ver” y “vivir” una cosa u otra.

Parece claro que alguien que habla asi, s6lo puede hacerlo desde “mas alla” del yo. Y asi es como
Vivio Jesus, “devolviendo bien por mal”, porque no se identificaba como un “yo” frente a otros
“yoes” competidores. El vivia y hablaba desde una identidad nueva que “incluia” a todos y a todo
abrazaba. Esa identidad no puede no amar; Unicamente puede buscar el bien del otro, no-diferente
de si.

. “Habéis oido que se dijo: «Ama a tu projimo y odia a tu enemigo». Pero yo os digo: Amad a
vuestros enemigos y orad por los que os persiguen. De ese modo seréis dignos hijos de vuestro
Padre celestial, que hace salir el sol sobre buenos y malos, y manda la lluvia sobre justos e
injustos” (evangelio de Mateo 6,43-45).

Es sabido que el nivel mitico, tanto a nivel individual como colectivo, esta caracterizado por el
sentimiento de pertenencia. Hasta el punto de que, en él, el amor universal es algo sencillamente
impensable, porque cae fuera del campo de la conciencia que se halla en ese estadio. Sélo en la
medida en que éste empieza a ser trascendido, el horizonte se amplia y se empieza a intuir y a
vivir la posibilidad de un amor que incluya a todos.

Cuando se accede al nivel de lo transpersonal, el amor universal no sélo se hace posible, sino que
es inevitable. Quien se halla situado en ese nivel, como han experimentado siempre los misticos,
no puede no amar a todos. Porque se ha visto que ésa es la Realidad, la Unidad-sin-costuras en la
que nada es diferente de nada, la Conciencia unitaria.

Soélo desde esa conciencia puede proclamarse con toda verdad el amor al enemigo; porque se esta
viendo que incluso ese “enemigo” es no-diferente de “mi”, y que es solo la ignorancia y el
sufrimiento los que nos hacen percibirnos como tales.

En esta nueva conciencia, tampoco se ve a Dios como “quien premia a los buenos y castiga a los
malos” —percepcion caracteristica del estadio mitico e incluso racional; en todo caso, de cualquier
nivel egoico-, sino como ¢l que es “bueno con todos”. Por eso, no es extraio que, para Jesus, Dios
sea siempre Gratuidad, Amor misericordioso sin limites y sin condiciones.

« “Por eso os digo: No andéis preocupados pensando qué vais a comer o a beber para sustentaros,
0 con qué vestido vais a cubrir vuestro cuerpo. ¢No vale mas la vida que el alimento y el cuerpo
que el vestido? Fijaos en las aves del cielo; ni siembran ni siegan ni recogen en graneros, y sin
embargo vuestro Padre celestial las alimenta. ¢No valéis vosotros mucho mas que ellas? ¢Quién
de vosotros, por mas que se preocupe, puede afiadir una sola hora a su vida? Y del vestido, ¢,por
qué os preocupdis? Fijaos como crecen los lirios del campo; no se afanan ni hilan; y sin
embargo, os digo que ni Salomén en todo su esplendor se visti6 como uno de ellos. Pero si a la
hierba que hoy esta en el campo y mafiana se echa al horno Dios la viste asi, ¢qué no hara con
vosotros, hombres de poca fe? Asi que no andéis preocupados diciendo: ¢Qué comeremos? ¢ Qué
beberemos? ¢ Con qué nos vestiremos? Esas son las cosas que inquietan a los paganos. Ya sabe
vuestro Padre celestial que las necesitais. Buscad ante todo el Reino de Dios y lo que es propio de
él, y Dios os dara todo lo deméas. No andéis preocupados por el dia de mafiana, que el mafiana
traerd su propia preocupacion. A cada dia le basta su propio afan” (evangelio de Mateo 6,25-34).
Al escuchar estas palabras, cualquiera puede experimentar un “eco” interior que le dice que son
verdaderas, porque conectan con algo que, aunque sea muy remotamente, todo ser humano intuye.
Sin embargo, una vez mas, si se leen desde una perspectiva egoica, resultan incomprensibles vy,
sobre todo, imposibles de vivir. Porque es caracteristico del yo inquietarse, afanarse y preocuparse
en su movimiento compulsivo a buscar seguridad en lo que controla o posee. Al yo no se le puede
pedir desprendimiento ni calma: es egocentrado y ansioso.
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No; éstas son, de nuevo, palabras que vienen de alguien que ve y vive “mas alla” de su yo. Lo que
ve y vive es una realidad nueva, que él mismo designaba como “Reino de Dios”, y que podemos
entender como el conjunto de lo real, la Unidad de Lo Que Es y que se manifiesta en la infinita
variedad de formas que la constituyen. Quien ve ese “Reino”, ha descubierto la verdadera
naturaleza de lo real y esa nueva conciencia reorienta todo su actuar. Deja de vivir para su yo y
accede a una sabiduria ecudnime y serena, en comunién con todos y con todo.

Las palabras de Jesus no pueden entenderse como una invitacion a no trabajar —deberemos seguir
trabajando, porque no somos pajaros ni lirios-, sino a hacerlo desde la actitud propia de quien, por
haber descubierto la verdadera naturaleza de lo real, se deja vivir, descansadamente entregado y
confiado en el Misterio que todo lo envuelve.

Cuando eso se ha percibido, la persona se siente permanentemente cuidada y protegida por y en el
Misterio de Lo Que Es. Porque, como ha escrito A. Nolan (2007: 190 y 229),

“soy parte del misterio. El misterio me dio a luz... Si el misterio de Dios estda mads
proximo a mi que yo mismo Yy si, en un sentido profundo, somos uno, entonces no
tengo nada que temer. El misterio cuidara de mi en todo momento y
circunstancia... Soy amado sin limites porque soy uno con todo el misterio de la
vida... Dios es uno con el universo como una persona es una con su cuerpo”.

Pues bien, a ese Misterio que todo lo constituye, Jests lo llamaba “Padre celestial”. Una expresion
gue contiene connotaciones miticas, propias de su época —la idea de un Dios que vive en un
mundo separado, arriba en los cielos-, pero que expresa, en metafora, el secreto Gltimo de la
realidad como Amor originario, originante y envolvente.

« “No acumuléis tesoros en la tierra, donde la polilla y la carcoma echan a perder las cosas, y
donde los ladrones socavan y roban. Acumulad mejor tesoros en el cielo, donde ni la polilla ni la
carcoma echan a perder las cosas, y donde los ladrones ni socavan ni roban. Porgque donde esta
tu tesoro, alli esta también tu corazon” (evangelio de Mateo 6,19-21).

El yo no tiene consistencia propia: es un constructo mental y una identidad transitoria y, por tanto,
parasitaria. Para subsistir —para tener una sensacion de existir-, necesita aferrarse a cualquier
“objeto” que 1o alimente: a todo lo que sea tener, poder o aparentar. En todo ello cree percibir
seguridad, estabilidad y, en definitiva, consistencia. Eso explica que el yo sea forzosa e
inevitablemente egocéntrico. Vive para tener y acumular, para lograr poder e imponerse, para
figurar y destacar.

(Qué ocurre mientras permanecemos identificados con la conciencia egoica? Que “necesitamos
“cargar” el ego con la energia que arrebatamos a los inferiores para autoafirmarnos
superiores... El ego se tiene que cargar como las baterias, porque no se automantiene..., se tiene
que alimentar y crecer arrebatando la capacidad animica de los otros” (Rodrigafiez, 2007: 244).
De ahi que, para poder sostenerse, el yo se vea obligado a echar mano constantemente de aquellos
mecanismos que le proporcionan una ilusoria sensacion de existir: la identificacion, la
apropiacion, el dominio y la confrontacion. El yo se cree consistente en la medida en que se
identifica o apropia de cualquier “objeto”, y domina o se enfrenta a los otros. Por eso, serd
también la presencia de esos mecanismos el mejor test para indicarnos el nivel de nuestra
conciencia egoica.

Ahora bien, una vez trascendido el yo, todo eso se desvanece o, como dice Jesus, se descubre que
son tesoros expuestos inevitablemente a la carcoma. La sabiduria consiste en de acumular “tesoros
en el cielo”.

Lo que ocurre es que, cuando hemos leido estas palabras de Jesus desde una conciencia egoica, no
hicimos mas que cambiar un “tener” por otro “tener”: se trataba, en esa lectura, de dejar el dinero
para acumular “méritos”. Pero no podiamos darnos cuenta de que, en ambos casos, el que buscaba
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acumular era el mismo yo que, de este modo, incluso pretendia asegurarse la eternidad. Con lo
cual, el mensaje de sabiduria de JesUs no llevaba a trascender el yo, sino a fortalecerlo.

Los “tesoros en el cielo” son algo bien diferente de la afirmacion egoica. Son, sencillamente, la
belleza que se percibe al acceder al nuevo estadio transpersonal. No es algo que se alcance gracias
al esfuerzo ni se compute como méritos; es una nueva forma de ver y de vivir que emerge cuando
nos desapropiamos del yo, es decir, cuando vamos maés alla de lo mental. Y una vez que se ha
visto, se ha descubierto como el tesoro al que se adhiere nuestro corazén. Es eso exactamente lo
que Jesus vio, vivid y ensefio.

« “El ojo es la lampara del cuerpo. Si tu ojo esta sano, todo tu cuerpo esta iluminado; pero si tu 0jo
esta enfermo, todo tu cuerpo esta en tinieblas. Y si la luz que hay en ti es tiniebla, jqué grande
sera la oscuridad!” (evangelio de Mateo 6, 22-23)

Es propio del yo pensar que todo es cuestion de voluntad. Sobre esta creencia, se apoyara el
voluntarismo, el perfeccionismo e incluso el juicio y la comparacion. Pero, ¢realmente es asi?
¢Ocurren las cosas por nuestra voluntad o sencillamente ocurren porque ocurren? ¢Puede nuestra
voluntad hacer que amanezca? ¢Puede mi voluntad hacer que yo tenga unos pensamientos
diferentes de los que tengo? Y si mis pensamientos y sentimientos vienen a mi sin control de la
voluntad, ¢qué papel me queda?

Mientras no hay consciencia, es la mente no observada —el ego- quien nos dirige, porque los
pensamientos que estdn en la base de nuestras acciones son los mensajes grabados antafio, las
pautas mentales y emocionales aprendidas, que se repiten de una manera automatica. Hasta que no
los hacemos conscientes a través de la observacion, permanecemos identificados con ellas. Y esa
identificacion es sinonimo de no-libertad. Mientras no hay consciencia, aun creyéndonos libres,
no hacemos sino obedecer los patrones aprendidos.

Por eso, el sabio sabe que no es cuestion de voluntad, sino de comprension y, en dltimo término,
de “ver”. Jesus también lo ha visto. El gran obstaculo es la “oscuridad”, que no es otra cosa que el
encierro producido por la identificacion con el propio yo, como si éste constituyera nuestra verdad
altima. En cuanto vislumbramos la falsedad de ese encierro, se hace la luz en nosotros,
comprendemos, y es precisamente esa nueva comprension —la luz- la que nos coloca
adecuadamente en la vida.

Asi como el cuerpo necesita el ojo para estar iluminado —dice el simil que usa Jesus-, la persona
necesita de esa luz para salir de la oscuridad y del sufrimiento.

« “Pedid, y recibiréis; buscad, y encontraréis; llamad, y os abriran. Porque todo el que pide recibe,
el que busca encuentra, y al que llama le abren” (evangelio de Mateo 7,7-8).
Al yo amante de la voluntad, del esfuerzo y del mérito, estas palabras le resultan reconfortantes...,
a pesar de que luego tropiece una y otra vez con la desazon producida por el hecho de que no
parecen cumplirse.
El mismo yo religioso las ha entendido, en clave mitica, como si se tratara de “forzar” a Dios a
base de sUplicas, de esfuerzos o de méritos, para que finalmente nos diera lo deseado. Y, también
aqui, la misma desazon: jcuantas personas no se han sentido frustradas y hasta desesperadas al
constatar, una y otra vez, que no se cumplia lo que esas palabras presuntamente prometian! ;A qué
se debia ese engafio cruel? Cada uno salia como podia de este doloroso interrogante. Sin embargo,
lo que ocurria era, de nuevo, que se habia leido una palabra —dicha desde una conciencia
transpersonal- desde un nivel diferente, lo que incapacitaba su comprension.
Esas no son palabras cargadas de promesas para el yo, como éste quiere creer, sino algo mucho
mas simple y, a la vez, mas profundo. Constituyen, sencillamente, una constatacion que, quien se
halla en un nivel de conciencia transpersonal, ha visto: en ese nivel, pedir es ya recibir; buscar es
ya haber encontrado; y por el simple hecho de llamar, todo se abre. Porque no hay un “yo” que
pida y “otro” que deba darle; tampoco hay ninguna peticion ni busqueda egoica; puesto que todo
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es ya, la comprension de lo que es hace que “pedir” y “recibir”, “buscar” y “encontrar”, “llamar” y
“abrir”, sean coincidentes.

« “Sabéis que los que figuran como jefes de las naciones las gobiernan tiranicamente y que sus
magnates las oprimen. No ha de ser asi entre vosotros. El que quiera ser grande entre vosotros,
que sea vuestro servidor; y el que quiera ser el primero entre vosotros, que sea esclavo de todos.
Pues tampoco el Hijo del hombre ha venido a ser servido, sino a servir y a dar su vida en rescate
por todos” (evangelio de Marcos 10,42-45).

El texto habla bien de alguien que ha hecho de su vida un camino de entrega y servicio
incondicional; habla del propio Jesus. Esa forma de entender la vida no es posible desde el “yo”
que, forzosamente, genera una conciencia egoica y narcisista, que le impele a sentirse el primero o
“mas que” otros. Por el contrario, el servicio incondicional brota cuando ha emergido la
conciencia transpersonal que me hace percibir al otro como no-diferente de mi. De hecho, ese
modo de vivir el servicio es uno de los criterios para verificar la realidad de esta nueva conciencia.

Mas alla del yo, la Conciencia unitaria

La desidentificacion del yo se produce porque se accede a un nivel de conciencia mas amplio y
abarcante, en el que el anterior queda integrado. Asi como la conciencia corporal queda integrada y
trascendida en la conciencia mental, también ésta —la conciencia egoica- queda integrada y trascendida en
otra mas extensa que, a falta de un término mejor, podemos designar como “conciencia unitaria”, por
cuanto la unidad es uno de los rasgos que mejor la caracterizan y la distinguen de la mental, que es
individual y fragmentada.

No es que la persona no tenga yo, sino que ya no se halla identificada con él, porque ha accedido a
una nueva identidad mas vasta. Tiene yo, del mismo modo que tiene cuerpo, pero no se identifica con el
uno ni con el otro.

He tratado de mostrar como JesUs no se identifica con su yo, es decir, no se halla situado en el
nivel egoico. Pues bien, esto significa que la suya es una “conciencia unitaria” o, si lo preferimos,
transpersonal. Por eso, quiero presentar ahora otros textos que nos dejan entreverlo.

« “¢No se vende un par de pajaros por muy poco dinero? Y sin embargo ni uno de ellos cae en
tierra sin que lo permita vuestro Padre. En cuanto a vosotros, hasta los cabellos de vuestra
cabeza estan contados. No temais, vosotros valéis mas que todos los pajaros” (evangelio de
Mateo 10,29-31).

Un rasgo tipico de la conciencia unitaria es la confianza sin limites. Donde el yo ve motivos para
temer, desconfiar o abatirse, la nueva conciencia confia. El yo teme y desconfia porque se percibe
a si mismo aislado frente al resto de la realidad, que ha percibido otras veces como hostil.

Por otro lado, la lectura que el yo hace de estas palabras es, necesariamente, mitica. Se imagina un
dios separado que, como gran mago, esta interviniendo para que al propio yo le vaya bien. Y, sin
embargo, la realidad clama para decir que eso no ocurre asi. No hay nadie que cuide al yo de las
catastrofes que teme; no hay nadie “ahi fuera” que asegure la supervivencia del yo.

Una vez mas, las palabras de Jests no nacen del yo ni van dirigidas a él. Son las palabras sabias de
quien ha visto que todo esta bien. La liberacion del sufrimiento no consiste en proteger al yo de
cualquier realidad que él perciba como desagradable, sino justamente en aprender a tomar
distancia del propio yo, accediendo a ese nuevo “modo de percibir” en el que todo se sucede —
como la noche sucede al dia y la calma a la tempestad- y en el que, porque finalmente “todo esta
bien”, podemos descansar confiadamente.

« “Llegaron su madre y sus hermanos y, desde fuera, lo mandaron llamar. La gente estaba sentada
a su alrededor, y le dijeron: «jOye! Tu madre, tus hermanos y tus hermanas estan fuera y te
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buscan». Jesus les respondio: «¢Quiénes son mi madre y mis hermanos?». Y mirando entonces a
los que estaban sentados a su alrededor, afiadid: «Estos son mi madre y mis hermanos. El que
cumple la voluntad de Dios, ése es mi hermano, mi hermana y mi madre»” (evangelio de Marcos
3,31-35).

Otro rasgo caracteristico de la conciencia unitaria es el reconocimiento espontaneo de la
“familiaridad” universal o, si se prefiere, la conciencia inclusiva por la que nos descubrimos y
sentimos unidos a todos los seres. Esta es la fuente de la compasion.

La conciencia mitica marca fronteras rigidas entre “los de casa” y “los extrafios”, derivando en
comportamientos dispares hacia unos y hacia otros. Es una conciencia exclusivista, que tiende a
creer que toda la verdad esté de parte de los suyos.

Por su lado, la conciencia racional es individualista. Puede llegar a ver a todos “iguales”,
superando las barreras etnocéntricas del estadio anterior, pero seguiran siendo “iguales separados”
0, en todo caso, relacionados por lazos de sangre o lazos afectivos.

En la Palestina del siglo I, el parentesco era una de las instituciones mas veneradas, por lo que las
palabras de Jesus suponen, en primer lugar, la ruptura de un tabd: se habia atrevido a establecer un
parentesco por encima del vinculo de la sangre y del clan. Pero no todo queda ahi, como
entenderia una lectura egoica de las mismas.

Esas palabras nacen de una conciencia unitaria que hace saltar todas las barreras, porque ha visto
la unidad radical de lo real. Somos miembros de la misma familia y, en cuanto lo descubrimos,
“cumplimos la voluntad de Dios”, y no podemos dejar de hacerlo.

¢Y qué es la voluntad de Dios? Que la Vida fluya, que lo Real se manifieste, que Dios mismo —si
queremos seguir usando esta palabra- se viva como El quiere vivirse en todas y cada de las
infinitas manifestaciones. Por eso, en ultimo término, somos la misma familia: porque todos
somos expresiones del mismo Dios que asi se manifiesta.

« “... Entonces el rey dird a los de su lado: «Tuve hambre, y me disteis de comer; tuve sed, y me
disteis de beber; era forastero, y me alojasteis; estaba desnudo, y me vestisteis; enfermo, y me
visitasteis; en la carcel, y fuisteis a verme». Entonces le responderan los justos: «Sefior, ¢cuando
te vimos hambriento y te alimentamos; sediento y te dimos de beber? ¢ Cuando te vimos forastero
y te alojamos, o desnudo y te vestimos? ¢Cuando te vimos enfermo o en la cércel y fuimos a
verte?». Y el rey les respondera: «Os aseguro que cada vez que lo hicisteis con uno de estos mis
hermanos mas pequefios, conmigo lo hicisteis» (evangelio de Mateo 25,35-40).

“Conmigo lo hicisteis™: ésta es la clave. Alguien que quisiera identificarse con los que sufren,
hubiera dicho: “es como si lo hicierais conmigo”. Pero aqui no estd hablando alguien que quiere
identificarse, sino alguien que realmente se ha descubierto no-diferente de ningdn otro. Eso es lo
propio de la conciencia unitaria o transpersonal. Una vez mas, no se trata de voluntad, sino de
comprension. Por eso, lo que esta en la base no es un esfuerzo egoico, por mas encomiable que
nos pareciera, sino la percepcion caracteristica de una conciencia expandida.

Cuando leemos esas palabras desde el nivel mental, valoramos la voluntad amorosa de quien las
pronuncia; desde el nivel transpersonal, a quien vemos es a la Conciencia unitaria expresandose en
Jesus. Ello significa que esas mismas palabras brotaran de todo aquél que acceda a ese mismo
nivel de conciencia.

(Y qué decir de las expresiones que aparecen a continuacion, y que hablan del “fuego eterno” para
quien no asistid a quienes se encontraban en situacion de necesidad? Por una parte, la imagen del
fuego (y castigo) eterno pertenece a la imagineria caracteristica del estadio mitico. En ese sentido,
es una manera de expresar el “fracaso” de quien no percibe —y no puede vivir- la unidad que
somos. Por otra, la fuerte amenaza es un modo vehemente de indicar la gravedad de lo que esta en
juego, por lo que se convierte en una acuciante llamada a despertar.

JTR - 42



© Journal of Transpersonal Research, 2009, Vol. 1
ISSN: 1989-6077

. “Seacercaron los discipulos a Jesus y le dijeron: «¢Quién es el mas importante en el Reino de los
cielos?». El llamé a un nifio, lo puso en medio de ellos y dijo: «Os aseguro que si no cambiais y
os hacéis como los nifios no entraréis en el Reino de los cielos. El que se haga pequefio como este
nifio, ése es el mayor en el Reino de los cielos. El que acoge a un nifio como éste en mi nombre, a
mi me acoge»” (evangelio de Mateo 18,1-5).

En el evangelio, el nifio no evoca la imagen que hoy podemos tener del mismo. Significa, mas
bien, la condicion de quien —como el nifio en el siglo I- carecia absolutamente de todo derecho y
se encontraba en el ultimo lugar. “Hacerse como niflo” —una expresién querida para Jesus-
equivale a colocarse en el dltimo lugar, renunciando incluso a los propios derechos, en una actitud
de servicio a los otros.

Asi entendido, comprendemos por qué la figura del nifio desempefia un papel central en el
evangelio, como condicidn para captar y vivir la novedad que Jesus plantea, y que él mismo
designa con la expresion “Reino de Dios” (que Mateo traducird siempre como “Reino de los
cielos”, evitando pronunciar el nombre sagrado). No podia ser de otro modo: hemos visto méas
arriba como Jesus entendia su misién como servicio y entrega.

Pero, més alla de eso, el interés del texto radica en la identificacion que Jesus vive con los nifios y
con lo que éstos simbolizaban. “Me acoge a mi”: como en el anterior, tampoco aqui se trata de un
deseo voluntarista, sino de una percepcién propia de la conciencia transpersonal.

« “Cuando llegaron a un lugar llamado La Calavera, crucificaron alli a Jesus y también a los
malhechores, uno a la derecha y otro a la izquierda. Jesus decia: «Padre, perddnalos, porque no
saben lo que haceny... Uno de los malhechores crucificados anadio: «Jesus, acuérdate de mi
cuando vengas como rey». Jesus le dijo: «Te aseguro que hoy estards conmigo en el paraiso»”
(evangelio de Lucas 23,33-34.42-43).

Quien ha visto, sabe bien que aquél que hace mal, lo hace Unicamente por ignorancia —0 por
sufrimiento, que es otra forma de ignorancia-. Por eso, no hay lugar para el juicio ni la condena.
La vision desemboca en la compasién y en el perdon. ¢No habia sido el propio Jesus quien habia
dicho: “Amad a vuestros enemigos”? ;No fueron también palabras suyas las de “No juzguéis”?
Asi como la mente —el yo- no puede vivir sin juzgar permanentemente —de hecho, pensar equivale,
en parte, a discriminar o juzgar-, en el estadio transpersonal el juicio es imposible.

Un dicho budista afirma: “Si realmente supiéramos lo que es bueno, lo hariamos siempre”. Lo que
sucede es que, aunque nos cueste creerlo, mientras no llegamos a la conciencia unitaria, “no
sabemos” lo que hacemos. Hasta que eso no ocurre, somos como “girasoles ciegos”, que andamos
perdidos por falta de luz que nos oriente. Por eso también suele decirse, con toda razon, que el yo
es el reino de la ignorancia y de la oscuridad.

Por otro lado, desde la conciencia unitaria desaparece también el miedo egoico a la muerte; muerte
y vida son solo las dos caras de la misma realidad. Cuando Jesus le asegura al ajusticiado que
“hoy” estara con ¢l en el paraiso, esta proclamando que nunca morira, porque nunca ha nacido.
Muere Gnicamente el yo, en cuanto forma separada, pero no la conciencia que en €l se expresa y
vive.

Indudablemente, el perddn, el no juicio y la confianza en la vida aun en medio de la muerte son
sefiales que manifiestan la conciencia transpersonal de quien lo vive asi.

. “JesUs dijo: «Padre santo, guarda en tu nombre a los que me has dado para que sean uno, como

ti y yo somos uno... Te pido que todos sean uno. Padre, lo mismo que ti estds en mi y Yo en ti,
que también ellos estén unidos a nosotros»” (evangelio de Juan 17,11.21).
A diferencia de la mental, que es necesariamente individualizada —se trata de la conciencia
asociada a un yo-, la transpersonal es unitaria. Sin negar las diferencias, lo que prima en esa nueva
percepcion es la unidad en la que todas ellas coexisten y se entrelazan; lo Real que a todas las
constituye.
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La forma personalista empleada por el autor del evangelio —tipica del paradigma premoderno- no
menoscaba la experiencia ni la percepcion que subyace a sus palabras. En ellas, Jesus aparece
como alguien que vive y ha realizado la Unidad con el Misterio que abraza todo lo real, Misterio
al que ¢l se dirigia como “Padre”.

. “Todo me lo ha entregado mi Padre, y nadie conoce al Hijo sino el Padre, y al Padre no lo
conoce mas que el Hijo y aquél a quien el Hijo se lo quiera revelar” (evangelio de Mateo 11,27).
De nuevo, aparece subrayada, en este peculiar texto del evangelio de Mateo, la conciencia que
tiene Jesus, tanto de su unidad con el Misterio como de su “capacidad” para comunicarla, es decir,
para conducir a los otros a esa misma experiencia.

Decia que se trata de un texto “peculiar”, porque no se corresponde con el vocabulario ni con el
estilo de Mateo —sorprenderia menos si se encontrara en el evangelio de Juan-, pero eso no le quita
nada a la sabiduria que contiene.

Como tantos otros, al ser leido en clave mental, parecia remitir al “Padre” como un ser separado,
al que unicamente conoce y puede revelar otro ser separado, el “Hijo”. Una tal lectura daba pie
para entender el misterio de la Trinidad de una manera “objetivista” —como Si se tratara de tres
“esencias” compartiendo una misma divinidad-.

Desde la perspectiva transpersonal, la lectura es diferente y, a mi parecer, més respetuosa con el
Misterio. “Padre” es una forma metaforica de designar el Amor originario que todo lo constituye y
en todo se esta expresando y manifestando; “Hijo” es el modo —no menos metaférico- como se
designa quien ha experimentado esa Unidad Gltima y la vive sin separacion.

. “El Padre y yo somos uno” (evangelio de Juan 10,30).
Toda la conciencia de unidad queda expresada, en esta frase, de la forma méas contundente. Leida
desde un estadio mental —tanto mitico como racional, aunque con matices propios en cada uno de
ellos-, se ha interpretado como remitiendo a la “unidad” entre la persona de Jesus y la “persona”
de Dios, “el Padre”. Por la sencilla razon de que ésa es la Unica forma posible para el yo de pensar
y entender la unidad.
Desde la nueva perspectiva transpersonal, descubrimos que la afirmacion apunta a la Unidad sin
costuras con el Misterio como tal, la Unidad constitutiva de lo que es. En este sentido, la expresion
“el Padre y yo somos uno” pone palabras a la constitucion no-dual de la realidad.
Se trata, por tanto, de una expresion valida para todo ser. Eso es lo que ya somos todos..., aunque
todavia no lo hayamos percibido: Somos no-diferentes de lo Real, del Misterio que se despliega
incesantemente. Jesus es alguien que lo ha visto y lo ha expresado.

« “Los judios le dijeron: «;De modo que td, que aun no tienes cincuenta afos, has visto a
Abraham?». JesUs les respondié: «Os aseguro que antes de que Abraham naciera, yo soy»”
(evangelio de Juan 8,57-58).

Para el yo, todo es una sucesion de eventos que ocurren en el tiempo. Para la conciencia
transpersonal, todo es, en un Presente atemporal que no conoce principio ni final. Ese presente
es..., “antes de que Abraham naciera”.

Asi como el yo —la mente- sélo puede vivir en el pasado —o proyectandose en el futuro-, la
conciencia transpersonal vive siempre en el presente. En efecto, acallada la mente, lo que queda es
Presencia autoconsciente, sin resto de apropiacion egoica. Es precisamente esa Presencia la que
puede decir: “Yo soy”. Donde “yo”, evidentemente, no se refiere a la estructura egoica mental,
sino al YO —con mayusculas-, el Gnico que es. El que hace esa afirmacion no es el individuo
separado —que, como mucho, puede decir: “yo existo”-, sino la conciencia unitaria que no conoce
separacion, porque tampoco se identifica con la temporalidad.

«  “Yosoy” (evangelio de Juan 4,26; 6,20; 8,24; 8,28; 8,58; 13,19; 18.,5).
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En la misma linea que acabo de sefialar, el evangelio de Juan pone en labios de Jesus la afirmacion
“Yo soy”, sin ninguna otra palabra que lo definiera. Y lo hace por siete veces, en las citas que he
sefialado entre paréntesis.

Un judio sabe que “Yo soy” es el modo de nombrar al mismo innombrable Yhwh, El Que Es.
Presentar a Jesus de ese modo es la manera mas evidente de manifestar su divinidad. Pero no para
entenderla en un sentido mitico, como un dios separado, sino para expresar que Jesus ha visto y ha
vivido lo que somos todos, el Secreto ultimo, el Misterio definitivo de lo real; aquello que nuestros
antepasados nombraron como “Dios”.

Y hacerlo por siete veces expresa la plenitud de la conciencia en Jesus: siete, al sumar el tres de la
divinidad con el cuatro de la humanidad, es el nimero de la plenitud. Con ese juego numérico el
autor nos habla de la conciencia inequivoca de Jesus para decir con razon: “Y0 S0y”.

Conciencia que vuelve a ser expresada, con la misma rotundidad, en otra frase del propio
evangelio: “El que me ve a mi, ve al Padre” (evangelio de Juan 14,9).

Todo lo real remite a —y es transparencia de- Dios. Por tanto, cualquier elemento de lo real podria
aplicarse con razon esas palabras que el evangelio pone en boca de JesUs. La diferencia estriba en
la consciencia de ello. Esa consciencia constituye precisamente lo caracteristico de quien ha visto,
porque ha accedido al nivel transpersonal.

Es claro que el sujeto del “Yo soy” no es una conciencia egoica —a no ser que fuera victima de
delirios de grandeza o de un trastorno psicotico-, sino la Conciencia transpersonal. Ha sido K.
Wilber (1991: 174 y ss.; Visser 2004: 142 y ss.) quien ha insistido como nadie en lo que él llama
la falacia pre/trans. Entre el psicético y el mistico, hay un parecido: ambos se hallan fuera del
estadio “racional” de conciencia; pero la diferencia es abismal: mientras el primero se encuentra
en un nivel pre-racional, el segundo ha accedido al trans-racional. No tener en cuenta esta
diferencia nos hace perder lucidez y puede llevar a confundir la psicosis con la experiencia
mistica, o el comportamiento inmoral con el trans-moral (o trans-convencional).

En JesUs, tanto la sabiduria y profundidad de su mensaje como la calidad humana de su
comportamiento nos llevan a constatar que no nos hallamos en presencia de un ego inflado pre-
racional, sino de una conciencia transpersonal que se manifiesta en alguien radicalmente
desegocentrado, que ha hecho de su vida una ofrenda desinteresada y gratuita al servicio de los
otros. Su apuesta por los Gltimos, su critica del poder opresor a costa de su propia vida y su actitud
servicial manifiestan con toda elocuencia la madurez humana de un yo psicoldgicamente integrado
y trascendido.

El “Yo soy”, por tanto, en labios de Jests, remite a alguien que —mas alla de su identidad egoica-
se percibe y se vive como la Conciencia atemporal e ilimitada —Lo Que Es-, que ha experimentado
como su identidad ultima. “Yo soy”, como la tnica realidad autoconsistente (Wilber, 2008: 151-
153, en linea con la tradicién vedanta advaita; puede verse también el magistral estudio de Monica
Cavallé, 2008), a la que, por otra parte, todo ser humano puede tener acceso: el “Yo soy” que a
todos nos constituye y en el que todos nos reconocemos en la no-dualidad.

Lo que percibieron sus discipulos

No es posible reconstruir en su exactitud lo que aquellos hombres y mujeres que lo siguieron irian
viendo progresivamente en el Maestro de Nazaret. En lo que escribieron sobre él nos llega asombro,
admiracion, amor, fascinacion e incluso absolutizacion. Da la impresion de que todos los nombres se les
quedan pequefios a la hora de hablar sobre él.

De los escritos que han llegado hasta nosotros, quizas sea el cuarto evangelio el que mas lejos ha
ido al pretender desentrafiar el “secreto” de Jesus. Por eso, me centraré en €I, con el objetivo de identificar
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cuéles son los rasgos predominantes en la vida de alguien que, desidentificandose del yo, ha vivido en la
conciencia unitaria o transpersonal.

Por otro lado, entre aquellos mismos testimonios, ocupan un lugar destacado los relatos en torno a
la resurreccion de Jesus, ya que serd sobre esa experiencia donde se asiente la fe de aquellas primeras
comunidades y, en definitiva, todo el cristianismo. A mi modo de ver, lo vivido por los discipulos puede
considerarse una “experiencia transpersonal”, por lo que haré también una breve consideracion sobre ello.

El testimonio de la comunidad del cuarto evangelio

Al querer descubrir lo que percibieron en €l sus discipulos, lo primero que llama la atencion es la
“explosion” de un testimonio que estremece, el que se encuentra como portico de la Primera Carta de
Juan, perteneciente a la misma comunidad del cuarto evangelio. Dice asi:

“Lo que existia desde el principio, lo que hemos oido, lo que hemos visto con nuestros ojos, lo que
hemos contemplado y han tocado nuestras manos acerca de la palabra de la vida —pues la vida se
manifestd y nosotros la hemos visto y damos testimonio, y os anunciamos la vida eterna que
estaba junto al Padre y se nos manifestd-, lo que hemos visto y oido os lo anunciamos para que
también vosotros estéis en comunion con nosotros” (Primera carta de Juan 1,1-3).

Me destaca del texto, expresado como a borbotones insistentes, la sensacion de que les faltaran
palabras para expresar todo lo que han percibido; como si les resultara increible a ellos mismos que algo
asi se pudiera dar. En Jesus, han creido ver la Vida, mas atn, “lo que existia desde el principio”.

Sabemos que esto ocurre cuando estamos ante alguien que vive en presente, 0 mejor todavia, que
es Presencia. La intensidad de presencia, que se trasluce en toda la persona —desde su mirada hasta su
modo de actuar-, nos sitda inmediatamente, incluso sin necesidad de palabras, en la vida y en la
atemporalidad, en la plenitud de Lo Que Es.

Es seguro que algo de eso producia el encuentro con Jesus. Desidentificado de su yo, asentado de
modo estable en la conciencia unitaria, era expresion de la Vida en toda su riqueza y ponia
inmediatamente en contacto con el Misterio. Es facilmente comprensible que aquellos primeros
seguidores, en su presencia, se sintieran remitidos directamente a Dios, como el Misterio de Vida y de
Luz, a quien el propio Jesus llamaba “Abba” (Padre).

Algo similar se expresa en el llamado Prologo de ese evangelio, que presenta y canta a Jesus
como “Palabra” (Logos) del Padre:

“En la Palabra estaba la Vida, y la vida era la luz de los hombres...

La Palabra era la luz verdadera que con su venida al mundo ilumina a todo hombre...

A cuantos la recibieron, a todos aquellos que creen en su nombre, les dio poder para ser hijos de
Dios...

Y la Palabra se hizo carne y habitd entre nosotros; y hemos visto su gloria, la gloria propia del
Hijo Unico del Padre, lleno de gracia y de verdad” (evangelio de Juan 1,4.9.12.14; todos los
textos que aparecen a continuacion pertenecen a este mismo evangelio).

Pero acerquémonos mas despacio al evangelio de Juan para anotar algunos de los rasgos mas
sobresalientes que aquellos discipulos percibieron en este hombre que tanto les transmitia con su sola
presencia. Rasgos distintivos de quien ha visto méas alla de la mente egoica, porque ha accedido a la
conciencia transpersonal, parecen reflejarse en los siguientes textos:

« Jesus aparece como un hombre desegocentrado, que no busca alimentar su ego (“Yo no busco

honores que puedan dar los hombres”: 6,41), ni es atrapado por la necesidad (“Esforzaos, no por
conseguir el alimento transitorio, sino el permanente, el que da la vida eterna”: 6,27).
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El yo no puede dejar de buscarse y alimentarse a si mismo, porque de otro modo no podria
subsistir. Al no ser consistente, es sujeto permanente de necesidades que le hacen girar sobre si
mismo. Por eso, la desegocentracion solo es posible cuando se silencia el yo: un camino de
silenciamiento que han vivido todos los hombres y mujeres que han vivido su vida como entrega.
Hasta que no se silencie, el yo vivira inicamente en clave de voracidad.

. Desidentificado de su ego, Jesus es un hombre libre y osado, que ha perdido el miedo a la muerte:
“Yo doy mi vida para tomarla de nuevo. Nadie tiene poder para quitarmela; soy yo quien la doy
por mi propia voluntad. Yo tengo poder para darla y para recuperarla de nuevo” (10,17-18).
Quien ha “muerto” al yo no tiene miedo a la muerte. Porque ha visto que lo Gnico que muere es
precisamente el yo. Por eso, hablara de la muerte como de un “suefio” o un “paso” —€s0s son los
términos que usa el evangelio-, en la certeza de que la identidad més profunda se halla libre de
ella.

« JesUs es alguien que no condena. Cuando le presentan a la mujer sorprendida en adulterio, algo
que estaba penado con la lapidacion, reacciona con una sabiduria que desarma a los jueces y
verdugos, y una compasion que rehabilita a la mujer: “Aquel de vosotros que no tenga pecado,
puede tirarle la primera piedra... Tampoco yo te condeno” (8,7.11).

El yo vive de representar papeles. Entre ellos, parece sentir predileccion por los de juez y victima.
Al juzgar y condenar a otros, el yo cree elevarse por encima de ellos; al quejarse, se coloca en el
centro de atencion.

Por eso, la desapropiacién del yo viene acompafiada de un abandono de ambas actitudes, la queja
y el juicio. La queja se transforma en aceptacion licida; el juicio en comprension y compasion.

Se cuenta que un discipulo se acercé a uno de los padres de desierto para preguntarle: “;Como
sabré con seguridad que no me estoy equivocando en mi camino espiritual?”. A lo que el padre le
respondio tajante: “Estards completamente seguro de no equivocarte cuando no juzgues a nadie”.
Los discipulos han percibido en Jesus a alguien sabio y compasivo, que ha vivido el no-juicio y el
perddn hasta el final, de un modo esponténeo, profundo e ilimitado.

« Jests es alguien percibido como fuente de luz, de verdad y de vida. “Yo soy la luz del mundo. El
gue me siga no caminara a oscuras, sino que tendra la luz de la vida” (8,12). “Si 0os mantenéis
fieles a mi palabra, seréis verdaderamente mis discipulos; asi conoceréis la verdad y la verdad os
hara libres” (8,31). “Yo digo la verdad” (9,45). “Tu tienes palabras de vida eterna” (6,68). “Yo he
venido para dar vida a los hombres, y para que la tengan en plenitud” (10,10). “Mi mision
consiste en dar testimonio de la verdad. Precisamente para eso naci y para eso vine al mundo.
Todo el que pertenece a la verdad escucha mi voz” (18,37). Hasta el punto de poner en sus labios
esta afirmacion: “Yo soy el camino, y la verdad y la vida” (14,6).

Como ha quedado dicho mas arriba, todas estas palabras no pueden entenderse desde una
conciencia egoica. El yo que habla ahi no es el yo separado, la identidad egoica, sino el “YO”, en
cuanto Conciencia transpersonal.

Ningtn ego puede decir: “Yo tengo la verdad”. No, lo caracteristico de esa afirmacion es que se
dice de alguien que se encuentra mds alld de su yo... jy €sa justamente es la verdad!, no un
contenido mental que un sujeto pudiera expresar. Frente a cualquier pretension o arrogancia
egoica de poseer la verdad, es necesario insistir en la inevitable relatividad de cualquier
formulacion mental, por la razon simple de que la verdad nunca puede ser “objetivada”. Dado que
la mente no puede no objetivar, todo lo pueda decir serd sélo, en el mejor de los casos, una “sefial”
que apunte en la direccion adecuada.

Con todas aquellas expresiones, los discipulos tratan de transmitir lo que ellos mismos han
percibido en Jesus: en él se les ha revelado el secreto de lo Real. Para ellos, eso equivale, con
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razon, a tener acceso a la verdad, a la luz, a la Vida. Por tanto, dicho en una formula breve, Jesus
es el camino, la verdad y la vida, es decir, el “revelador”.

Antes de ser considerado como “fundador” de religion alguna, Jesus fue visto por los discipulos
como alguien que vivia en profundidad, tenia el don de poner en contacto con el Fondo de la vida,
en el que todo se unifica, y, de ese modo, comunicaba vida y verdad: Tenia “palabras de vida
eterna”, es decir, de plenitud.

Como decia antes, la “verdad” no se refiere a contenidos mentales (0 creencias), que se hallan
siempre sometidos a la inevitable relatividad del pensamiento, sino justamente a lo que podemos
ver en la medida en que nos desidentificamos de la mente y nos desapropiamos del yo.

. Junto con los rasgos que acabo de sefialar, el cuarto evangelio destaca también estas actitudes de
Jesus, que debieron impactar especialmente a los discipulos. De hecho, todas ellas aparecen en lo
que se conoce, dentro de ese evangelio, como el “testamento espiritual” de Jesus, que abarca los
capitulos 13 al 17 del mismo.

- Confianza: “No os inquietéis. Confiad en Dios y confiad también en mi” (14,1).
También los evangelios sindpticos han recogido esta actitud, que colorea gran parte de las
parébolas. De hecho, para la Biblia, “creer” es sinénimo de “confiar”. Por eso, lo contrario de
la fe es el miedo. Sin embargo, entre nosotros, la fe se ha entendido, prioritariamente, como
“asentimiento mental” o “creencia”; su contrario era necesariamente el ateismo o el
agnosticismo. Hasta ahi se mostraba el influjo de estar situados en el nivel egoico.
Para el yo, creer es, sencillamente, “tener creencias” —el yo Gnicamente puede “tener”-, a las
que aferrarse. Pero el yo no puede confiar. El reino de la ignorancia es también el reino del
miedo y del sufrimiento.
Al escuchar la palabra de Jests (“confiad”), nos llega en ella la certeza de quien ha visto en
profundidad y por eso sabe que, a ese nivel, todo esté bien.

- Paz: “Os dejo la paz, os doy mi propia paz. Una paz que el mundo no puede dar. No 0s
inquietéis ni tengais miedo” (14,27).
El yo también busca desesperadamente la paz, pero la Unica a la que puede acceder es la paz
“que da el mundo”, es decir, el bienestar narcisista, incapaz de convivir con problemas,
dificultades o dolor; la paz sensible o la paz de los cementerios.
Jesus habla de “otra” paz, aquélla que puede convivir con las dificultades porque se asienta en
otro lugar mas hondo y echa raices en la fuente misma de lo real. Una paz que no desaparece
porque surjan dificultades ni aparezca el dolor o la muerte. Una paz, por otra parte, que
pacifica en profundidad, pero que “nunca deja en paz”, porque esta habitada de un dinamismo
de vida.
Los discipulos percibieron en Jesus a alguien anclado en esta paz de fondo, que no es otra cosa
sino la ecuanimidad que brota de vivir en la Presencia, y que aleja cualquier miedo o
inquietud.

- Gozo: “Os he dicho todo esto para que participéis en mi gozo, y vuestro gozo sea completo”
(15,11). “Yo os aseguro que vosotros llorareis y gemiréis, mientras que el mundo se sentira
satisfecho; vosotros estaréis tristes, pero vuestra tristeza se convertira en gozo. Cuando una
mujer va a dar a luz, siente tristeza, porque le ha llegado la hora; pero cuando el nifio ha
nacido, su alegria le hace olvidar el sufrimiento pasado y esta contenta por haber traido un
nifio al mundo. Pues lo mismo vosotros: de momento estdis tristes; pero volveré a veros y de
nuevo os alegraréis con una alegria que nadie os podra quitar” (16,21-22).
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“La alegria es la sefal inequivoca de que la vida triunfa”, escribia H. Bergson. El gozo estable
es la condicion de quien conoce el secreto de lo real, de quien se ha adentrado en el Misterio.
Porque es de ahi, del Misterio, de donde procede el gozo que “nadie os podra quitar”.

Me impresiona escuchar a Jestis que habla de “mi” gozo, y de un gozo “completo”. ;Como
pudo haber luego, en la historia del cristianismo, predicadores insignes, como Bossuet, que
dijeran que “Jesus no se ri6 jamas”?

El que asi habla, ha visto y vive estable en la certeza de Lo Que Es, mas alla de lo que le
ocurre. No olvidemos que estas palabras estdn puestas en boca de alguien que esa misma
noche va a ser traicionado, abandonado y negado por sus amigos, para terminar siendo
ajusticiado en la cruz.

Como la paz de la que habla, el gozo no es borrado por el dolor ni por la muerte. Porque una y
otro no nacen del yo, sino de la Realidad que se experimenta en la Presencia.

- Servicio: “Entonces Jesus, sabiendo que el Padre le habia entregado todo, que habia venido
de Dios y a Dios volvia, se levanto de la mesa, se quito el manto, tomo una toalla y se la cifid
a la cintura. Después echd agua en una palangana y comenz6 a lavar los pies de sus
discipulos y a secarselos con la toalla que llevaba a la cintura” (13,3-5).

El llamado “lavatorio de los pies” constituye una “parabola en accion”, un gesto en el que
quiere expresar la actitud propia de quien se ha desapropiado del yo. Si el yo va por la vida en
clave de voracidad y dominio, quien se ha desidentificado de él, lo hace en clave de ofrenda y
servicio.

Los discipulos han percibido en Jesus a un hombre servicial, “que ha venido, no a ser servido,
sino a servir y dar la vida”, y que en este gesto adopta el papel de esclavo —s6lo un esclavo
podia lavar los pies de otros-, manifestando ademéas que Unicamente esa actitud es la que
permite comprenderlo.

Pero no es que esa actitud nazca de un imperativo moral; se trata de un comportamiento que se
deriva de la percepcion de la Unidad de todo Lo Que Es, y que traduce el amor de esa nueva
conciencia, que se manifiesta mas donde mayor es la necesidad.

- Amor: “JesUs sabia que le habia llegado la hora de dejar este mundo para ir al Padre. Y él,
que habia amado a los suyos, que estan en el mundo, los amé hasta el extremo” (13,1). “Os
doy un mandamiento nuevo: Amaos los unos a los otros. Como yo os he amado, asi también
amaos los unos a los otros” (13,34). “Como el Padre me ama a mi, asi 0s amo yo a vosotros.
Permaneced en mi amor” (15,9). “Nadie tiene amor mas grande que quien da la vida por los
amigos” (15,13).

Sin ninguna duda, fue el amor que vivia Jests lo que mas impactd a sus discipulos. Unos
setenta afios después de su muerte, el autor del cuarto evangelio, cuando quiere resumir su
vida, en este portico admirable que abre lo que serd el relato del final, se expresa asi:
“Habiendo amado a los suyos, que estan en el mundo, los amo hasta el extremo”.

El texto original dice “estan” —en presente, aunque esta hablando de hechos ocurridos hace
varias décadas-, subrayando intencionadamente, tal como ha puesto de manifiesto uno de los
mejores especialistas en el estudio de este evangelio, el impacto y la intensidad de la
experiencia vivida (Leon Dufour, 1995: 20).

He dicho maés arriba que el verdadero mistico es aquél que no puede no amar. Porque ya ha
visto que el Amor, a pesar de todas las apariencias adversas, constituye el secreto ultimo de lo
Real. Hemos sido hechos de amor, con amor y por amor. Pero mientras estamos identificados
con nuestro yo facilmente lo ignoramos, porque el yo, constitutivamente inconsistente, no
puede sentir sino carencia.

Al acallar la mente y tomar distancia del yo, emerge la Presencia y ahi empezamos a atisbar
que el nticleo o “corazon” de la Plenitud unitaria es Amor.
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Tienen razon las religiones al afirmar que “Dios es amor”. La tiene también Jesus cuando
reduce todos los mandamientos a éste. Pero no lo hace como un maestro de moral, que
introdujera un nuevo codigo ético. Lo hace, mas bien, como un sabio que ha visto y que lo ha
vivido. Y eso es justamente lo que les llegd a sus discipulos.

- Unidad: “Yo soy la vid, vosotros los sarmientos” (15,5).
La mente es dualista, porque sélo puede funcionar a partir de la dualidad inicial sujeto/objeto.
El resultado es un modelo de cognicion marcado por esa misma dualidad. Eso explica que el
yo Unicamente pueda ver la realidad en clave monista-panteista (todo es uno) o en clave dual
(todo es dos). Sin embargo, al silenciar la mente, se trasciende ese modelo de cognicion y la
realidad se manifiesta en su caracter no-dual.
La alegoria de la vid subraya ese caracter no-dual de la realidad. Un sarmiento podria verse
(“pensarse”) a si mismo como algo independiente, separado y aislado; sin embargo, él mismo
es también “vid”. Un dedo de mi mano podria percibirse también como una realidad separada,
pero él también es cuerpo..., y asi sucesivamente. Todo esta en todo y todo es en todo,
expresandose de modos infinitamente variados.
Una tal percepcion genera una unidad incuestionable. Si todo esta en todo, cualquier realidad
es no-diferente de mi. Y aqui es donde alcanzan su pleno sentido las palabras de JesUs, antes
comentadas: “A mi me lo hicisteis”.

Todos los rasgos y las actitudes que los discipulos percibieron en Jesus tienen su fuente, segln el
evangelio, en la experiencia de su unidad e identificacion con el Padre: “El Hijo no puede hacer
nada por su cuenta...; lo que hace el Padre, eso también hace el Hijo” (5,19). Hasta el punto de
que es esa unidad la que lo alimenta: “Mi alimento es hacer la voluntad del que me ha enviado y
Ilevar a cabo su obra de salvacion” (4,34).

El cuarto evangelio presenta a Jesis como alguien que vive constantemente referido al Padre: ha
salido de ¢l, vuelve a ¢l, habla lo que le ha oido a €I, hace lo que le ha visto hacer a ¢l... El Padre
lo ocupa todo en la vida de Jesus.

Todo es coherente: quien se ha desidentificado del yo, puede vivir centrado en el Misterio de Lo
Que Es. Por el contrario, la identificacion con el yo significa egocentracion: el yo percibe la
realidad como un conjunto de satélites que deben girar en torno a él. Por eso también, el yo puede
tener creencias, pero es incapaz de entregarse plenamente a Dios. Porque esa entrega significaria
su “muerte”.

Los discipulos percibieron a Jests como transparencia de Dios, porque Jesus, desidentificado de
su yo, vivia anclado en la Presencia, como el eje sobre el que giraba toda su existencia.

La identificacion con el Misterio, al que ¢l llamaba “Padre”, se expresa en la formula “Hijo de
Dios™: “¢No esta escrito en vuestra ley: «Yo os digo: vosotros sois dioses»? Pues si la ley llama
dioses a aquéllos a quienes fue dirigida la palabra de Dios, y lo que dice la Escritura no puede
ponerse en duda, entonces, ¢con qué derecho me acusais de blasfemia a mi, que he sido elegido
por el Padre para ser enviado al mundo, sélo por haber dicho «yo soy hijo de Dios»? “(11,34-
36).

Para un judio, la expresion “Hijo de Dios” no hubiera podido significar la existencia de “otro”
Dios junto a Yhwh: su monoteismo no lo hubiera podido tolerar. Con esa expresion se aludia, mas
bien, a alguien que gozaba de una especial eleccion o predileccion divina que lo introducia en el
ambito de la mayor intimidad posible con Dios.

Las cosas cambian por el hecho simple de que esa afirmacion aterriza en el ambiente helenistico.
Los griegos estaban acostumbrados e incluso familiarizados con las figuras de los dioses,
semidioses, “héroes”, “hombres divinos” e “hijos de Dios™: el propio emperador romano era
designado de ese modo. Para ellos, un “Dios” era un habitante de un mundo superior, que estaba
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dotado de los atributos de poder e inmortalidad. EI nuevo contexto fue otorgando a la figura de
Jesus un carécter “divino”, en el sentido que les era habitual, hasta llegar a entenderlo como el
Hijo “enviado” a nuestro favor.

Con esas premisas, era inevitable que, antes o después, surgiera el conflicto de interpretaciones.
¢Como se compaginaba la unicidad de Yhwh con la divinidad de Jesus? Los fildésofos y tedlogos
cristianos hubieron de echar mano de las categorias filosoficas a su alcance para, a partir de ellas,
encontrar una respuesta que diera razon de su fe. El proceso fue lento, dificil y doloroso, hasta que
fragud, oficialmente, en las definiciones dogmaéticas de los concilios de Nicea (325) y Calcedonia
(451).

Sin embargo, con la emergencia de lo transpersonal, al diluir definitivamente la pretendida
absolutizacion del modelo de cognicion dualista, todo se modifica, porque se ha modificado el
propio modelo de cognicién. Superado el modelo mental, ni Dios ni Jesus pueden considerarse
como seres separados, porque nada estd separado de nada; no son objetos ni tampoco sujetos; no
son un “ti”, porque no hay ya ningin “yo” que los perciba como tales.

Cuando se acalla la mente, lo que aparece es el Misterio-sin-costuras-de-lo-Real, donde todo esta
en todo. En esa clave, la expresion “Hijo de Dios” remite a Jestis como la manifestacion de Lo
Que Es y, simultaneamente, expresion de Lo Que Somos. ;Cabe algo mas divino? ;No “coincide”
esta manera de nombrarlo con lo que pretendian afirmar los cristianos de los siglos 1V-V?

El malestar creyente surge, a mi modo de ver, por el hecho de no haber experimentado aun lo que
es la conciencia transpersonal. Es esto lo que lleva a muchos a condenar cualquier formulacién
discrepante de la literalidad de los dogmas tradicionales. Porque temen que se esta perdiendo algo
valioso. Y es asi: visto desde la conciencia mental (mitica e incluso racional), esto supone una
“pérdida” —el yo pierde su referencia de seguridad “separada”-. Pero, una vez atishado lo
transpersonal, 1o que parecia pérdida se convierte en liberacion definitiva.

« En el origen de todo, la Conciencia unitaria que JesUs vive, aunque tal conciencia venga
expresada en un lenguaje todavia mitico: “¢Qué ocurriria si vieseis al Hijo del hombre subir
adonde estaba antes?” (6,62). Porque lo que el evangelio tiene claro es que esa nueva conciencia
requiere “nacer de nuevo”: “El que no nazca de nuevo no puede ver el Reino de Dios” (3,3).
“Bajar del cielo”, “subir al cielo” significa, en el esquema mitico que piensa a Dios habitando el
espacio celeste, vivir en el ambito de Dios, participar plenamente de la vida divina.

Al reconocerlo como “bajado del cielo”, los discipulos han percibido a Jesis como alguien que
vivia la divinidad sin distancia de ningun tipo, hasta el punto de que verlo a él era “ver” a Dios.
Ahora bien, vivir la divinidad sin distancia significa vivir la Unidad y, por tanto, estar situado
“mas alla” de la percepcion dual que la mente impone.

Eso significa que, para acceder a ese Misterio que JesUs denominaba “Reino de Dios”, sea
necesario “nacer de nuevo”. Lo que estd en juego, en efecto, es una nueva identidad... Se
requiere, por tanto, un nuevo nacimiento.

En el propio lenguaje evangélico, podria expresarse como “morir al yo” y “seguir a Jesus”. En
clave transpersonal, equivale a reconocer que el yo —con el modelo conceptual que de él se deriva-
no es la identidad definitiva. Hace falta “nacer” a la conciencia unitaria: solo ella nos permitira
acceder a ese nuevo modo de ver y de vivir.

« Desde esa nueva conciencia, Jesus declara abiertamente el final del templo (“Destruid este templo,
y en tres dias yo lo levantaré de nuevo™: 2,19), porque el verdadero templo es su propio cuerpo, es
decir, la persona. En la misma linea, sefiala el final de toda religion: “Esta llegando la hora, mejor
dicho, ha llegado ya, en que para dar culto al Padre, no tendréis que subir a este monte ni ir a
Jerusalén... Ha llegado la hora en que los que rinden verdadero culto al Padre, lo adoren en
espiritu y en verdad. El Padre quiere ser adorado asi. Dios es espiritu, y los que lo adoran deben
hacerlo en espiritu y en verdad” (4,21-24).
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No podia ser de otro modo. En esa nueva conciencia, todo es “templo de Dios”..., porque nada
esté separado de nada. Todo es expresion y manifestacion de lo Real. Vacio y forma, inmaterial y
material, Dios y creacion..., todo es no-diferente, imposible de ser separado.

El texto del cuarto evangelio nos lleva a plantearnos una nueva cuestion: ;Queda lugar para la
religién en la conciencia transpersonal? La respuesta la ofrece el propio texto: Ha terminado el
tiempo del templo; la adoracion es “en espiritu y en verdad”.

La religion es el modo en que la espiritualidad toma forma mientras el ser humano se halla en el
nivel mental —sea mitico o racional- de la conciencia. Como yo separado, percibe a Dios como Ser
también separado: he ahi la religion que ha de expresarse en creencias, ritos y practicas; la religion
del templo.

Ahora bien, en la medida en que se transciende el yo, Dios deja de ser percibido como un ser
separado, y justamente entonces todo se llena de su presencia y de su aroma. Y la persona que ha
nacido a esa nueva conciencia se convierte en adorador de Lo Que Es. Adora “en espiritu y en
verdad”, porque en todo percibe el Misterio digno de adoracion, alabanza y amor.

“Ha resucitado”: la experiencia que dio origen al cristianismo

De todo lo que sus discipulos trasmitieron a propdsito de Jesus, ocupan un lugar preeminente los
testimonios acerca de la resurreccion. Hasta el punto de que en esa afirmacion —“Jesus ha resucitado de
entre los muertos” o “Jesus ha sido resucitado por Dios”- se condensa el primer credo de aquella
comunidad inicial. Y es esa misma fe en la resurreccion la que constituye el ndcleo de la fe cristiana, ya
que, al decir de Pablo, “si Cristo no ha resucitado, tanto mi anuncio como vuestra fe carecen de sentido”
(Primera Carta a los Corintios 15,14, escrita hacia el afio 55). El cristianismo se fundamenta en el Ilamado
“acontecimiento pascual”: la muerte-resurreccion de Jesus.

Desde la perspectiva de este trabajo, me interesa Unicamente sefialar la contundencia del
testimonio de los discipulos, que se sienten radicalmente transformados por lo que dicen haber
experimentado: El crucificado sigue vivo... “y nosotros somos testigos” (Libro de los Hechos de los
Apdstoles 2,32).

Ellos intentaran plasmar la experiencia en una serie de relatos de apariciones del Resucitado, con
alusiones también a la tumba vacia. Hoy somos conscientes de que tales relatos no pretenden —ni hubieran
podido- ser una crénica periodistica de lo ocurrido. Como ponen de relieve los exegetas y teélogos méas
rigurosos —pueden consultarse dos obras de sintesis que tienen en cuenta los estudios mas recientes sobre
esta cuestion: Lois, 2002; Torres Queiruga, 2003)-, tanto el acontecimiento mismo de la resurreccién
como las apariciones del Resucitado “ocurren” en un nivel que trasciende el tiempo y el espacio. Siendo
acontecimientos absolutamente reales, no pertenecen al &mbito de la historia. Se trata, por decirlo en una
palabra, de una experiencia transpersonal. Y eso fue justamente lo que vivieron los discipulos.

A lo largo de su vida, como hemos tenido ocasion de comprobar en los textos evangélicos
comentados, Jesus manifiesta una confianza ilimitada, también ante su propia muerte. Lo que se conoce
como su “agonia en el Huerto de los Olivos” no invalida lo que habia sido una constante en su vida; de
hecho, sale incluso de esa angustia gracias a la confianza y la experiencia del Padre a quien siente como
Consuelo.

No podia ser de otro modo: quien ha accedido a un nivel de conciencia transpersonal, trascendidas
las barreras de la mente, se halla en el Presente atemporal, en el que la muerte no es sino un fendmeno
episddico, la modificacién de una apariencia. Quien se encuentra en ese Presente sabe bien que nada
morira, porque nada ha nacido; todo, sencillamente, Es.

¢Qué ocurre con los discipulos? Como decia mas arriba, resulta llamativa la firmeza de su
testimonio, expresado en textos tan plurales y distintos, pero habitados todos ellos por un espiritu de tal
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conviccion, gozo, fortaleza, transformacion..., que podemos afirmar con rigor que aquellos hombres y
mujeres vivieron una experiencia transpersonal.

Mas alla de lo empirico, de todo lo que puede ser constatable por medio de los sentidos, por
diferentes factores, entre los que hay que destacar probablemente su propia convivencia con Jesus,
accedieron a un nivel de conciencia transpersonal que les permiti6é “ver” al Resucitado, en aquel mismo
Presente en el que Todo Es.

Lo que sucedio después se explica porque una experiencia de ese tipo no puede encerrarse en los
limites de la mente. Por eso tuvieron que recurrir al lenguaje simbdlico, en el que fueron escritos los
textos que han llegado hasta nosotros, y que se expresan, como no podia ser de otro modo, en unas
categorias miticas hoy definitivamente caducadas: se dejo tocar, se vio, comio, ascendio entre las nubes,
subid al cielo, esta sentado a la derecha del Padre... De hecho, cuando nos quedamos en la literalidad —y
en la forma objetivante de los relatos-, las preguntas, llevadas a la caricatura, conducen al absurdo: ¢Por
qué las apariciones tuvieron que durar sélo 40 dias en el mejor de los casos (Libro de los Hechos de los
Apdstoles 1,3), o un solo dia —el propio Lucas, autor del libro citado, en su evangelio, habia situado la
ascension en el mismo dia de la resurreccion: evangelio de Lucas 24,51-?

Podemos comprender que, dentro del paradigma de la antropologia unitaria que caracteriza el
pensamiento biblico, hablaran de resurreccion “corporal”, y se refirieran al Resucitado como alguien a
quien se puede “ver” y “tocar”, porque se muestra con el miSmo cuerpo que tenia antes de su muerte.

Al hacer asi, los discipulos pretenden Gnicamente afirmar dos cosas: que la resurreccion es real, y
que el Resucitado es el mismo al que ellos habian tratado. De ese modo, buscan preservar tanto la
realidad de la resurreccion como la identidad del Resucitado.

Pero eso no significa, evidentemente, sostener que la resurreccion implique la ausencia del
cadaver. El concepto “cuerpo” no se refiere a la materialidad, que no sélo se descompone tras la muerte,
sino que cambia a lo largo de nuestra propia vida, incluso renovandose periédicamente la totalidad de las
células que lo componen. Lo definitivo del “cuerpo” no es la materialidad, sino su realidad como
expresion de la persona y fundamento de su capacidad de relacion.

Dicho con otras palabras: La corporalidad de Jesus resucitado —de toda persona que muere-
trasciende radicalmente la condicion espacio-temporal; por tanto, no tiene —ni puede tener- ninguna de las
cualidades fisicas que constituian su cuerpo mortal. El caracter no-material de su cuerpo sélo resulta
accesible en una experiencia que trasciende lo empirico y lo puramente mental; es decir, en una
experiencia transpersonal. Esto es, probablemente, 1o que vivieron los discipulos.

Por eso, méas alla de las expresiones que tienen que utilizar para dar cuenta de lo que han
percibido, mas alla de la insostenible literalidad de las palabras empleadas, podemos apreciar en sus
testimonios tanto el dinamismo de la Presencia experimentada, como los efectos de esa misma
experiencia, junto con algunas “indicaciones” para poder abrirse a ella. En este sentido, los relatos son
también catequesis que buscan transmitir y, a la vez, posibilitar la experiencia.

En concreto, los relatos de apariciones del Resucitado constituyen 6 conjuntos literarios (Marcos
16,1-8; Marcos 16,9-20; Mateo 28; Lucas 24; Juan 20, Juan 21), imposibles de concordar en sus detalles
(numero de apariciones, tiempo, lugar). De hecho, si los redactores hubieran querido engafiarnos, lo
hubieran hecho mejor. Ellos narran su experiencia como pueden.

Pues bien, estos relatos de apariciones, caracterizados por su llamativa sobriedad, contienen tres
elementos significativos: 1) Los discipulos no esperan al Resucitado, les sorprende como Viviente; segin
los textos, no se trata de una proyeccion de ellos; 2) les cuesta reconocerlo; segin los textos, el
reconocimiento del Resucitado no se produce facilmente; 3) una vez reconocido, El les transmite su
mision.

En el momento mismo en que experimentan la Presencia del Resucitado “habitando” toda la
realidad, aquellos hombres y mujeres se perciben a si mismos, no sin desconcierto, en un nuevo estado de
conciencia que trasciende los limites fisicos y que, a la vez que les llena de gozo y de fortaleza, les lleva a
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captar como propia la mision de JesUs. En una vivencia tan intensa e inedita de su Presencia, que los
discipulos sentiran “arder sus corazones” (evangelio de Lucas 24,32), y Pablo llegara a afirmar: “Ya no
Vivo Y0, sino que es Cristo quien vive en mi” (Carta a los Galatas 2,20).

Lo que queda claro es que la “vision” del Resucitado no es fisica; a esto parecen aludir los
evangelistas cuando hablan de la dificultad —y hasta del “miedo”- que experimentaban los discipulos para
reconocerlo. Todo eso significa sencillamente que Jests no ha vuelto a “esta” vida, sino que “ha entrado”
en la vida de Dios, por lo que s6lo puede ser reconocido con los “ojos de la fe”, es decir, en una
“capacidad de ver” que trasciende lo estrictamente mental. En esa percepcion, los discipulos se descubren
compartiendo una unidad con él, similar a la que el propio Jesus vivia con el Padre, y a la que el autor del
cuarto evangelio se referira reiteradamente, poniendo en labios del Maestro frases como ésta: “No 0S
dejaré huérfanos, volveré a estar con vosotros” (evangelio de Juan 14,18); “volveré y os llevaré conmigo,
para que podais estar donde voy a estar yo” (14,3); “volveré a veros y os alegraréis con una alegria que
nadie os podra quitar” (16,22). Porque “el que me ama, se mantendra fiel a mis palabras. Mi Padre lo
amard, y mi Padre y yo vendremos a él y viviremos en éI” (14,23). Y también: “Padre, yo deseo que todos
estos que tu me has dado puedan estar conmigo donde esté yo, para que contemplen la gloria que me has
dado, porque ti me amaste antes de la creacion del mundo” (17,24)... “Lo mismo que tu estas en mi 'y yo
en ti, que también ellos estén unidos a nosotros” (17,21), porque “ahora saben, con absoluta certeza, que
yo he venido de ti” (17,8).

En definitiva, gracias a la experiencia vivida, los discipulos saben que “podéis encontrar la paz en
vuestra union conmigo. En el mundo encontraréis dificultades y tendréis que sufrir, pero tened animo, yo
he vencido al mundo” (16,33).

Es claro que quien se expresa en estos textos es el Resucitado; o, por decirlo con mayor propiedad,
es la experiencia de la resurreccion la que permite a los discipulos “escuchar” a Jesus y “captar” estas
palabras, en una “absoluta certeza” que tnicamente pueden certificar quienes han vivido la experiencia,
que los ha convertido precisamente en “testigos”.

Es también a partir de su propia experiencia como, poco a poco, la comunidad va cayendo en la
cuenta de que hay momentos singulares en los que puede alumbrarse mas facilmente la capacidad de
reconocer al Resucitado. Los distintos relatos de apariciones —desde la Magdalena a los de Emaus- se
convierten asi en catequesis que quieren “indicar” esas circunstancias “favorables™: la fraccion del pan, la
Escritura sagrada, las propias palabras del Jesus histérico, la acogida del desconocido, la comunidad...

De ese modo, con sus categorias y dentro de su “idioma” cultural, aquellos hombres y mujeres
trataron de expresar y transmitir lo que habian experimentado.

¢, Cémo podemos entenderlo hoy? Una vez superado el nivel mitico de conciencia y trascendido
también el mental, la resurreccion de Jesus aparece como la experiencia de la Vida-Que-Es, en la no-
diferencia. Lo que ha sucedido en él es, en realidad, lo que sucede en todos. Mas adn: sucede en todos, en
la no-diferencia que somos. La resurreccion es un fendmeno transpersonal: nos introduce en la verdad
profunda de lo real, que no es la “apariencia” separada y fraccionada que nuestra mente nos muestra, sino
la Unidad sin costuras, no-dual, de la Vida-Que-Es-y-Somos.

Lo que podemos concluir

Cuando leemos el evangelio, no desde una clave mental —mitica o racional-, sino desde una
perspectiva transpersonal, descubrimos a Jesus como alguien que percibio la verdadera naturaleza de lo
real. Es decir, alguien que vio.

Ese ver significo para €l descubrir su identidad profunda como “Yo0 soy”, Conciencia-Sin-forma,
mas alla del yo-mental, que queda integrado y trascendido. Y eso explica también que, con su vida, Jesus
viviera —realizara- a Dios, en forma de sabiduria y de compasion.
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Jesus vive en un estado de conciencia unitaria o transpersonal, de donde brota una confianza
ilimitada y un sentimiento inquebrantable de Unidad, que le hace vivir en identificacion con todos y con
el Misterio de lo Real (Dios), hasta poder presentarse como “Yo soy”.

Fue el “hombre fraternal”: todo su comportamiento tuvo como eje el amor a los otros, expresado
como bondad, compasion y servicio incondicional. Ese comportamiento no proviene, en primer lugar, de
un empefio ético, esforzado o voluntarista, sino de su propia comprension de la realidad: él vio que el
“yo0” no era la realidad definitiva, y por eso mismo ensefi0o que vivir para el yo equivale a perder la vida.
Y lo que ensefiaba no era diferente de lo que €l mismo vivia.

Sus discipulos percibieron en ¢l a un hombre desegocentrado, libre, acogedor, veraz...; vieron en
él la personificacion e incluso la fuente de la confianza, de la paz, del gozo, del servicio, del amor, de la
unidad..., el Rostro humano de la “divinidad”. En nuestro lenguaje, diriamos que vieron en ¢l la
Presencia de lo transpersonal.

Tras la muerte en la cruz, los discipulos vivieron sorpresivamente el “encuentro con el
Resucitado”, en una experiencia de caracter también transpersonal. Usando categorias propias de la
época, la trasmitieron en relatos simbdlicos, con los que trataban de dar cuenta de la misma. Esa
experiencia es coherente con la ensefianza misma de JesUs, asi como con el nivel de conciencia
(transpersonal) en el que vivid.

Lo que luego ocurrid es que Jesus fue leido desde el nivel mitico y racional. No podia ser de otro
modo, porque ése era el nivel en el que, colectivamente, se encontraba la humanidad. Pero esa lectura
tuvo necesariamente su coste.

Transformé a Jesus en un “Dios separado” —destruyendo incluso la unidad que habia constituido
lo mas nuclear de su experiencia-, convirtiéndolo en “objeto de culto”. Y en lugar de tomar su mensaje
como la invitacion a vivir un camino de transformacion que permitiera trascender la conciencia egoica, se
creo otra religion, caracterizada también por las creencias y el dualismo mitico.

No me parece arrogancia afirmar que quizas hoy estemos en condiciones de poder comprender el
mensaje de Jesis desde una perspectiva nueva, mas “cercana” a la que fue la suya. Y no solo por los
conocimientos que, desde las diferentes ciencias, nos permiten una aproximacién mayor a la realidad
geografica, econdémica, social, politica y religiosa de la Palestina del siglo I, sino porque podemos
empezar a atisbar el horizonte de lo transpersonal, lo cual nos sitia en una “frecuencia de onda” desde la
gue conectar mas facilmente con lo que él vivio.

Desde esta nueva perspectiva, Jests deja de ser percibido como un “salvador celeste” separado,
para poder ser comprendido como el hombre que “vivio” y “realizd” el Misterio, de modo que puede
llamarse con verdad “Hijo de Dios” y “Dios”. Mas alla de cualquier “mapa” mental, vio y se anclo en el
“territorio”, hacia el que todos los mapas —también los religiosos- apuntan.

Jesus constituye una invitacion al ser humano para que —acallada la mente, en el silencio del yo,
en la Presencia luminosa y autoconsciente- pueda experimentar que estamos todos constituidos de la
misma y Unica Realidad. Y que, al desidentificarnos del yo, accedemos a la Conciencia unitaria que se
manifiesta como sabiduria y compasion.

Eso explica que el suyo sea un mensaje con el que facil y gustosamente “sintoniza” cualquier
persona. Porque pone vida y palabras a lo que todos, o sepamos 0 no, somos y aspiramos a vivir. Lo
mismo nos ocurre con todas aquellas personas que se viven en la Presencia que somos: mas alla de las
palabras que utilicen, se convierten en “reveladoras” de nuestra mas profunda realidad. Son portadoras de
un mensaje transpersonal que nos pone en contacto con la verdad de lo que es, aunque s6lo podamos
percibirlo y vivirlo en la medida en que el propio yo es trascendido.

JTR - 55



© Journal of Transpersonal Research, 2009, Vol. 1
ISSN: 1989-6077

BIBLIOGRAFIA

Biblia (La) (1992), La Casa de la Biblia, Madrid.

Cavallé, M. (2008), La sabiduria de la no-dualidad. Una reflexion comparada entre Nisargadatta y Hei
degger, Kairos, Barcelona.

Corbi, M. (2007), Hacia una espiritualidad laica. Sin creencias, sin religiones, sin dioses, Herder, Barce
lona.

Daniels, M. (2008), Sombra, Yo y Espiritu. Ensayos de psicologia transpersonal, Kairds, Barcelona.

Ferrer, J.N. (2003), Espiritualidad creativa. Una vision participativa de lo transpersonal, Kairos, Barce
lona.

Lenaers, R. (2008), Otro cristianismo es posible. Fe en lenguaje de modernidad, Abya Yala, Quito.

Léon-dufour, X. (1995), Lectura del evangelio de Juan, I1l: Jn 13-17, Sigueme, Salamanca.

Lois, J. (2002), La experiencia del Resucitado, en los primeros testigos y en nosotros hoy, Fronte
ra/Hegian, Vitoria.

Marion, J. (2005), Desde dentro de la mente de Cristo. El sendero interior de la espiritualidad cristiana,
Gaia, Madrid.

Martinez lozano, E. (2008), ¢Qué Dios y qué salvacion? Claves para entender el cambio religioso,
Desclée de Brouwer, Bilbao.

Martinez lozano, E. (2009), La botella en el océano. De la intolerancia religiosa a la liberacion espiri
tual, Desclée de Brouwer, Bilbao.

Nolan, A. (2007), Jesus, hoy. Una espiritualidad de libertad radical, Sal Terrae, Santander.

Rodrigafiez, C. (2007), El asalto al Hades. La rebelion de Edipo (12 Parte), Virus, Barcelona.

Torres queiruga, A. (2003), Repensar la resurreccion. La diferencia cristiana en la continuidad de las
religiones y de la cultura, Trotta, Madrid.

Vigil, J.M. (2007), Teologia del pluralismo religioso. Curso sistematico de teologia popular, EI Almen
dro, Cordoba.

Visser, F. (2004), Ken Wilber o la pasion del pensamiento, Kairds, Barcelona.

Wilber, K. (1991), Los tres ojos del conocimiento, Kairds, Barcelona.

Wilber, K. (2007), Espiritualidad integral. El nuevo papel de la religion en el mundo actual, Kairés, Bar
celona.

Wilber, K. (2008), La vision integral. Introduccién al revolucionario enfoque sobre la vida, Dios y el
Universo, Kairés, Barcelona.

*Enrique Martinez Lozano es psicoterapeuta, sociologo y tedlogo. Imparte conferencias y seminarios
por toda Espafia aunando psicologia y espiritualidad, ademas de dedicarse al acompafiamiento psicolégico
y espiritual. Es autor de los libros: La botella en el océano, (Qué Dios y qué Salvacion?, Vivir lo que
somos, Nuestra cara oculta, ;Dios hoy?, Donde estan las raices, El gozo de ser persona.

Web: www.enriquemartinezlozano.com Email: enriquemartinezlozano@gmail.com.

JTR -56


http://www.enriquemartinezlozano.com/
mailto:enriquemartinezlozano@gmail.com

© Journal of Transpersonal Research, 2009, Vol. 1
ISSN: 1989-6077

Psychological Projections and the Spiritual Path
Proyecciones Psicologicas y el Camino Espiritual

Jose Jover*
Despertar Integral
Barcelona, Spain

SUMMARY

In this essay | discuss what | view as the core of the so-called spiritual journey: a
path in which our own consciousness awakens to certain inner truths about who we
really are. | explore how this awakening brings about a profound transformation. I argue
that ignorance is the main cause of suffering and that the process of acquiring self-
knowledge is the key to the dissipation of this suffering. Throughout this journey |
identify psychological projection as an important means to unveiling the truths hidden
within us by our own ignorance. | point out that Mindfulness is a spiritual practice that
allows us to become self-conscious by identifying the different ways that our psyche
projects onto the world.

KEeY WORDS: Spiritual journey, Psychological projections, Awareness, Individuation, The shadow.

RESUMEN

En este articulo exploro lo que desde mi punto de vista constituye la esencia del
Ilamado viaje espiritual. Un camino en el cual nuestra consciencia despierta a ciertas
verdades internas acerca de quiénes somos, y sobre cdmo tales despertares nos traen una
profunda transformacién. Argumento que la ignorancia es la causa principal del
sufrimiento y que el proceso de auto-conocimiento es clave para poderlo disipar. En este
viaje, la identificacion de proyecciones psicoldgicas constituye un medio importante
para alcanzar las verdades que estan ocultas tras los velos de la ignorancia. Sefialo la
practica de Mindfulness como un medio para desarrollar la auto-consciencia con el fin
de identificar las diferentes maneras en las que nuestra psique proyecta sus contenidos
al mundo.

PALABRAS CLAVE: Viaje espiritual, Proyecciones psicoldgicas, Consciencia, Individuacién, La sombra.
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“In Zen Buddhist meditation the master tries to teach his pupil how he can forever keep the
inner mirror free of dust. To the extent that he lives in complete accord with the rhythm of
psychic energy and with its regulator, the Self, he has no projections anymore; he looks at
reality without illusion and more or less continuously reads the meaning of all the
synchronistic events happening around him. He lives in the creative current or stream of the
Self and has himself, indeed, become a part of this stream”.

von Fanz, M-L, 1993, p.199

fter a long period of time experiencing and questioning myself about what spirituality and being

called spiritual is about, | have reached the conclusion that it has to do with the transformative
experience of approaching and reconnecting again with a dimension within us which is beyond our
ordinary sense of ego and identity and frees us from suffering. In other words, spirituality is the personal
journey towards the discovery of who we really are, and such gradual discovery and realization is
completely life transformative. Spirituality is the adventure of searching the Truth about life. | agree with
Luan Kohng (2003, p. 62), when commenting on the Buddha teachings, that what is important in this
journey, “is seeing and understanding the truth for oneself, rather than following a set of beliefs based on
‘blind faith’” (Rahula, 1978). She goes on saying that “the Buddha encourages insight and understanding
based on direct experience rather than from intellectualizing or following certain beliefs” (ibid.). To my
mind here dwells the attitude that is needed to walk this path, to take personal responsibility rather than
relying on an external source, which is made explicit in the Buddha’s advice for people “not do depend on
others for your salvation [but to] develop your self-confidence to gain it” (Digha-Nikaya. 11.100, Treasure
of the Dhamma, 1994, p. 290, in Luan Khong, p. 62)

What | have also understood up to now throughout my personal journey is that the spiritual path is the
path of awakening to our truest condition: being multidimensional in consciousness and living in a
multidimensional reality. In this path, life itself becomes the journey where all its aspects, dimensions and
situations become opportunities for self-knowledge and evolution. However, what makes the difference
between perceiving life itself as spiritual or not is the internal call and appropriate attitude to search for
something more real, deeper and meaningful than the limited, superficial and impermanent materialistic
fulfilment. | have understood too, that as we approach and reconnect with that more real dimension within
ourselves, wisdom, compassion, inner fulfilment, coherence, empowerment, freedom, happiness, joy,
abundance and service towards others emerge as natural expressions and qualities of that fundamental
essence inhabiting us. A vertical and horizontal expansion of our consciousness occurs as we go along the
path. Vertical in the sense that we can experience ourselves in more levels and dimensions within us
(more accessibility), and horizontal in the sense that the ultimate purpose of being alive is not just for
ourselves but rather for transforming the world around (more active), for others.

From this understanding | see spiritual practices as tools that help us walk this path towards ourselves,
withdrawing the veils of ignorance that separate us from the enlightenment state of being. As the Buddha
said, ignorance is one of the main causes of the most common human illness: suffering (Harvey, 2003, p.
47, 53). In Sogyal Rinpoche’s words, “[...] the root of all our suffering in samsara is ignorance.
Ignorance, until we free ourselves from it, can seem endless, and even when we have embarked on the
spiritual path our search is fogged by it” (1992, p. 132). For me, the state of ignorance is a disconnected
state from our truest source of being, where we hold many “misconceptions about the nature of self and
reality which lead to craving, attachment, self-centeredness, and other unwholesome dispositions” (Ferrer,
2002, p. 127). This state is like trying to get out of a complex and large labyrinth full of traps in complete
darkness. Because we cannot see, we will injure ourselves (suffer) all the time as it is not clear where we
are going and where we are stepping on. | see the labyrinth as the complex architecture and territory of
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the intertwined inner and outer worlds. According to my view the key (the light) to step outside the
labyrinth is within us, nonetheless there are certain tools such as practices and specific knowledge that
can help us to illuminate the way out and find the gate to freedom. These tools bring light to dissipate the
darkness of the state of ignorance where there is lack of knowledge and awareness.

From my experience, one of the main practices that could free us from suffering is the constant
observation of ourselves in order to discern and learn how our inner world and processes function. That is
to move from an automatic state onto an awaken state. The constant observation brings us awareness of
the unseen, of the unconscious, and by the simple act of observation a transformative effect starts to take
place on what we observe. This observational practice has been called Mindfulness (in Pali language sati,
meant activity) and according to Kyanaponika (1992), “the cultivation of right mindfulness is so
important to the Buddha’s teachings, that it has been described as the ‘heart of Buddhist meditation (In
Luan Khong, 2003, p. 66). The practice of mindfulness is rooted in the Buddhist meditation Vipassana (or
‘Insight’ meditation) and the basic framework for developing this ‘Insight’ practice is known as “the four
foundations of mindfulness” (the sati-patthana’s) which are described in such Suttas as the Maha-sati-
patthana. The four “foundations” are the spheres in which to develop mindfulness: body, feelings, states
of mind, and dhammas, which comprise all aspects of personality, whether in oneself or others (Harvey,
P., 2003, p. 254). Seth Robert Segall gives us a wonderful definition of this practice:

“It’s the practice of opening oneself up and being receptive to the flow of sense perceptions,
emotions, and thought processes in each given moment while attempting to hold judgment in
abeyance. This is done with no other goal than to be as present as one can possibly be within each
and every moment. One does this with an intimate attention that is very different from a
scrutinizing, objective stance. Rather than being a distant observer of a set of experiences, one is a
participant-observer, and what one observes is not only the sense impressions of the ‘outside’
world, but also one’s own subjective reactions to that world” (2003, p. 79).

In my view, this practice becomes the core of any spiritual work, as it helps us explore the unknown
territory within and start becoming aware and conscious of ignored regions and automatic mechanisms of
our psyche. The spiritual path is a journey of becoming responsible for our entire being, thus for our
thoughts, emotions, words and actions®. However, in order to become so it is required to free ourselves
from the automatic emotional responses. When we behave automatically (i.e., we react instead of
consciously acting) we lose control and an unconscious level of our psyche (the shadow in Jungian terms)
becomes in charge of our feelings, thoughts and behaviour (Jung, CW 9(2), pars. 15). In that situation we
can’t really be responsible for ourselves as we have lost control of our inner dynamics. Consequently we
might generate causes that will produce effects that may bring more suffering to us and the people
around.

The spiritual path is then a journey of gaining an understanding of how suffering is generated in order to
free ourselves from it and radiate the light and warmth from the ‘Sun’ behind the veils. Enlightening our
understanding of our inner world through constant observation and study of appropriate knowledge will
transform us into more responsible and careful beings as we will understand the interdependence among
all things and beings (minerals, plants, animals, humans, the Planet and inter-dimensional beings). As the
understanding of life and of who we are increases, wisdom and compassion emerge naturally. However,
as in any path there is not a straight line towards enlightenment, and many stages, turns, back sliding,
challenges and difficult situations arise in this journey.

In this essay | would like to specifically point out one particular object of observation, which to my

understanding is the core of this journey towards enlightenment (i.e., freedom). I’'m talking about
psychological projections, as | believe they are crucial in the journey of personal transformation because
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beneath them rest the unconscious automatisms and emotional reactions that make us lose control of
ourselves and suffer. Furthermore, as we become aware of them we have the chance to delve into the
unknown territory of our unconscious® and expand our knowledge about ourselves. The development of
mindfulness as the capacity to become aware of internal an external events, will help in the identification
of these reactive and defensive patterns that enslave us to our unconscious.

Psychological projections are defined by C. G. Jung as “an unconscious, automatic process whereby a
content that is unconscious to the subject transfers itself to an object, so that it seems to belong to that
object” (CW 9, pars. 121). As von Franz comments on Jung’s definition, “Jung speaks therefore of a
‘hook’ in the object on which one hangs a projection as one hangs a coat on a coat hook” (von Franz,
1993, p. 1). Projections can be observed everywhere in the everyday life of human beings as all contents
of the unconscious are constantly transferred onto the environment. As Jung puts it: “Just as we tend to
assume that the world is as we see it, we naively suppose that people are as we imagine them to be” (CW
8, pars. 507).

Those contents are made up with the memory-images and peculiarities that are part of our own makeup
(von Franz, p. 6), they are pieces of one’s own personality (p. 31) and can have negative and positive
qualities (p. 3). These contents are stored in the depths of our psyche, and they come from what Jung
called “the shadow” (i.e., the dark aspects of our personality)3. As Jung points out, “a closer look at these
aspects reveal that they have an emotional nature, a kind of autonomy, and accordingly an obsessive or,
better, possessive quality. Emotion, incidentally, is not an activity of the individual but something that
happens to him” (CW. 9(2), pars. 15). According to Jung, “the effect of projection is to isolate the subject
from his environment, since instead of a real relation to it there is now only an illusory one. Projections
change the world into the replica of one’s own unknown face” (ibid., pars. 17).

As we see from the above, in order to attain enlightenment it is required to free ourselves from the chains
that attach our being to our shadow. As long as we remain emotionally attached and unconscious of our
projections we won’t be able to reconnect with the deepest being within that will set us free from illusions
and suffering. Therefore, the spiritual path in order to be genuine must deal, in my view, with this
important issue. In order to do so, self-awareness must be developed. As von Franz notes, “Jung says
repeatedly throughout his work that common sense, reflection and self-knowledge are the only means of
clearing away the clouds of projections of unconscious content” (von Franz, 1993, p. 161). As I've
pointed out before, the development of mindfulness in ordinary life would become a powerful tool, as it is
in the everyday circumstances and relationships where projections are activated and the chance to become
freer arises. It is in these situations when “acquiring this awareness and understanding, the person
develops the freedom to break the hold of compulsive habits” (Luan Khong, 2003, p. 69). In Jung terms,
“the projection ceases the moment it becomes conscious, that is to say when it is seen as belonging to the
subject” (CW. 9, pars. 121).

Alan Wallace and Shauna L. Shapiro (2006) have developed an interesting model proposing that well-
being arises from a mind that is balanced in four ways: conatively (intention and volition), attentionally
(sustained voluntary attention), cognitively and affectively. This balance is achieved through the
cultivation of mindfulness. In my view, if such observational skill, developed through mindfulness, is
focused to detect and work with those psychological projections coming out from the shadow, the mind
should, as an outcome, be balanced progressively in those four ways. This should happen because as we
become aware of the projections “the shadow can to some extent be assimilated into the conscious
personality” (Jung, CW9(2), pars. 15). In this process of assimilation lies what Jung called the
individuation process, the one through which the unity of self is achieved (CW17. pars. 289). As Clarke
(1992) points out, “the ‘heart and essence’ of individuation consists in the task of self-knowledge, and its
overriding demand is to ‘be yourself!’, in accordance with your own nature, and not another’s, to be

JTR - 60



© Journal of Transpersonal Research, 2009, Vol. 1
ISSN: 1989-6077

authentic rather than in bad faith. [...] Hence individuation means nothing less than the demand
consciously to realize or actualize one’s full potential” (p. 158). From my understanding, actualizing
one’s full potential is what the spiritual path is about, and this potential (manifested in those four ways)
unfolds as we walk the path of transformation.

Furthermore, it is interesting to look at how we can identify those psychological projections. As von
Franz points out: “since projection is a preconscious, involuntary process, independent of consciousness,
it is to be expected that the process itself will be depicted in products of the unconscious, such as dreams,
waking fantasies, and mythological traditions” (1993, p. 20). However, although von Franz identifies here
three types of projections, any expression can become one. Indeed, because we are constantly projecting
our unconscious, the way we see the outside world becomes a projection of our inner world, as Jung said,
the replica of one’s own unknown face.

From my understanding, almost any expression and manifestation that comes from within becomes one.
Some will be more or less meaningful thus with more or less transformative potential for the person when
acknowledged. For example, we can find projections in any kind of artistic creation, in writings, in
personal interests and preferences, in any activity we develop, our criticisms and evaluations, the
decoration of our house, the way we dress up, move, walk and speak, as well as in our profession, the
friends we choose and the partner we have chosen, and it is even present in any decision and step we
make in our lives. Thereafter, our unconscious is playing a major role in all of the above aspects. The list,
as we can see, could be endless as we express ourselves in many ways and circumstances. This is way any
circumstance may become a source of self-knowledge and spiritual evolution, as any situation can lead us
to a deeper understanding and psychological integration of ourselves. Life becomes then a mirror where
our self is being reflected, giving us the opportunity to observe our inner world. However, mindfulness
must be developed in order to see ourselves in the mirror of life.

However, there are certain situations in which the projections are more related with the “dark aspects of
our personality” and those appear, among others, in strong emotional reactions, dreams and waking
fantasies, when we repeatedly reject or defend ourselves from something from the external world, when
we make misjudgements of other people or as von Franz points out, when the subject defends himself
strenuously against correction (1993, p. 3). From my experience, these kinds of projections appear to have
two common qualities, reactivity and repetition. When self-awareness is developed through mindfulness,
repetitive patterns of reactivity become more a more conscious, and as we try to understand “why do we
behave in a particular way”, we start assimilating the projected contents from the shadow into the
conscious personality. It is interesting to notice, that as more conscious we become of certain reactive
patterns, more and more subtle they appear to be, so more difficult it becomes to identify them. However,
as those patterns are identified, understood and assimilated, our personality undergoes a transformation
and becomes more balanced. It is important to point out that we can only deal with just certain amount of
unconscious material at the same time. Von Franz comments that Jung “once compared the ego-complex
to a man who sails out in his boat onto the sea of the unconscious to go fishing. He must take care not to
haul more fish (that is, more unconscious contents) from the sea into his boat than the boat can carry, or it
will sink” (ibid., p. 13).

Furthermore, there is even a deeper level of understanding when we deal with projections, which from my
perspective stretches the meaning of the term. This level emerges when we start to acknowledge the
connection between the macrocosm (universal level) and the microcosm (human level). In this connection
is where in Jung terms “...the great principle or beginning, heaven, is infused into man the microcosm,
who reflects the star-like natures and thus, as the smallest part and end of the work of Creation, contains
the whole” (CWS. pars. 926). This connection is seen, for example in what Jung called synchronicity. He
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defined it as: “a coincidence in time of two or more causally unrelated events which have the same or a
similar meaning” (ibid. pars. 849). Therefore, synchronicities consist on two factors “a) an unconscious
image comes into consciousness either directly (i.e., literally) or indirectly (symbolized or suggested) in
the form of a dream, idea, or premonition. b) An objective situation coincides with this content. The one
is as puzzling as the other” (ibid., pars. 858). To exemplify this, Jung gives an astonishing example that
occurred to him while in therapy: “the patient was in recounting a dream in which she was presented with
a golden scarab, and at that very moment a scarab began insistently to knock against the window. The
scarab was a classic example of a rebirth symbol, and the startling event just referred to was enough to
move the patient forward after a period in which she seemed stuck and unable to make any progress”
(Clarke, 1994, p. 96)

In this case, synchronicities appear to be the manifestations of the deeper connection between our
consciousness and the reality in which we are embedded. They can be seen as projections of a deeper
level of reality in which we are co-creators and thus what emerges comes also from deep within. Jung
called synchronistic events, acts of creation in time, and they indicate that the experiencing subject should
realize something which has been constellated in the unconscious (von Franz, 1993, p. 198-9). These
situations can bring us, when acknowledged, deeper meanings about our spiritual journey as well as the
experience of belonging to a deeper and larger reality with which we interact.

In order to represent in an image what I have been explaining up to now, I’ll use the diagram below to
exemplify the process of this spiritual practice. The blue arrow on top represents the developed awareness
through mindfulness (“the observer behind your eyes”), in order to become a better participant-observer
of what happens in the interaction between us and the world. The arrow comes from the Ego-
Consciousness structure and looks at the mirror of life to reflect back the observed projections
(represented by the orange arrow below) which assimilates them into the Ego-Css structure. When that
happens, the Ego-Css structure expands as it assimilates those unconscious aspects that belonged to the
shadow. Here | use the term shadow in a broader sense, including what Assagioli called the lower, middle
and higher unconscious (1993). In my opinion this is a part of consciousness itself, even if it is
unconscious for us. That’s the reason why I identify it by Css. Coming out of the shadow I’ve put 10
examples of different types of projections. They reflect on the mirror of life which represents the external
world. If we start to observe repetitive emotional reactions, expressions and jokes, for example, they can
reveal meaningful insights to us.

Mindfulness obsetrvation

Repetitive expressions and jokes

Body language, postures and movements.

v

Misjudgments about other people

v

..
*e

Repetitive Emotional Reactions

v

Projections and
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v
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f;ﬁf%;

) % ...... Synchronicities and events g =
R~
Assimilation into ﬁf“rf

<
%
fff!
I =

»
»

Repetitive symbols and images in our dreams
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As Michele McDonald points out, without mindfulness the cycles of repetitive patterns, meaning
projections only continue because there’s still identification, but as mindfulness develops the defences of
the ego drop naturally (1998, p. 173-4). She also points out how important it is to deal with this because
there is considerable “acting out”, and there’s a denial of the body and emotions, called by her
“disembodied clarity”; the idea that freedom is ascending out of the body and emotions, so that we’re
somehow no longer human. As she says, there are many spiritual people, especially spiritual teachers,
who may be charming and excellent speakers, however if we look behind the scene, we often discover
that their life’s are a disaster and their spiritual attainment is at least questionable (p. 174). McDonald
points out the main risk, in my opinion, of leaving aside the psychological work in any spiritual path,
becoming incoherent between what we feel, think, say and do. The risk however can be bigger because as
less awareness of one’s projections and more knowledge is acquired about what it is called the “spiritual
path”, more chances for the ego to get inflated and distort the reality in which lives.

This process of expanding our awareness onto the unconscious territory is for me the journey of self-
knowledge, the spiritual path, which at the end leads to enlightenment. As Jung said once: “one does not
become enlightened by imagining figures of light, but by making the darkness conscious. The later
procedure, however, is disagreeable and therefore not popular”.
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Foot Notes
1.- Becoming responsible is part of the eightfold path of the Buddha’s teachings, where the Right Thought, Speech,
Action and Livelihood must be developed (among other 4 virtues).

2.- C. G. Jung defines the unconscious as follows: “the totality of all psychic phenomena that lack the quality of
consciousness. These psychic contents might fittingly be called ‘subliminal’, on the assumption that every psychic
content must possess a certain energy value in order to become conscious at all. The lower the value of a conscious
content falls, the more easily it disappears below the threshold. From this it follows that the unconscious is the
receptacle of all lost memories and of all contents that are still too weak to become conscious. These contents are
products of an unconscious associative activity which also gives rise to dreams. Besides these we must include all
more or less intentional repressions of painful thoughts and feelings. | call the sum of all these contents the
“personal unconscious”. But, over and above that, we also find in the unconscious qualities that are not individually
acquired but are inherited, e.g., instincts as impulses to carry out actions from necessity, without conscious
motivation” (CW. 8 pars. 270)

3.- According to my view, the content of what is unconscious has two main aspects, the dark parts of our
personality, as Jung says, and those aspects of “light” that remain unconscious for us. These “light” parts can be
described as the potentialities of becoming aware of being multidimensional in consciousness and living in a
multidimensional reality. As we become aware and experience them, we expand our worldview and thus our
values, objectives and understanding of life, undergo a deep transformation. This transformation leads us
undoubtedly to a freer state of being where suffering dissipates.

*José Jover is psychologist, master in Consciousness and Transpersonal Psychology by the Liverpool
John Moores University. Member of Oxigeme. He works in Spain as lecturer and private practice. He has
reviewed the Spanish publication of Shadow, Self and Spirit written by Michael Daniels.

Email: jjover@copc.es
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Lo Transpersonal e Integral en Psicoterapia
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Abstract

This paper delineates the Ken Wilber (2006) model of approaches to the world,
including therapy. He calls it the All Quadrants All Levels (AQAL) approach, which
includes the whole world in its boundaries. This means that we can now do justice to
the whole of the client and all the connections that may be relevant. What | have done
is to spell out the relevance of all this for therapy, and to add two levels which Wilber
does not include in the model, even though he has described them in detail elsewhere.
The result is a fuller model which is even more relevant to therapists, and particularly to
transpersonal therapists.

Key Words
Transpersonal, Wilber, Quadrants, Levels, Therapy

Resumen

Este articulo describe el modelo descriptivo del mundo descrito por Ken Wilber (2006),
incluyendo la terapia. El lo llama Modelo de los Cuadrantes “Omnicuadrante,
Omninivel” (AQAL), el cual comprende al mundo entero y sus limites. Esto significa
que ahora podemos atender integralmente a todos los estados y conexiones que pueden
ser relevantes en la persona. Lo que en este articulo desarrollo es una descripcién
minuciosa de la importancia que todo esto tiene, para la terapia. Ademas he afiadido dos
niveles, los cuales Wilber no incluye en el modelo, aungue los ha descrito en detalle en
otro lugar. La conclusién es el resultado de un modelo méas completo y relevante para
terapeutas, especialmente para terapeutas transpersonales.
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One of the things that has been happening recently is that Ken Wilber, who pioneered transpersonal
psychology, has now pioneered the integral approach. The first version of this appeared in 1995, in the
book Sex, Ecology, Spirituality, and the latest version in 2006 in the book Integral Spirituality. In what
follows we shall be using the latter version.

In both versions there is a curious omission, which the present paper will attempt to put right. In all of
Wilber’s work, the transpersonal includes two important (but very different) levels of consciousness: the
Subtle and the Causal. The Subtle, which | have also called Transpersonal 1, because it is the most used
in psychotherapy, is the realm of archetypes, deities, nature spirits, symbols and images, dreams, fairy
tales, visions — all the usual concrete representations of the divine. Jung and Assagioli are the great
pioneers of working at this level in psychotherapy. The Causal, which I have also called Transpersonal 2,
is the deep ocean of spirituality, often labelled as mysticism, where there are no symbols, no images, no
signposts, no landmarks, no boundaries and no words. It can be conceptualised as the One, the All or the
None, and it does not matter which of these terms we use. In philosophy it is often called the Absolute.
Since Wilber has so often and so consistently used these terms and these levels, we would expect to find
them mentioned and properly dealt with in all four quadrants of the integral map. But we don’t. So I
have taken the opportunity to fill these gaps myself, based on my understanding of these levels and how
they would feature in the integral map.

So let us look at my revised version of the four quadrants. For this purpose | use the later version of the
map, as found in the 2006 book, and as reproduced below. It will be convenient to look at each quadrant
in turn, and then to put them all together in a fresh diagram.

Upper Left

This is the most usual quadrant for psychotherapy to work in, and it is better charted from this
point of view than any of the other quadrants. In the chart which Wilber (1995) provides, psychotherapy
is mainly interested in the later levels of development:

Level 4 is labelled Conop in the chart, which means Piaget's level of concrete operations, and also
corresponds with the magic—mythic level of thought outlined by Gebser and others. It is part of what
Wilber calls the prepersonal realm, and is dominated by fear. At this level we find a belief in the evil eye,
evil spirits, dangerous spells, etc. Many ceremonies are used to ward off evil and create a safe therapeutic
space. At this level there is sometimes a belief in the efficacy of exorcism. There are many references to
the supernatural. This level is often associated with a believing community. We do not often meet with
this level in this country, but in transcultural work we may well have to take it into account. "Apropos of
an intense religious ritual, it is a commonplace to claim that we, outside observers, can never interpret it
properly, since only those who are directly immersed in the life—world of which this ritual is a part can
grasp its meaning..." (Zizek 2002, p. xiv) This means that if we, as therapists, meet clients who talk
about exorcism, for example, we should refer such clients on to someone from the same culture who can
understand from the inside what is involved.

Level 5 is labelled Formop, which means Piaget's level of formal operations, and also corresponds
with what Wilber calls the Mental Ego and the Personal level of development. It is dominated by an
Avristotelian (Boolean, Newtonian) type of reason. In psychotherapy this brings about a belief in
techniques which can be tested objectively. There is a great respect for science, and so therapists at this
level of thought are very open to manualization and quantitative research. There is a certain distance
from the client due to a desire for objectivity. Approaches at this level often include identification of a
clear focus, or problem. The client or patient is there to be cured, and application of the correct techniques
aims to achieve this in a high percentage of cases. More and better techniques are the way forward, and
to test these objectively is the main goal of research. Working with the unconscious can be present or
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absent. The key thing is that there should be an aim. This level of working is much favoured in the
National Health Service of the UK because it fits very well with the medical model of disease. Every
form of therapy resorts to this level of working at times, and the famed Working Alliance is firmly based
on it, but it is basically an I-It relationship rather than an I-Thou relationship. Important terms here are
'contract', ‘questionnaires’, 'assessment', 'treatment goals', ‘'empirically validated treatments',
'manualization’ and so forth. A good reference for this level is Roemer & Orsillo (2009). Key word:

Treating.

Table 1. Quadrant Model of Ken Wilber. The John Rowan Revision (5™ draft)

UPPER LEFT
INTERIOR INDIVIDUAL

Levels 1-3 same as Wilber

4 (magic/mythic, prepersonal. Much fear of the
other). Concrete Operational.

5 (personal, mental ego. Strong belief in science
and objectivity. Goals and aims are important.)
Formal Operational.

6-7-8 VISION-LOGIC (dialectical. Bodymind
unity.  Authenticity and autonomy. Self-
actualization. Spontaneity. Openness.) Second
Tier.

9 SUBTLE SELF (Approach to the divine
through symbols and images. Ritual.
Polytheistic. Love and compassion. Intuition.
Inspiration from outside.) Global Mind and Meta-
Mind. Third Tier.

10 CAUSAL SELF (Emptiness, void. Paradox
valued and understood. Dance.) Overmind.

UPPER RIGHT
EXTERIOR INDIVIDUAL

Levels 1-3 same as Wilber

4 (Primitive idea of brain as homunculus. Can be
controlled by outside magical forces.)

5 (Rational, precise. Deterministic view which is
scientistic at worst. The mind is in the brain. Memory
is all in the brain. Male and female brains are
different.)

6-7-8 (Dialectical, complex. The mind is all over the
body, and memory too. Bodymind unity. Plurality of
memory systems. Many I-positions. One part of the
brain can stand in for another.)

9 SUBTLE BODY (Possibility of memory of previous
lives. Understanding of chakras and energy systems.
Tantric, shamanic.)

10 FORMLESS BODY (Mindfulness comes into its
own here. The mind is groundless.)

LOWER LEFT
INTERIOR SOCIAL (cultural, interpersonal)

Levels 1-3 same as Wilber

4 MYTHIC (Merged with family,
community) Mythic order.

5 RATIONAL (Separate identity, capable of
relating to others. Roles important and valued.
Relationships are I-It. Cognitive emphasis.)
Scientific.

6-7-8 CENTAURIC (Humanistic group work.
Intersubjective, relational, interbeing.) Holistic.
Postmodern.

9 LINKING (Boundaries can be lost. Can enter
the imaginal world of the other. Groupwork can
include rituals.) Integral.

10 NO-RELATION (Penetrating vision, absence
of empathy. Steady compassion.

tribe,

LOWER RIGHT
EXTERIOR SOCIAL

Levels 1-3 same as Wilber

4 EARLY STATE/EMPIRE (Community. Tribal
emphasis. Inner and outer different. Customs and
mores rigid.) Early nations.

5 NATION STATE (Economic rationality,
competition, world market. Colour blindness, emphasis
on assimilation.) Corporate states.

6-7-8 PLANETARY HUMAN SCIENCE (Second tier
thinking: other views can be right too. Awareness of
racism and sexism. Deeper worldcentrism.) Holistic
commons. Integral meshworks. All informational.

9 RESACRALIZATION (Spirituality  becomes
concrete. Secular and post-secular become one. Sacred
and profane are one. The everyday world is holy.)
Integral meshworks.

10 ULTIMATE REALITY (Impatience with anything
less than the Whole.)
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Level 6-7-8 is labelled Vision—logic, which Wilber elsewhere also calls dialectical logic and
identifies with what he calls the Centaur level of development which hovers in developmental terms
between the personal and the transpersonal. Jenny Wade (1996) more transparently calls this the
Authentic level. At this level autonomy and authenticity are the prime values. The existential approach
is much favoured here, not only in the direct form advocated by Emmy van Deurzen (1997), but also in
derivatives such as person—centred work, Gestalt therapy and psychodrama. In psychotherapy there is
great care over boundaries but less distance. The therapist wants to open up the possibility of a genuine
I-Thou meeting with the client. The therapist’s own self is brought into the picture, and we get books
entitled The therapist's use of self (Rowan & Jacobs 2002). One of the key beliefs at this level is the idea
of bodymind unity. Openness is an important value. There is often a conscious use of ideas like
Maslow's (1987) self-actualization. The therapist does use a toolkit, but wants techniques to emerge, as
Richard Hycner (1993) says, spontaneously out of the between. There is often a conscious intent to
explore the therapeutic relationship. The idea of the wounded healer is often mentioned, and so is the
idea of personal growth. The person-to-person relationship of Petruska Clarkson (2003) is involved here.
Again it is possible to work in this way whether one believes in the unconscious or not. If one does,
concepts of countertransference are significant, and depend upon the openness of the therapist to such
intuitive information. Important terms here are ‘authenticity’, 'personhood’, ‘healing through meeting’,
'being in the world', 'intimacy', 'openness', ‘the real relationship’, etc. A good recent reference for work at
this level is Neimeyer (2009). Key word: Meeting.

In my own work | have gone on to work with what we might call Level 9, variously labelled as the
Psychic, the Subtle, or the level of soul, as James Hillman (1990) has urged. Here we find a great
interest in mythology, dreams, fairy tales and other stories, and Jungians like Barbara Hannah (1981)
have been very active in exploring this territory. Roberto Assagioli, with his idea of psychosynthesis,
introduced some very important work here, and in fact the use of the word transpersonal to apply to
psychotherapy came from him more than anyone else. The therapist has an interest in imagery as opening
to the divine. ldeas like alchemy, the Kabbala, astrology, the | Ching and other symbol systems may also
be of interest. This level can always be distinguished from the earlier magic/mythic level by its emphasis
on love rather than fear (though it is important not to confuse this with the New Age emphasis on the
positive at all costs). Deity figures can be important, but polytheistic rather than monotheistic, and
tolerant rather than intolerant. There is an interest in rituals and ceremonies, which may actually be used
in group work. Instead of a toolkit, the idea is to go to a place of not-knowing, and wait. The question of
distance between therapist and client gets radically redefined: boundaries between therapist and client
may fall away. Both may occupy the same space at the same time, at the level of what is sometimes
termed soul, sometimes heart, and sometimes essence: what they have in common is a willingness to let
go of aims and assumptions. Important terms here are 'interbeing’, 'linking’, 'transcendental empathy’,
'resonance’, 'dual unity’, ‘communion’, 'the four-dimensional state', ‘soul reality’, etc. Agood recent
reference is Cortright (2007). Key word: Linking.

| have also explored what we might call level 10, labelled as the Causal. Here we discover the
possibility for a therapist of dropping all symbols or images, and all distance, as David Brazier (1995) has
urged. The therapist can be freely creative as Amy Mindell has pointed out (Mindell 1995), following the
needs of the moment. The therapist believes in co-creating both the therapeutic space and the movement
within it, as Robert Rosenbaum has told us (Rosenbaum 1998). There is a unique combination of activity
and stillness, well described by A H Almaas (1988). Key word: Paradox.

Of course, levels 9 and 10 are not to be found in Wilber’s disgrams, so the details given come
from my imagination. You, the reader, must judge whether they are convincing or not.

So let us go on to the lower left quadrant, and look at that.
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Lower Left

This where we bring in the social field. This is the realm of the relational, the dialogical, the field
aspects of psychotherapy, well outlined by Gary Yontef (1993), Richard Hycner (1993), Stolorow and
Atwood (1992) and others. Although the general nature of this quadrant is clear enough, little work has
been done on describing the different levels within it as far as psychotherapy is concerned. Some of the
upper—left material, however, is also relevant here.
Wilber says there are three major meanings of “intersubjectivity.” Intersubjectivity-1 is defined by
isolated, atomistic subjects coming together through communication of signals; this is a type of Cartesian
or mediated intersubjectivity. Intersubjectivity-2a is a coming together of subjects that mutually
condition each other in the process; a type of immediate mutual apprehension. Subjective experiences
arise in the space created by intersubjectivity. Intersubjectivity-2b assumes that the relationship between
subjects is primary, and individual subjects co-emerge out of this prior relationship; a very strong,
immediate, coming-into-being together. He has said that intersubjectivity is the field in which both
subjects and objects arise. Both subjects and objects co-create, all the way up, all the way down.

Level 4 is where we are merged with the family, tribe, community, etc. We do not see ourselves
as a separate individual, but rather as part of something larger; and there is a fear of losing this
connection. So we are willing to give up a lot for the sake of belonging. Many cultures across the globe
take this view, and it often arises for psychotherapists in transcultural work. At this level all therapy is
family therapy, all therapy is group therapy — the individual cannot be treated as such.

Level 5 is where we see ourselves as individuals, who can relate to other people in a variety of
ways. Each role that we play brings out different aspects of our personality, but basically we are single
and separate. As psychotherapists, we are very concerned to hold our boundaries secure. When we talk
about empathy, we always make it clear that there is an ‘as if' quality about our visits to another person's
world — it may sometimes be as if we are really entering into that world, but we always know that this is
not so. Our relations with other people are all contractual in some way, and our relations with our clients
no less so. We know very well that no matter how close we have felt to the client during the hour, that at
the end of the session we go to our separate space, with our separate bank account, our separate address,
our separate identity.

Group therapy at this level means learning a variety of techniques to be used in group work, as for
example: ABC framework analysis; Disputing of specific and core irrational beliefs; Homework
assignments; Correcting cognitive distortions; Skill training and role play methods; Advice giving and
problem solving. These items are described in Dryden & Neenan (2002), and other chapters in the same
book give details of other similar techniques. The emphasis is on the individual within the group, rather
than the group as such.

At level 6-7-8 we see things in a more dialectical way. We are at one and the same time separate
and not separate; we are part of a field and not part of a field; we can allow ourselves to be invaded by the
other without feeling threatened. We can admit that we are part of a social field without feeling that we
have lost anything. We can talk very readily about the intersubjective, the interbeing and so forth, and
really take that up and run with it. Richard Hycner (1993) has written sensitively and movingly about this
level of work. Many people who emphasise the relationship — particularly in the existential arena from
which Hycner draws much of his inspiration — downplay the importance of techniques. But the
humanistic tradition — and the transpersonal tradition — is very happy to use techniques. So what does
Hycner say about this? "The issue of utilizing techniques becomes figural in a dialogical psychotherapy.
Techniques need to arise out of the context of the relationship. When there is a certain impasse in the
therapy session, it is totally appropriate to utilize a technique that might prove helpful... So-called
techniques need to arise out of the between.” (pp.57-8)

This is the great level for groupwork, where the group is taken really seriously as a group.
Whether we look at the analytic group approaches of people like Foulkes (Foulkes & Anthony 1965) or
Bion (1961), or the humanistic approaches of people like Schutz (1989), Moreno (Karp et al 1998) or
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Rogers (1973), we find a genuine respect for group process and group relations. There is often a circular
process, where work with the individual is taken into the group, and work as a group is taken back to the
individual.

At level 9 we can actually allow ourselves to be one with the client. We were originally all part of
the same mainland, so to speak, and we can now bring to mind that primitive unity. We cannot be
threatened by the other person, because we are that person. We share the same imaginal world as the
client. This is the phenomenon of linking, which specifically belongs to this level (Rowan 2005).

Groupwork at this level becomes much more imaginative, and the use of imagery becomes much
more frequent. Elizabeth Mintz has written very well about this. She gives an example where a young
man's impotence was cured, not by the usual process of therapy, but by a group ritual in which he
symbolically castrated each of the other men in the group. This arose quite spontaneously in the group,
and she says of the event: "It was an enactment of a mythic ritual, a primitive ceremony, which tapped the
deep levels of the collective unconscious; it was a transpersonal experience.” (Mintz 1983, pp. 153-157).
This is not to say that everything describable as mythic must be transpersonal, as Ken Wilber has pointed
out at length in his essay on the pre-trans fallacy (Wilber 1999/1983).

In the same book, Mintz talks of countertransference of such a kind that the group leader actually
feels inside her own body the next thing which needs to happen for the participant. This links directly
with the research on countertransference mentioned by Samuels (1989), which again links this with the
transpersonal, and with the Jungian idea of the imaginal world. It also links with the inspiring intuitive
work of Peter Heinl (2001).

Arnold and Amy Mindell (2002) have written very well about their own approach to transpersonal
groupwork, which is quite inspiring.

At level 10 none of this matters. All these distinctions fade away. It is true, however, that the
Mindells often write as if they are going into the Causal with their work. People will have to make up
their own minds as to whether this is true. Certainly it seems possible, just as much here as in the Upper
Left quadrant.

Taking heart from this, let us move on to the third quadrant.

Lower Right

This is the realm of the political and social, and people like Andrew Samuels (1993) have started
to open this up to examination from a psychotherapeutic point of view. Of course in France Jacques
Lacan has always been interested in the political aspects of psychotherapy, and recently he has been
followed by people like Slavoj Zizek (Kay 2003), who expand his ideas considerably. Again the question
of levels has been little studied from this point of view.

But then | began to recall that | had been saying for years that the social and political scene was
ripe for the attention of the psychotherapist. Back in the 1970s | had been struck by the words of Robert
Seidenberg (1974), who said that it was all very well to listen with the third ear, as Theodor Reik had put
it, but that we now also had to start listening with the fourth ear, the ear of social and political realities. In
fact, | became one of those urging that unless we paid attention to the issues of racism and sexism, we
were omitting a vast chunk of that wich concerned our clients in their daily lives. And so in my book
The Horned God (1987) | made a case for paying attention to sexual politics, and amplified this ten years
later in my book Healing the Male Psyche (1997). How do the levels appear here?

Level 4 is the level of the community — what the German sociologists call the Gemeinschaft. It is
the basic view that we are the people, and in a nationalist country we are the nation. Outsiders are
suspect. As therapists, we have a part to play which must never challenge established beliefs, but work
with them. This can also take a religious form, particularly where the nation is a theocracy, as in Iran.

Level 5 is the level of economic rationality, where we see the world as an interlocking set of
mutually inconsistent aims, all competing in a vast world market. As psychotherapists, we have to take
this into account, and regard ourselves sometimes as entrepreneurs in the marketplace. Our colleagues
are also our competitors. It is OK to criticise them and compete with them. It is possible at this level to
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advance from egocentrism or ethnocentrism to worldcentrism. But at this level worldcentrism can simply
mean ‘colour blindness’, where we avoid ethnic prejudice by seeing everyone as equal. Other people
may see racial differences as important, but we don’t. This is a kind of ‘all cats are grey in the dark’
avoidance of prejudice, which people of colour (and many other disadvantaged folk) do not respect or
appreciate. They feel ignored or overlooked rather than appropriately valued and treated. Of course, this
kind of colour blindness is less overtly oppressive than blatant racial (or other) discrimination. But it is
not the end of the evolutionary road. This level of socioeconomic outlook is also very favourable to
working for a national or regional organization and working within the constraints set up by constant
evaluation and measurement.

At level 6-7-8 we see sociology as a planetary human science, where we have to take into account
the personal needs and individual outlooks of all people, and not treat a person as a unit to be
manipulated. As psychotherapists, we are acutely conscious of the ways in which sexism and racism can
invade the therapeutic situation. As Jill Freedman and Gene Combs (1996) say: "When people, through
the 'unmasking' process of relating problems to societal discourses, see their local problems as particular
instances of political problems in the larger society, they can become motivated to deal with them
differently. When people stop living by the dictates of a political problem at a local level, they help
deconstruct the problem at a societal level." (p.68) We can see here how psychotherapy can refer to and
use the encompassing objective social system as a resource rather than simply as a container.

At every previous level, we think we are right and the others are wrong. At this level we
recognise for the first time that there is more than one way of being right, and that this needs to be taken
into account in all our dealing. At this level worldcentrism begins to mean something different. This is a
further stage, much more defensible and real, which involves actively appreciating and fostering
diversity, difference. At this level we do not just not oppress the weak and vulnerable and different — we
actively encourage their differences and their unique qualities. I don’t like the word ‘empower’, because
that suggests that | have the power to give other people power, which seems a bit patronising and
superior. It is more like a combination of appreciating their difference and getting out of their way. This
further stage enables co-creation of a better world, where prejudice and hurtful discrimination does not
exist.

This valuing of difference was pioneered by the women’s movement. “As part of a feminist
political project women’s studies lays claim to being different, to analysing difference, to making a
difference.” (Coulson & Bhavnani 1990, p.72) But since then others have taken up the cause, remarking
for example that in a world where racial prejudice is as common as it is: “Such a world urgently needs a
psychological model for practice in which difference is truly valued, in which diversity need not become
the reason for schism, and in which competition and bargaining — between sex, class, race, nation — are
given a new valency: As normative and as mutually enriching.” (Samuels 1993, p.329)

At level 9 we see society not only as a physical and mental system, but also as a spiritual
system, inhabited by unseen forces which are ignored by most people. Andrew Samuels (1993) has
written about 'the resacralisation of the culture’, and he explains that what he means by this is we are
opening up the realm of what is possible, and including with that a respect for holiness and the unseen. In
his later book, Samuels (2001) says: "Importantly, profane spirituality is contemporary spirituality:
popular music, sport, fashion all exert a power akin to that of religious or mystical experience. It is time
to recognise that the spirituality in our world, our manufactured and made spirituality, our craft
spirituality, is oozing out of the profane pores of contemporary life. It only needs us to recognise and
name it." p.129

This is also the view of Jurgen Habermas (1990), who has spoken eloguently about the levels of
human development in the public arena.

And at level 10 all this disappears, and society appears as just as meaningless as any other
category. We are engaged in a search for ultimate reality, and anything lesser does not seem all that
interesting. However, just because we set no limits, we can sometimes see more clearly than those who
are at other levels and have to take for granted the tenets of their own level.
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This only leaves the fourth quadrant to be considered.

Upper Right

This is the realm of neuroscience, which is being better and better understood in its relation to
psychotherapy. Many books are now appearing on this, and it is a burgeoning area, though little has
appeared on the question of levels as yet.

Level 4 is where we see the brain as a marvellous set of mechanisms which can be studied, but
really there is a homunculus behind the eyes somewhere which simply uses all these mechanisms. If we
can influence this homunculus, we can achieve miracles, but we really have no control over it. So there is
a sense of being at the mercy of fate, which can sometimes be cruel. This is a view of the brain which is
actually very common, | believe.

At level 5 we see the brain as fully scientifically describable with no need for anything other than
ordinary physical cause—and—effect sequences. This is still the way in which many experts explain it.
Francis Crick (1994) says: "The astonishing hypothesis is that you, your joys and your sorrows, your
memories and your ambitions, your sense of identity and free will are, in fact, no more than the behaviour
of a vast assembly of nerve cells and their associated molecules.” (p.3) This a very popular view in
neuropsychiatry, and it draws on the high reputation of science in other fields to make its case. Mark
Solms and Oliver Turnbull (2002) seem to veer back and forth between this view and the more
sophisticated version at the next level. Allen Schore’s (1994) book is an ambitious attempt to argue for
the importance of critical periods in brain development. But the book deals with only one-sixth of all
brain development, even according to his own reckoning. Jenny Corrigall and Heward Wilkinson (2003)
have put together a number of recent papers which mostly restrict themselves to this level of thought.

At level 6-7-8 there is a more dialectical appreciation of the relationships between the brain and
other parts of the body, and the whole question of health. "It has, therefore, become increasingly clear to
neuroscientists that one needs to study neurons as members of large ensembles that are constantly
disappearing and arising through their cooperative interactions and in which every neuron has multiple
and changing responses in a context—dependent manner... The brain is thus a highly cooperative system:
The dense interconnections among its components entail that eventually everything going on will be a
function of what all the components are doing.” (Varela 1991, p.94) This approach went even further
later. As Candace Pert (1998) puts it: "These recent discoveries are important for appreciating how
memories are stored not only in the brain, but in a psychosomatic network extending into the body,
particularly in the ubiquitous receptors between nerves and bundles of cell bodies called ganglia, which
are distributed not just in or near the spinal cord, but all the way out on long pathways to internal organs
and the very surface of our skin. The decision as to what becomes a thought rising to consciousness and
what remains an undigested thought pattern buried at a deeper level in the body is mediated by the
receptors.” (p.143) At this level we can see how there can be muscle memory, cellular memory and so
forth. Solms & Turnbull (2002) say: "There is a plurality of memory subsystems, not just one ‘filing
cabinet’. So even if one 'file' is lost or degraded, much of the information it contained may be stored
elsewhere, in different ways, in other files." (p.150) And they ask us to remember that "much of human
memory is unconscious, and it never becomes conscious — though that does not mean that it does not
influence consciousness.” (p.278)

Yet these experts seem to be ignorant of the many years of work that Stanislav Grof (1979) has
put in to his careful research into the birth process, and also of the work of people like David
Chamberlain (1998), Graham Farrant (1986) and Babette Rothschild (2000), showing that memories
gained by reliving are deeper and much more varied than memories gained by recall.

Varela et al (1991) quote Marvin Minsky and others as offering a model of the mind 'as a society
of numerous agents' (p.106) and this enables us to think not only in terms of holons, which is Wilber's
concept, but also in terms of the dialogical self, which is one of my own favourite themes.
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Also at this level we find sophisticated views of the relationship between body and mind from
psychotherapists themselves, first among whom | would reckon Eugene Gendlin, whose Focusing
approach (1996, see also Friedman 2000) makes the connection in a very helpful way.

At level 9 we start to talk about the subtle body, and see the brain as not so central at all. There
are several different centres in the body, as described for example in the chakra system, and not all of
them have much to do with the brain, though they all interact and all partake in brainlike activities. John
Nelson (1996) has explained very succinctly how this works at the level of psychotherapy. At the level of
the subtle body, we can start to understand not only how there can be memories of life in the womb,
memories of implantation in the womb, memories of conception and so forth, which we found at level 6-
7-8, but also how there can be memories of previous lives. Roger Woolger (1990) has explained this very
thoroughly. As an ex—Jungian, he has a grasp of the archetypal aspects of the matter, and he has also
made a study of the Eastern disciplines which have much to say about this.

One of the issues which has been studied at this level is intuition, and Claire Petitmengin—
Peugeot (1999) has made a very important contribution to this work though her doctoral thesis on the
subject. What she misses, | believe, is that there is more than one type of intuition, and that subtle
intuition is just one of these. One of those who has ventured into this level of the upper right quadrant is
Michael Murphy (1992).

And at level 10 we move into the formless world, where all concepts can be questioned or laid
aside. It is a fact that in recent years neuroscientists have become more and more interested in Buddhist
theories of the no—self. Alan Wallace (1999) writes about samatha as a ‘contemplative technology' for
studying this particular level. It is sometimes called mindfulness. But it has become clear today that there
are many ways of reaching level 10, though all of them can be called meditation. At this level the
distinction between what is subjective and what is objective becomes hard to uphold. Varela et al (1991)
say this: "Within the tradition of mindfulness/awareness meditation, the motivation has been to develop a
direct and stable insight into absolutism and nihilism as a forms of grasping that result from the attempt to
find a stable ego—self and so limit our lived world to the experience of suffering and frustration. By
progressively learning to let go of these tendencies to grasp, one can begin to appreciate that all
phenomena are free of any absolute ground and that such 'groundlessness’ (sunyata) is the very fabric of
dependent coorigination." (p.144)

CONCLUSION

By going through the quadrants in this systematic way, we have tried to show that the integral
approach is very relevant to psychotherapy. And in workshops over the past four years or so, | have been
able to demonstrate work at this level and encourage participants to experiment with it. It turns out that
integral work is not so different as we might expect, and that many of us have been using this kind of
thinking for many years already. But now the issues involved are much clearer and it is my hope that this
paper will aid in this process of clarification.

In his 2006 book, Wilber has gone at some length into the question of zones — internal and
external ways of viewing the quadrants — but it has been my choice in the present paper to ignore this
complication. In some future work it may be possible to fill in the gaps and deal properly with the zones.
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Abstract

This article examines a perspective of more than twenty-eight years in the field of
new psychologies including transpersonal psychology. It is a critical reflection of what
has happened in this context, especially in Europe and America. What is transpersonal
psychology in all its vagueness? What diagnosis and what treatment might be needed?
What is being done in this respect?. It is therefore a reflection that raises the issue of the
possible death of this psychology, the resurrection of its cadaver, or the attempt to create
a new path in order to leave fantasy, unbearable opportunism, and a lack of rigor
behind.
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Resumen

En este escrito se hace balance de una perspectiva de méas veintiocho afios en el
campo de las nuevas psicologias y entre ellas de la psicologia transpersonal. Es una
reflexién critica sobre lo que ha pasado en este &mbito, especialmente en Europa y en
parte en Ameérica. ;Qué es la Psicologia Transpersonal dentro de sus multiples
vaguedades, qué diagndstico y qué tratamiento podria necesitar, y qué se esta haciendo
al respecto?. Es por lo tanto una reflexion que plantea la posible muerte de esta
psicologia, la resurreccion del cadaver o tratar de crear un nuevo camino para salir de la
fantasia, el oportunismo insoportable y la falta de rigor.
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It is the first question always asked: “And you? How long have you been in this...?”

Perhaps one has always been in “this,” in what we genuinely and in confusion call transpersonal, as if
from infancy an arrow indicated the path—an aspect we can appreciate in people as distant as the mystic
Teresa of Jesus and in scientists such as David Bohm, Fritjof Capra, and many others. They either express
it or they don’t. And this is what appeared to me to be enormously significant: it was not that these well-
known, and other less known, scientists encountered the end of matter or Krishnamurti’s talks—which is
the case with those named—but rather that for all of them, the experience of the infinite appeared in their
childhoods. What came afterwards were detonators of something whose seed had already been planted,
probably outside of time.

Therefore there is nothing better than remembering ....

Once upon a time... at the beginning of the seventies, in the Faculty of Psychology at the University of
Barcelona we heard the first accounts of what was going on in California. The internet did not exist, nor
was there capital for intercontinental flights. The commentaries were full of hope and excitement. And it
was already in the mid-seventies when | became deeply involved in Zen, with masters from the Eastern
tradition such as Deshimaru and later Poep, Soen Sa Nim, Dhiravamsa, and so on. And as | am quite
tenacious, | crossed the Pond at the start of the eighties, led by an arrow that pointed me towards the
indigenous world. | have come to realize this in my collaborations and above all in my latest book,
Shamanism: The path of the native mind. Several shamans whom I met when they still lived solitary lives
today appear in films and on the internet. But this is not what | wish to talk about here.

In effect, the eighties were favourable to finding out who those Californians, about whom we hardly
heard anything, were. Stanislav Grof’s name appeared and I signed myself up for his training program,
taking advantage of my stays in Oaxaca and California, of course much cheaper than what was being
offered in Europe. To this | added a knowledge of who Maslow, Naranjo, Wilber, etc., were, and so my
path began. Firstly came the task of explaining what transpersonal psychology was. Strangely enough,
today one has to explain what it is not. Out of all this my book Psychology and Transpersonal
Psychotherapy was born, written in 1992, and published by Kairds in 1995. It was important for me to
realize that transpersonal psychology was not a case of flag followers—although some would like to see it
this way—but rather a point of convergence in time of many wills that had “that” between their fingers
and that in the end found a name. Following the trail, | contacted Marc-Alain Descamps from the French
association who would collaborate on the book Transpersonal Consciousness and who gave me the
names of two people who were also interested: Fernando Rodriguez Bornaetxea, who later initiated the
first classes on transpersonal psychology in the Faculty of Psychology at San Sebastian, and David
Gonzalez Raga, translator at Kairos. Finally, together with the Jungian Enrique Galan, we formed ATRE,
the Spanish Transpersonal Association, with various conferences in the Canary Islands, Madrid and
Barcelona. And as we are at the start of a new journal, 1 would add that various issues were published
under the editorship first of Eduardo Mifio and later of Senesio Madrona, with a quality attested to by
many readers.

But what is the transpersonal?

For years the French maintained a journal entitled Qu ’est-ce que le transpersonnel? As we have seen, the
transpersonal is that which never stops being defined. Now, this opening up brings with it bitter-sweet
consequences, in part because it is not possible to stem the tide and in part due to the lack of scruples
based on anything goes. The gravest consequence has been the disillusionment that in the end has taken
its toll starting from dispersion and fraud. As a result, | have seen important people being lost along the
way—ypeople who having started out with good will ended up abandoning the project. Therefore, before
entering into what the transpersonal is, | believe it is necessary to take a look at how the transpersonal is
doing?
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The deception does not only exist in relation to the problem already laid out by Sam Shapiro from the
University of Hawaii, based on the abuse of the term transpersonal psychology as an umbrella for
everything . It also appears in Wilber’s The demise of transpersonal psychology’—without entering in
depth into an evaluation of these opinions—revealing the pseudo-spiritual opportunism that sneaks in due
to a lack of integrity and rigor. This carelessness ends up detracting from the project, the opportunity for a
correct opening up thereby being lost by not having the necessary rigor in contributions as much at the
intellectual level as at the experiential.

In order to answer this question, | need to continue the process of remembering. From 1990 onwards
ATRE was present at the first meetings of EUROTAS—the European Transpersonal Association—
participating in its beginnings, and it was first Fernando Rodriguez and later Jaime Llinares, the
Vicepresident, who were responsible for representing us, as in September | regularly found myself
working in America. At the start, these first paths have always been governed by the fascination with the
new and therefore everything goes smoothly. From those times | especially remember the fluid and
continual communication, and several visits, for example to lan Gordon-Brown (in London) for whom |
still have fond feelings. Gordon-Brown was a wonderful president of EUROTAS. He was the only person
who had read a Spanish author: Vicente Beltran Anglada. Unfortunately Gordon-Brown died prematurely
and left things half finished at his school in London as well as at EUROTAS. Not long after | began to
hear directly the first dissentions, discrediting. In principle this was resolved with the presidency of Laura
Boggio Gilot, who at the same time was the president of the Italian association, and a woman whom |
consider to be capable and prudent enough to manage the ins and outs of such a complex association.
However, all ended in rupture. In the end the discrediting made EUROTAS split in two. One group
remained with the name and the other created the ETPA (European Transpersonal Psychology
Association) with the idea of focusing more on psychology. Astonished, | received faxes and calls to my
office in which accusations and answers poured out. As we can see this was pure yoga—mystical union,
pure consciousness without boundaries (I’'m being ironic). “Division was there, a power struggle took
place, and it wasn’t looking transpersonal at all”.

What am | trying to say by recalling all of this? Firstly, that the transpersonal world is prone to hiding sin;
that this incident has never been mentioned and is considered taboo, when it is there that the thorn lies.
Thus we have to accept that the European transpersonal associations maintain the same relationship as
football clubs. Perhaps we would do well to recognize this and come down from the pedestal of the
chosen.

If things are this way in Europe, it would be a good idea to take a look at what’s happening in the United
States. | take my hat off to those representative pioneers of the transpersonal, especially in California. To
the movement started by Anthony Sutich, Maslow, Bateson, and later names such as that of Grof, Walsh,
Vaughan, Wilber, Tart, Naranjo, Krippner, Shapiro, etc., for whom | have the deepest admiration and
respect and whom | lovingly refer to as the legendaries. Several of them read in Spanish. | believe that
although the group was a little closed—according to some—they were able to generate bases upon which
the rest of us could grow, and | count myself among these. At the end of the seventies, the first
international association, ITA (International Transpersonal Association) was founded. The Americans are
quick to name their organizations international, although later they don’t practise it too much. The first
publications, such as ReVision, the Journal of Transpersonal Psychology, began and it was this group that
initiated the movement with deserving success. Publishers such as Shambhala, academies of study such as

: Shapiro, S. Legitimization and the transpersonal vision. Australian Journal of Transpersonal Psychology Vol.8, 68-72, 1989.

t Wilber, K. On critics, Integral Institute, My Recent Writing, and Other Matters of Little Consequence: A Shambhala interview with Ken Wilber. Shambhala
Publications, CA. 2000.
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the California Institute of Integral Studies, Saybrook, The Institute of Transpersonal Psychology are
representative of the transpersonal chreod of that time in California.

Now, what remains of the innovative spirit of that time? | was personally acquainted with the California
of the eighties on, and | believe that | also absorbed parts of the expansive environment of the sixties and
seventies in my practically uninterrupted stays there. But it was not until 2005 when | was finally able to
free myself from work commitments and live in California. Deception is the word that best summarizes
my time there. The expansive and creative transpersonal had become the chic transpersonal, a fashion for
those who could pay. Among some of the opinions of the legendaries communicated in private, was the
criticism that “those guys don’t pay any attention to the past” or simply that “the transpersonal is
following the decadent rhythm of our times,” with the following graphic example: “the only thing that
worries an American here in San Francisco today is not ending up homeless,” in other words not ending
up collecting boxes. Other criticisms were harsher.

Now that we have seen how the patient is doing, we can move on to “what is the transpersonal?” and, if
this existential course is producing disagreements, | believe at least at the theoretical level, we can try to
find common ground. Putting this into practice is another thing altogether; it is the most difficult of the
yogas. To begin with:

For those who set out to know what the devil the transpersonal is, for those who are not very up to date,
and because | believe it is necessary, given what is being seen nowadays, it has been established that
transpersonal means going beyond the ego but through the personal. It is not about fleeing from
responsibility for the personal in order to sing like angels on a postcard.

Furthermore, in summary, it is:

v’ Establishing bridges between science and spirituality.

v" A synthesis between modern science and ancient wisdom, which implies a bridge between East
and West, without forgetting the intermediary bands.

v" A synthesis and a meeting of opposites. This has to do with the age-old meaning of religare,
yogas, stutras. Trying to get closer to the origin, to borrow a phrase from Salvador Paniker.

v' Trying to focus the totality without borders, and 1 stress, without shirking the responsibility of the
personal.

v Recovering age-old wisdom, the legacy, for example, of the mystery and meaning of life revealed
in texts as ancient as they are in need of rereading. I’'m referring to Gilgamesh in Babylon, to the
Tao Te King of Lao Tse (I'm moved by no. xxxviii), Confucius in Ancient China, the Upanishads
of India, or trying to access the compass of the universe like the dervishes and—why not—the
wisdom of Christianity that we always discount for being close at hand.

v" We would do well to realize that we are not the only ones nor the first; that already at the dawn of
our civilization, Plato, Pythagoras, Plotinus, Pseudo-Dionysius the Areopagite, and many others
entered into the mystery.

None of this seems to be echoed in the European transpersonal conferences that | have been witness to.
So, what is happening?

In order to clear things up, we need a diagnosis and a treatment. The Sword of Damocles seems to be
descending. I can see it now....
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Diagnosis
Transpersonal pathology has to do with certain assumptions, many of them personally perceived, others
via occasional spectators, conference participants, sympathizers or members of associations.

v’ Letter to Being. From the beginning of the seventies and for more than twenty years | have
attended national and international conferences, moving from a continuous to sporadic attendance,
and from there to only attending on certain occasions. Taking stock, | realize that in many lectures
and workshops what was being offered was work from the outside towards the inside. On other
occasions something of great impact was presented, but with the passing of time this began to
dissolve. Few were the contributions directed towards a structural, integral and profound
transformation of the person. Perhaps this is because what can be offered is the part that one has
been able to see for himself. After twenty-eight years in professional psychology and being able to
confirm that the new paths forged in this field are created by people who are seekers but who have
little base and an evanescent constitution, with too much provisionality and simplism, | have the
impression that perhaps only 10% would support an integral transformation. Thus what is for the
most part on offer at conferences can be better understood as tidbits rather than a staple food. A
friend explained it to me in the following way at one of those events: “here there are a lot of
people at the station but few ready to get on the train.” I therefore ask myself why those people
who make up these types of groups—Iet’s call them spiritual—are so easily inflamed in the
moment and lacking in commitment in terms of their actions? Or rather, Why, Manuel, do we have
so many borderline people in the transpersonal movement?, as a Californian friend commented
half-jokingly to me. | have observed that these fickle groups in spiritual or socio-spiritual
environments are nevertheless reduced in meditation groups such as those of Zen, and it is
because here an interiorization is asked of one and there is little “staging.” I have observed with
respect movements such as that of Deepak Chopra in the sense that it expands a new human
relationship in the world, but I understand that if there is not a previous radical transformation it
will be difficult for the ship to reach the dock. Transformation is commitment. Therefore | have
seen many of these imported worlds in the United States that, if they offer an expansion without
exclusion—and | have participated in some of these—suffer from triviality and evanescence. How
is it possible that most of the participants in these events are ignorant of the depth of European
thought such as Plato, the depth of the “Apollonian-Dionysiac path-caduceus,” R. Llull, to Victor
Hugo, Huxley, Jinger, Jing, without forgetting Spanish and European mysticism? The
consumerist triviality of the spiritual is unbearable and it asphyxiates any path of transformation.
With a certain harshness someone told me not long ago, “it’s that those who are undergoing
transformation don’t go to those places.”

I would like here to specify and emphasize the following:

v A tendency towards the magical-esoteric with a spiritual disguise. | am referring to a simplism of
an emotional type, readily influenced and, depending on the case, saleable. This is pure New Age.
This converts transpersonal events for the most part into projections of ignorance that sow
dispersion and | understand that it is difficult to build on a shifting bog. The tendency is towards a
spiritual bluff that negates the shadow—pure cream with no consistency.

v A naive universality that leads us to anything goes! As a consequence opportunism slips in along
with the lack of rigor seen in conferences, papers, communications, etc., due to an evident lack of
knowledge, preparation, commitment and dedication. Speaking of this with trustworthy people
there are abundant commentaries regarding the fact that there is a high percentage of people who
give talks or workshops with no preparation, who go to someone who is prepared only to then
“sell” the seminar the following weekend. There are also those who sign up for the transpersonal
for a day and then disappear, as well as those who access it more for friendship than for the
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organization. As a consequence there are those who were committed to the cause who end up
abandoning it. If in addition we remember the power struggles, the disagreements that have
generated confusion and anti-transpersonal separations, how can we end an event or related
correspondence with the words “hugs and kisses!” or “I love you!” in the midst of a spiritual
soufflé. I have been witness to people who have abandoned their seats under my nose, renouncing
that paraphernalia and “staging.” It is also true that people outside the transpersonal movement
who work with crystals, decks of cards, witchcraft, etc., are using the name transpersonal
psychology, even on radio and TV programs. It is always good to trust that time will end up
clearing the landscape... we can only hope.

v Where is all this paraphernalia taking us? The answer is: to forget the dangers of the transpersonal
traps that renowned authors such as Daniel Goleman, Frances Vaughan, in the transpersonal
arena, and Thérese Bosse, Thomas Merton in the spiritual field, among others, have already
revealed. | am referring to the fact that early writings already warn us about becoming swollen-
headed (starting with Jung), about the indigestion of the process, those who fake realizations, the
danger of spiritual egos, the powerful self, the honey-coated self, spiritual baskets in which
everything fits, etc.

v Universities. Inquiries have been carried out with a view to transpersonal psychology entering the
university, overcoming the resistance of the scientific apparatus and opening doors in this
indispensable area. Given the situation, this panorama does not appear to be clear. But this is not
only due to our errors. We have to take into account that scientific materialism openly despises
anything that has to do with an open line towards consciousness, as this is indefinable and reflects
the partiality and fragmentation of scientific materialism—»by which | do not mean science in
general—itself. An anecdote: At the start of the nineties I attended S. Grof’s training in California,
as I have already mentioned. Grof’s talks are very attractive, but I missed some of these in order to
walk around admiring the Pocket Ranch in the north of California where these seminars took place
for some time. On one of my walks, Barbara Findeisen, the director, invited me to enter her office,
whose doors were open because of the heat. She told me that already in California “if you wanted
to receive economic aid you could not mention transpersonal psychology, Holotropic
Breathwork... because you would not receive a single dollar.” This obviously shows that things
were changing in California and furthermore, that in the reductionist world the transpersonal is
seen as something to be cast aside.

v The social degradation of the transpersonal due to the hodgepodge and the anxiousness for an end
to the anguish of today’s human being, in the midst of the reigning information overload. There is
a high demand and as a consequence an offer—to a large extent opportunist—is made. Once again
| have to go back to my experience. For years | have heard through emails or in-person opinions
about the degradation of the transpersonal that certain people perceive via internet or at any social
event. However, this negative appraisal stops at the moment when they have read something with
foundation. Of course the seeds of suspicion have irremisibly been sown.

v The problems that exist between those who only value theory and those who only value practice.
To make a statement in support of theory and defend oneself with it is as preposterous as doing
the same based on an apology of experience. One the one hand it is easy to observe an apology of
a fine and dazzling but not very daring intellectual taste on entering the territory. Its defenders end
up becoming an elite. Here we would have the transpersonal intellectuals who devalue experience
and can reduce it to the magic-mythic-symbolic and prerational. Thus we succumb to theorism.
On the other hand we can encounter representatives who only value practice and boast of
experience; this is experientialism. This often occurs in conjunction with the proclamation that
everything has been said and that “I am enlightened! I alone; the others are not!” And although up
to a certain point the essential in the transpersonal has already been said and that we are messing
about it is convenient to untangle concepts adequate for our cultural moment. It seems that a good
bridge and agreement between those two ways of understanding the process is decisive.
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v

The anti-trans fallacy. Language. This point is well worth considering. Languages are instruments
created by nature for the essential communication between human beings, and also for
transpersonals. The problem that we have lies in the fact that one can be transpersonal but not
“trans-English.” In other words, what is not in English does not exist. This is the problem that
reduces the quality of communication and furthermore determines the preponderance of a
language, of its contents and its context. Starting from the establishment of this preponderance as
valid, it is determined along which lines thoughts and ideas will flow—I am especially referring to
editorial lines. From here it is easy to fall into the trap of imposing a tendency of thought, a style
in the literal sense—that of its context—and with that lens devalue other tendencies of thought
and realities because they form part of another experiential moment or cultural perspective. This is
a war that can be won by quantity and not by quality. The cognocentric and the ethnocentric are
once again being debated, a dualism | prefer to call egocentric (not pejoratively) and omnicentric.
And | understand that a publication has to submit to certain strategic interests as a question of
survival, but it has to try to get beyond this. It is evident that the North American (and perhaps this
can be extended to include Anglo-Saxon) style of editing is different from that of a non-Anglo-
Saxon European. In order not to fall into the anti-trans fallacy we should be trans-language,
which implies respect for all of them.

Treatment of the patient:

v

v

| believe it is crucial for the defining paths concerning what Transpersonal Psychology is to be
based in theory and in practice

It is necessary to establish empirical correspondences between consciousness and matter, not only
for their intrinsic value but also in order to exorcise the transpersonal from fantasy, unbearable
opportunism and a generalized lack of rigor.

It is therefore also essential in practice to know how to establish the relationship between the
universal and the particular, and vice-versa. In other words, we cannot today be subject to the
Anglo-Saxon transpersonal world because it would represent a poverty of such a nature that we
would all end up losing.

It is often said that the roots of the transpersonal are European. How, then, can we forget them? In
other words, Hungarians, Germans, Spaniards, etc., each country, each culture, has to start from
its own transpersonal legacy throughout its history. It has to research and recognize its own
legacy, and only then can one understand and share the different legacies that range from the
particular to the universal without subjugation. If one does not know how to appreciate his own
legacy it is easy to fall into the blindness of propaganda and under the commercial sway of the
powerful. An example: “We have everything,” answered an American publisher when various
European publishers communicated that we were publishing important ideas here in the
transpersonal field. Comunication is impossible.

In Europe we cannot forget certain transpersonal features that appear in the works of writers such
as Dostoyevsky, Gogol in Russia—in addition to the genuine Nalimov within the current
transpersonal movement, who we met thanks to the IJTS; our very own Quijote in Spain according
to some Kabbalistic readings, and of course the mystics, not only of Spain, but of Europe, as M.A.
Descamps established in the book Transpersonal Consciousness. In classic authors such as Goethe
one can also perceive transpersonal overtones, and especially and directly in the transpersonal we
have K.G. Dirckheim in Germany, and the unforgettable works of Gddel, R. Guénon and T.
Brosse in France, etc. Throughout the history of each country we can find personages who have
dealt with the truth without using the word transpersonal, although they have been so in their
content. Here | take for granted the legacy of Jung and Assagioli, but | was surprised to find when
reading Doctor Juan Rof Carballo that he already established the need for a transpersonal
psychology in 1952. He became the pioneer echoing everything in the nineties, putting forward
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the human process based on previously generating the personal constitutive scheme in order to
later arrive at the cosmic scheme. We should also not forget J.L. Pinillos, who speaks of the loss of
the universals as the cause of the materialistic appropriation of reality, nor the contribution of
Nobel Prize winner I. Prigogine’s together with Isabelle Stengers in their proposal of a new
enchantment with Nature. S. Paniker’s contribution is also important, not solely epistemologically
but also, due to his pioneering publishers, as a bridge for all Hispanic readers—something that can
be extended today to include C. Naranjo’s work. We can also not leave out the recently deceased
Luis Cencillo, a silent researcher whose work will be recognized years after his death—what a sad
country this is.

There are many more. The transpersonal can be traced prolifically throughout European thought.

v" We need to be trans-language, and therefore trans-English. Languages are bridges that Nature
traces, but if one succumbs to the preponderance of a culture, the bridge becomes a barrier. It is
obvious that not everyone needs to speak Catalan, Castillian, Hungarian, Polish... because that is
humanly impossible and it is therefore evident that publications have to exist in their own
languages and in English for the rest of the world. But this does not mean that there has to be a
subjugation. | therefore consider it convenient for texts and especially abstracts to be published in
as many languages as possible and for there to be commissions for work which, like King Alfonso
the Wise’s—he must have been called this for some reason—Toledo school of translators, would
take care of this. Pure communication and approach to the lives of those people through their
languages. | sent this proposal to EUROTAS no less than ten years ago and | consider this
linguistic respect to be an essential condition.

v Possible strategies and examples:

o WTS. The International Journal of Transpersonal Studies. One day in the mid-nineties |
received a phone call from the University of Hawaii. San Shapiro, professor of meditation,
spoke to me about this journal and that he was going to be travelling through Europe and
would visit me in Spain. This occurred, we broke bread together and he shared with me
that, decisively, the transpersonal meant interrelationship. | believe that San Shapiro is one
of those people who embodies the genuine legacy. The Journal that Sam and P.I. Gross
got off the ground is today run by Harris Friedman and Glenn Hartelius via the internet. |
feel that this publication continues to maintain the legacy and could become the best
intertranspersonal bridge. It could even be possible for it to be published in different
languages.

v Universities. It is essential to enter the universities. In order for this to happen consistent work
must be generated. This work has yet to take place in Europe on a medium scale. | have been
talking for years and continue to discuss this with university representatives, including a Nobel
Prize winner. They are open to the idea if rigor is offered. There is no doubt that the best way to
move transpersonal psychology forward and differentiate ourselves from magic abuse is to carry
out quality work. An association with a strong base cannot have as its headquarters the kitchen of
a house shared between occasional buddies. Commitment demands something more.

o Liverpool John Moores University. Here professors B. Lancaster and M. Daniels are
imparting a masters that could be the advance party in other places in Europe if they
considered it opportune to develop an open line. In Spain we are taking the first steps in
this direction despite the setback due to the adjustments of the Bolonga process.

o Oxigeme has transformed itself into an international association of Spanish-speakers and
the embryo of a university masters program. The Ibero-American potential that Oxigeme
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and Alubrat (Association Luso Brasilera) can give is worthy of consideration. Oxigeme is
constituted today by people in Argentina, V. Gadwell; Peru, E. Gastelumendi; Ecuador, R.
Midero; Mexico, A.M® Gonzalez and R. Aluni; and Spain. It is involved in projects such as
the upcoming conference in Monterrey (Mexico).

In effect there are people with the capacity to organize events and expand what is known
as the horizontal transpersonal, but it is necessary, given the spiritualist paraphernalia, to
also expand the vertical transpersonal. And we do have authors and organizers who work
as much at the practical level as the theoretical—something attested to by the years
dedicated to this end—those such as J. Rowan, M. Daniels, B. Lancaster and the untiring J.
Drew, in England, the sweet Tanna in Poland; M.A. Descamps in France; L. Boggio in
Italy; W. Bleichner and 1. Jahrsetz in Germany; V. Rodrigues in Portugal—the current
president of EUROTAS—without forgetting M. Simoes and P. Veiguinha with whom we
have shared conferences, meetings and some of these criticisms. In this list I would include
more people and countries. | count myself among them. Also in the transpersonal sphere in
Spain, the following writers, who have an enviable base of work and preparation, should
be recognized: C. Aguirre, A. Pacheco, J. Pigem, J. Esteban. V. Merlo, J. L. Romero, O.
Garcia, J. Castillo, E. Galan, Albareda and Romero, Raquel—the Wilberian roadrunner—
Xavi and his journal of the inner Ulysses, and others whom we will make known shortly.
And we must not forget A. Paniker who is also a publisher. (I must apologise: although I
would love to mention everyone by name, it’s just not possible here). I am referring to
writers and to the value of their work that lies in the relevant fact of offering books-ideas
that can end up in many hands, which then experience the dignity of passing those books
to other hands. In effect among the horizontal transpersonal are the initiatives to generate
encounters and journals like that to which this article is directed. Of course it is necessary
to know how to do this well, without neuroses, openly and with respect, without
opportunism. Just because we are working with an open transpersonal idea that does not
mean we should stop being careful and magnanimous but also whole—with integrity. The
transpersonal process should not be put into the hands of upstarts who without
contributions only try to appear on posters, bandying about events more like a political ego
that a servant of the idea. By their fruits you shall know them (Matthew 7:16%). As
president of ATRE | had no choice but to notice that some who presented themselves as
experts in the transpersonal were nothing more than hopefuls who had discovered its
existence two months before. This is common currency in the changeable environment of
the transpersonal. In fact in Europe | have encountered people who, having formed part of
the movement, after a short time forgot about it and admit this with a simple “I am in
another business.” The integrity | am speaking of is what moves me to not remain silent as
if we constituted a chorus of transpersonal angels with the idle words, “I love you all!” I
understand that this can be seen as impudent but | understand even less attitudes anchored
in the intangible, lukewarm and comfortable kindness of always smiling until, not being
able to do so any more, one pulls the trigger.

I don’t want to carry on criticizing the current chic transpersonal in California since the
work of a second generation as | like to call it is reaching us, and this is a hardworking
generation represented for example by Lukoff, Ferrer, Sovatsky, Schmitz, etc., with whom
we can share a unity in the horizontal transpersonal.

It is obvious that not everyone in their search (process) has to pass expressedly through the
transpersonal and its books, conferences, etc., since there are people who, simply, have
found it in their neighbourhood yoga center. Apostolates are better with valerian.

¥ This oft-cited phrase appears in Count Lucanor (El Conde Lucanor), the most famous work of Don Juan Manuel (the nephew of Alfonso X el Sabio—the
Wise) and one of the earliest works of prose in Castilian Spanish, first published in 1335.
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o | feel it is important to know how to establish in addition to a transpersonal psychology, a
psychotherapy, and to continue generating a theoretical and practical corpus that works
from a holistic and integrative perspective. We have to know how to articulate the
numerous technologies in this respect and where possible how to establish the right
moment to use them in order to benefit people in the psychotherapeutic process.

When I published the first book entirely about transpersonal psychology, written now sixteen years ago, a
person of international stature commented the following to me one day: you are a pioneer, you will have
problems. | have come to understand this with time and it is the only explanation I have for certain
attitudes of people so unknown to me that | would not recognize them on the street. But this forms part of
the human character and it seems to repeat for ever and ever. Everything criticized and left to criticism in
reality can be summed up quite simply:

o Psychology as a discipline is said to be in its infancy; it is a very young science that has to
earn merit in order to be recognized among the great sciences. If psychology is this way,
where will transpersonal psychology be? I believe the problems derive from the fact that it
is still in its conception phase. And there are too many wet nurses without children. Time
will put things in their place.

I would like to ask forgiveness to all those who have felt annoyed by these opinions, which | throw to the
wind like Tibetan flags, hoping that if possible they will have some use. Always in my thoughts is the
biblical phrase he who is free of sin should cast the first stone. This is what | have seen and what | have
experienced. Therefore this article is a farewell to those eighteen years in the European transpersonal
hustle and bustle, from which | keep the knowledge | have received.

Will transpersonal psychology make it out of this mire? Will the word and the act be saved? Or will all
this give rise to another movement?

In this farewell | would like to offer these final words to Rumold Mol with whom | have been in contact
from the beginning and who has passed suddenly, despite his impressive spirit. He died among emails of
comings and goings, in the midst of his tenacious idea to create a support group in psychotherapy. At
conferences he called for the creation of this group and at times we found ourselves alone, hand in hand,
settling this issue. At the most we managed to form a group of four. And all because it is practically
impossible to offer what one does not have. In order to train in psychotherapy one has to be
professionally experienced in it. It is not viable if there is only good faith, some yoga practice or
holotropic breathwork. Not only because it is insufficient but because students can already find this in
their own countries.

The challenge is immense and has yet to be taken up; the road is long.

Manuel Almendro
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Resumen

En este escrito se hace balance de una perspectiva de méas veintiocho afios en el
campo de las nuevas psicologias y entre ellas de la psicologia transpersonal. Es una
reflexién critica sobre lo que ha pasado en este &mbito, especialmente en Europa y en
parte en Ameérica. ;Qué es la Psicologia Transpersonal dentro de sus multiples
vaguedades, qué diagndstico y qué tratamiento podria necesitar, y qué se esta haciendo
al respecto?. Es por lo tanto una reflexion que plantea la posible muerte de esta
psicologia, la resurreccion del cadaver o tratar de crear un nuevo camino para salir de la
fantasia, el oportunismo insoportable y la falta de rigor.
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Abstract

This article examines a perspective of more than twenty-eight years in the field of
new psychologies including transpersonal psychology. It is a critical reflection of what
has happened in this context, especially in Europe and America. What is transpersonal
psychology in all its vagueness? What diagnosis and what treatment might be needed?
What is being done in this respect?. It is therefore a reflection that raises the issue of the
possible death of this psychology, the resurrection of its cadaver, or the attempt to create
a new path in order to leave fantasy, unbearable opportunism, and a lack of rigor
behind.
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Es la primera pregunta que te hacen: | Y ti! ;Desde cuando estas en esto...?

Tal vez uno ha estado siempre en “esto”, en lo que genuinamente y confusamente Ilamamos
transpersonal. Como si desde la infancia la flecha marcara el camino, aspecto que podemos apreciar en
personas tan distantes como la mistica Teresa de Jesus y cientificos como David Bohm, Frijtof Capra y
muchos otros. Lo expresen 0 no. Y esto fue lo que me parecié enormemente significativo: que en estos
cientificos conocidos y en otros menos conocidos no fue tanto el encontrarse con el fin de la materia o las
charlas de Krishnamurti —como es el caso de los nombrados- sino que en todos ellos la vivencia de lo
infinito aparecid en sus infancias. Lo que vino después fueron detonantes de algo que ya estaba en
germen y probablemente en el sin tiempo.

Por ello no hay nada mejor que hacer memoria.

Erase una vez... en los comienzos de los afios setenta en la facultad de psicologia de la universidad de
Barcelona que escuchdbamos los primeros relatos de lo que sucedia en California. Internet no existia, ni
por supuesto capital para trayectos intercontinentales. Eran comentarios rellenos de ilusion. Y fue ya a
mediados de los afios setenta cuando entré en profundidad en el zen, con maestros como Deshimaru y
posteriormente Poep y Seon Sa Nim, Dhiravansa etc., maestros de la tradicion oriental. Y como soy un
poco tenaz salté el charco al inaugurar la década de los ochenta por una flecha que me llevaba al mundo
indigena. De esto he dado cuenta en colaboraciones y especialmente en mi ultimo libro Chamanismo, la
via de la mente nativa. Algunos chamanes que conoci cuando adn vivian solitarios hoy ya salen en el cine
y por internet. Pero no es esto de lo que aqui quiero hablar.

Efectivamente los afios ochenta fueron proclives para saber quiénes eran esos californianos de los que
apenas se barruntaban palabras. Aparecid el nombre de Stanislav Grof, me apunté a su formacion
aprovechando mis estancias en Oaxaca y California, por cierto mucho mas barata que la que se esta dando
en Europa. Sumando a todo ello el saber quién era Maslow, Naranjo, Wilber, etc. Y se inici6 la andadura.
Primero la tarea de explicar por aquel entonces qué era la psicologia transpersonal. Curiosamente hoy ya
hay que explicar lo que no es. De todo ello sali6 el libro Psicologia y Psicoterapia Transpersonal escrito
en 1992 corregido y entregado a la editorial Kairds en 1993, y que se publica en 1994/1995.Fue
importante para mi apercibirme de que la psicologia transpersonal no era un bandera seguidista -aunque
alguien lo quiera ver asi- sino un punto de convergencia en el tiempo de muchas voluntades que tenian
“eso” entre los dedos y que al final encontr6 un nombre. Siguiendo el rastro me puse en contacto con la
asociacion francesa, con Marc Alain Descamps, que participaria en el libro La Consciencia Transpersonal
y que me dio dos nombres que estaban también interesados: Fernando Rodriguez Bornaetxea que iniciaria
posteriormente la primeras clases de psicologia transpersonal en la facultad de psicologia de San
Sebastian y David Gonzélez Raga traductor de Kair6s. Finalmente junto al junguiano Enrique Galan
conformamos ATRE, la asociacion transpersonal espafiola con varios congresos en Canarias, Madrid y
Barcelona. Y ya que estamos en el comienzo de una nueva revista decir que se publicaron varios nimeros
a cargo primero de Eduardo Mifio y después de Sinesio Madrona de una calidad puesta de manifiesto por
muchos lectores.

Pero ¢qué es lo transpersonal?

Durante afios los franceses mantienen una revista cuyo titulo es Qu’est-ce que le transpersonnel?. Como
ya hemos comprobado lo transpersonal es lo que no cesa de ser definido. Ahora bien esta apertura acarrea
consecuencias agridulces en parte porque no se puede poner puertas al campo y en parte por la falta de
escrupulos basado en el todo sirve. Lo mas grave ha sido las grandes desilusiones que al final han
acabado pasando factura a partir de la dispersion y del fraude. Como consecuencia he comprobado que se
han perdido personas importantes en el trayecto, personas que habiendo comenzado con buena voluntad
han acabado abandonando el proyecto. Por ello antes de entrar en el qué es lo transpersonal creo que es
necesario echar un vistazo a ¢,cémo esta lo transpersonal?
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La decepcion no esta solo en relacién a la problemaética ya expuesta por Sam Shapiro de la universidad de
Hawaii a partir del abuso del término psicologia transpersonal como un paraguas para todo. También en
Wilber en the demise of transpersonal psychology S-sin entrar a valorar a fondo estas opiniones-
poniendo de manifiesto el oportunismo espiritualoide que se cuela por no haber entereza y rigor, dejadez
que acaba desvirtuando el proyecto, perdiéndose asi la oportunidad de la apertura correcta al no regir ese
rigor necesario en el aporte tanto a nivel intelectual como vivencial.

Para ir contestando a esta pregunta necesito seguir haciendo memoria. A partir de 1990 ATRE acudio a
las primeras reuniones de EUROTAS —LA European Transpersonal Association- participando en sus
inicios y fue primero Fernando Rodriguez y después Jaime Llinares, vicepresidente, los encargados de
representarnos ya que en septiembre regularmente me encontraba trabajando en América. Al principio
siempre ha gobernado en estos caminos de inicio la fascinacion de lo nuevo y por ello todo marcha sobre
ruedas. Recuerdo de aquellos tiempos especialmente mis comunicaciones fluidas y continuas, y algunas
visitas, por ejemplo a lan Gordon Brown a Londres del que guardo un sentimiento entrafiable. Gordon
Brown fue un estupendo presidente de EUROTAS. Ha sido la Unica persona que habia leido a un autor
espafol: Vicente Beltran Anglada. Gordon Brown murié prematuramente y dejo las cosas a medias tanto
en su escuela en Londres como en EUROTAS. Al poco tiempo y de forma directa empecé a escuchar las
primera disensiones, descalificaciones. Esto se resolvid en principio con la presidencia de Laura Boggio
Gilot que a su vez era presidenta de la asociacion italiana, mujer que considero bastante capaz y prudente
como para llevar los entresijos de una asociacion tan compleja. Pero todo acab6 en ruptura. Un grupo se
quedd con el nombre y el otro grupo cred la ETPA -European Transpersonal Association- con la idea de
centrarse mas en la psicologia. Yo aténito en mi consulta recibia faxes y llamadas que discurrian a gogo
sobre acusaciones y contestaciones. Como podemos comprobar puro yoga; es decir union mistica, pura
consciencia sin fronteras (Es una ironia). Estd claro que hubo pugna transpersonal ...muy poco
transpersonal.

¢ Qué quiero decir recordando todo esto? Primero, que el mundo transpersonal es muy dado a esconder el
pecado; que jamas se ha hablado de esto siendo considerado como tabu, cuando es ahi en donde esta la
espina. Asi que tenemos que aceptar que las asociaciones transpersonales de Europa manejan la misma
relacién que las asociaciones de futbol. Quizés estaria bien reconocerlo y bajarnos del pedestal de los
elegidos.

Si las cosas estan asi en Europa bien esta echar un vistazo a lo que sucede en Estados Unidos. Me quito el
sombrero hacia aquellos pioneros representantes de lo transpersonal, especialmente en California. Al
movimiento que da comienzo Anthony Sutich, Maslow, Bateson, y posteriormente nombres como Grof,
Walsh, Vaughan, Wilber, Tart, Naranjo, Krippner, Shapiro etc. sobre los que siento una gran admiracion
y respeto y a los que denomino carifiosamente como los legendarios. Varios de ellos leen en espafiol.
Creo que aunque fue un grupo un poco cerrado -segun algunas filtraciones- fueron capaces de generar
unas bases sobre las cuales crecimos los demas y entre estos me cuento. Fundaron al final de los afios
sesenta la primera asociacion internacional ITA —Internacional Transpersonal Association- . Los
americanos son muy dados a nombrar lo internacional en sus organizaciones aungue después no lo
practiquen demasiado. Se comienzan las primeras publicaciones como ReVision, el Journal of
Transpersonal Psychology y son los que inician el movimiento con un éxito merecido. Editoriales como
Shamballa, academias de estudio como California Institute of Integral Studies, Say Brook, International
Transpersonal Psychology son representantes de esa creoda transpersonal en estos momentos en
California.

$ Shapiro, S. Legitimization and the transpersonal vision. Australian Journal of Transpersonal Psychology Vol.8, 68-72, 1989.
*Wilber, K. On critics integral institute. A shamballa interview with Ken Wilber. Shamballa publications. Ca. 2000
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Ahora bien, del espiritu innovador de esa época ¢Qué queda? Conoci directamente la California de los
afios ochenta en adelante y creo que me llegaron restos del ambiente expansivo de los afios sesenta y
setenta en mis estancias practicamente ininterrumpidas. Pero no fue hasta el afio 2005 que pude por fin
liberarme de compromisos de trabajo y emplearlo en vivir California. Decepcién es la palabra que resume
mi andadura. Lo transpersonal expansivo y creativo se habia convertido en lo transpersonal chic, una
moda para quien pueda pagarsela. Entre algunas opiniones privadas de los legendarios estaba la critica de
que estos chicos “no prestan atencion al pasado” o simplemente “lo transpersonal sigue el ritmo
decadente de nuestros dias” con el ejemplo grafico de que “cualquier americano aqui en San Francisco lo
unico que le preocupa hoy es no acabar como un homeless”, es decir no acabar recogiendo cartones. Otras
criticas fueron mas duras.

Puestas asi las cosas sobre como esta el paciente podemos pasar a ¢que es lo transpersonal? y si este
derrotero existencial esta produciendo desavenencias, creo que al menos en lo tedrico si que podemos
acercar posiciones. La puesta en practica ya es otra cosa, es el mas duro de los yogas. Veamos:

Para los que se inician en saber qué demonios es esto de lo transpersonal y para los que no estan muy al
tanto y porque lo creo necesario -dado lo que se estéa viendo- se estableci6 que lo transpersonal significa ir
mas alla del ego pero a través de lo personal. No se trata de huir de la responsabilidad de lo personal para
cantar como los &ngeles en forma de postal.

Y mas cosas que resumo:

v’ Establecer puentes entre la ciencia y la espiritualidad

v" Sintesis entre ciencia moderna y sabiduria antigua, lo que conlleva un puente entre oriente y
occidente sin olvidarnos de las franjas intermedias

v' Sintesis y encuentro entre los opuestos. Lo que tiene que ver con el significado milenario de
religare, yogas, sutras. Tratar de aproximarnos al origen en vocablo de Salvador Paniker.

v Tratar de enfocar la totalidad sin fronteras y recalco, sin escamotear la responsabilidad de lo
personal.

v Recuperacion de la sabiduria milenaria, el legado por ejemplo del misterio y el sentido de la vida
puesto de manifiesto en textos tan antiguos como necesarios de relecturas, me refiero al
Guilgamesh, en Babilonia, al Tato te King de Lao Tsé (me impresiona el n® xxxviii), Confucio, en
la antigua china; los Upanishad en la India, o tratando de acceder al compas del universo como los
derviches y ¢por que no? a la sabiduria del cristianismo que siempre despreciamos por tenerlo mas
a mano.

v’ Esta bien apercibirnos de que no somos ni los Unicos ni los primeros. Que ya en el albor de
nuestra civilizacion Platon, Pitagoras, Plotino, Pseudodionisos de Areopagita etc. y tantos otros
entraron en el misterio.

Nada de esto parece tener eco en los congresos transpersonales europeos que he presenciado. Entonces
¢que esta pasando?

Necesitamos establecer para aclararnos de un diagnostico y de un tratamiento. Alla vamos. Parece que
desciende la espada de Damocles. Ya la veo...

Diagndstico
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La patologia transpersonal tendria que ver con ciertos presupuestos, muchos de ellos percibidos
personalmente o bien a través de espectadores ocasionales, participantes a congresos, simpatizantes o
miembros de asociaciones:

v' Carta al Ser. Desde principios de los afios setenta y por mas de veinte afios he asistido a
congresos nacionales e internacionales, pasando de una asistencia continuada a esporadica y de
aqui a alguna asistencia muy especial. Haciendo balance me doy cuenta que en bastantes
ponencias Y talleres lo que se proporcionaba era un trabajo desde fuera hacia adentro. En otros
casos se presentaba algo impactante que con el paso del tiempo comprobaba que se iba diluyendo.
Pocas eran las aportaciones dirigidas hacia una transformacion estructural, integral y profunda de
la persona. Tal vez porque lo que se puede ofrecer es la parte que uno ha podido constatar. Tras
veintiocho afios en la psicologia profesional y pudiendo constatar que los nuevos caminos que se
abren en este campo esta formado por gente buscadora pero con muy poca base y de constitucion
evanescente, con demasiada provisionalidad y facilismo, me da la impresion que quizas s6lo un
10% estaria por una transformacion integral. Asi que la oferta mayoritaria de congresos y jornadas
se entienden mas como golosinas que como un alimento de base. Un amigo lo explicaba asi en un
evento de estos “aqui hay demasiada gente en la estacion pero muy pocos dispuestos a coger el
tren”. Por eso me hago la pregunta ;por qué la gente que puebla este tipo de grupos —llamémosle
espirituales- son tan facilmente inflamables en el momento y faltos de compromiso en cuanto a
sus acciones? o mas fuerte Why Manuel we have a lot of borderline people in the transpersonal?
comentaba medio en broma un amigo californiano. He observado que estos grupos tan volubles en
ambientes espirituales o socio espirituales se reducen sin embargo en grupos de meditacion como
el zen y es porgue aqui se demanda una interiorizacion y muy poca puesta en escena. Observo con
respeto movimientos como el de Deepak Chopra en el sentido de expandir una nueva relacion
humana en el mundo, pero entiendo que si no hay una transformacion radical previa, dificil sera
que el barco llegue a puerto. Transformacion es compromiso. Por lo tanto observo muchos de
estos mundos importados de Estados Unidos que si bien ofrecen una expansion sin exclusiones —
he participado de ellos- adolecen de trivialidad y de mundos evanescentes. ;Como es posible que
la mayoria de los participantes a estos eventos desconozcan la profundidad del pensamiento
europeo desde Platon, la profundidad del “camino-caduceo Apolo-Dionisos”, R. Llull, hasta
Victor Hugo, Huxley, Jinger, Jing, sin olvidar la mistica espafiola y europea? Es insoportable la
trivialidad consumista de lo espiritual y asfixia toda via de transformacion. Con cierta dureza una
persona me decia hace muy poco “es que quien estd en la transformacion no va a esos sitios”

Concreto y recalco:

v' Tendencia hacia lo maégico-esotérico con disfraz espiritual. Me refiero a un facilismo, un
simplismo de corte emocional facilmente sugestionable y en segln qué casos vendible. Pura New
Age. Esto hace que los eventos transpersonales se conviertan en buena parte en proyecciones de la
ignorancia que siembran dispersion y entiendo que dificilmente se puede edificar sobre un barrial
movedizo. Se tiende a un bluf espiritual que niega la sombra, pura nata inconsistente.

v Universalismo ingenuo que nos lleva a jtodo vale! Y como consecuencia se cuela el oportunismo
y la carencia de rigor en las exposiciones: ponencias, comunicaciones etc., por evidente carencia
de conocimiento, preparacion, compromiso y entrega. Hablando esto con personas de confianza
los comentarios abundan en que hay un porcentaje elevado de personas que dan ponencias, talleres
sin preparacion, acuden a alguien preparado para después “vender” e seminario al fin de semana
siguiente; también que hay quien se apuntan a los transpersonal por un dia y luego desaparecen. Y
que han accedido a ello por amiguismo méas que por organizacion. Como consecuencia hay
abandonos por parte de gente comprometida. Si ademas recordamos las disputas por el poder,
desavenencias que han generado confusion y separaciones anti transpersonales ¢Coémo vamos a
acabar un evento o comunicaciones de eventos con lo de jbesos y abrazos! jos quiero mucho! en
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medio de un suflé espiritual que rechina. He sido testigo de personas que han abandonado el
asiento en frente de mis narices renegando de esta parafernalia y de esta puesta en escena. Es
cierto tambien que personas ajenas al movimiento transpersonal que trabajan con cristales, naipes,
rituales de brujeria etc., estan utilizando el nombre de psicologia transpersonal, incluso en
programas de radio y TV. Siempre estd bien en confiar que el tiempo acabard aclarando el
paisaje...esperemos.

v’ Esta parafernalia ;A dénde nos lleva? Pues a olvidarnos de los peligros de las trampas de lo
transpersonal que autores tan renombrados como Daniel Goleman, Frances Vaughan, en la arena
transpersonal; Thérese Bosse, Thomas Merton en el campo espiritual, entre otros, han puesto ya
de manifiesto. Me refiero a que escritos muy tempranos ya nos avisan de la inflacion del ego (a
partir e Jing), de la indigestion del proceso, fingidores de realizaciones, del peligro de los egos
espirituales, el yo poderoso, el yo melaza, las cestas espirituales en las que todo cabe etc..

v Universidades. Se han hecho pesquisas para tratar de que la psicologia transpersonal pueda entrar
en la universidad, superar las resistencias del aparato cientifico y abrir puertas en ese recinto
imprescindible. Dada la situacion este panorama no aparece despejado. Pero no es sélo por
nuestros errores. Tengamos en cuenta que el materialismo cientifico desprecia abiertamente todo
lo que tenga que ver con una linea abierta hacia la consciencia, puesto que ésta es indefinible y
ello devuelve al materialismo cientifico —que no es la ciencia jojo!- su propia parcialidad y
fragmentacion. Una anécdota: Al comienzo de los afios noventa asisti a la formacion de S. Grof
en California como ya he dicho. Grof es un hombre muy atractivo en sus exposiciones pero
algunas me las saltaba para pasear admirando el Pocket Ranch al norte de California en el que se
impartieron durante algn tiempo estos seminarios. En uno de mis paseos, Barbara Findeisen, la
directora me invitd a entrar en su oficina que estaba con las puertas abiertas dado el calor reinante.
Y me comunicd que ya en California “si querias conseguir ayudas econdémicas no podias hablar
nada de psicologia transpersonal, respiracion holotropica...porque no recibes ni un solo dolar.” Es
obvio que esto pone de manifiesto que las cosas en California estaban cambiando y que ademas en
el mundo reduccionista se ve a lo transpersonal como algo a desechar.

v Degradacion social de lo transpersonal debido a la mezcolanza y ansiedad por encontrar salidas a
la angustia de ser humano de hoy dia, en medio de la sobre informacion reinante. Hay mucha
demanda y como consecuencia se produce una oferta en buena medida oportunista. De nuevo
tengo que remontarme a mi experiencia. Desde hace afios escucho por correos u opiniones en
directo sobre la degradacion de lo transpersonal que ciertas personas perciben via internet o en
cualquier evento social. Sin embargo esta apreciacién tan negativa se para en el momento en que
han leido algo con fundamento. Claro que irremisiblemente la sospecha ya esta sembrada.

v Los problemas que existen entre los que solo valoran la teoria y los que sélo valoran la préactica.
Hacer una apologia de la teoria y resguardarse en ello es tan descabellado como hacer lo mismo a
partir de una apologia de la experiencia. Por una parte es facil asistir a una apologia de gourmet
intelectual muy fina y deslumbrante pero poco arriesgada a entrar en el territorio. Sus defensores
acaban convirtiéndose en una élite. Aqui tendriamos a intelectuales transpersonales que devaltan
la experiencia y que la pueden rebajar a lo magico-mitico-simbolico y prerracional. Asi
sucumbimos al teoricismo. Por otra parte podemos encontrarnos con representantes que sélo
valoran la practica y se vanaglorian de la experiencia, es el experiencialismo. Muchas veces bajo
la proclama de que todo esta dicho y de que jsoy un iluminado! YO, jlos deméas no! Y aunque
hasta cierto punto se puede entender que lo esencial en lo transpersonal ya esta dicho y que
estamos mareando la perdiz es conveniente ir desmadejando conceptos adecuados a nuestro
momento cultural. Parece que un buen puente y acuerdo entre estas dos formas de entender el
proceso es decisivo.

v La falacia anti-trans. El Lenguaje. Aqui me tengo que detener. Las lenguas son instrumentos
creados por la naturaleza para la comunicacion imprescindible de los seres humanos. También
para los transpersonales. El problema que tenemos es que se cae en que se puede ser transpersonal
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pero no “trans-english”. Es decir lo que no esta en inglés no existe. Este es un problema que
reduce la calidad de la comunicacion y ademas determina la preponderancia de una lengua, de sus
contenidos y de su contexto. A partir de establecer esta preponderancia como vélida se determinan
cudles son las lineas por donde ha de discurrir el pensamiento y las ideas — me refiero
especialmente a las lineas editoriales- . A partir de aqui es muy posible caer en el error de
imponer una ténica de pensamiento, una moda en el sentido literal —la de su contexto- y devaluar
con esas gafas de ver esa realidad a otras tonicas de pensamiento y realidades por el hecho de que
forman parte de otro momento vivencial o perspectiva cultural. Es una guerra que se puede ganar
por la cantidad méas no por la calidad. Lo cognicéntrico y lo etnocéntrico de nuevo a debate,
dualismo que yo prefiero Ilamar egocéntrico (no peyorativo) y omnicéntrico. Y entiendo que una
publicacion tenga que someterse a ciertos intereses estratégicos por cuestiones de supervivencia,
pero se ha de tratar de ir mas all&. Es evidente que la forma de redactar de un norteamericano
(quizés extensible a los anglosajones) es diferente a la de un europeo no anglosajén. Para no caer
en la falacia anti-trans debemos ser trans-lenguaje, lo que implica e respeto por todos ellos.

Tratamiento del paciente:

v

v

Creo que es decisivo el que se fundamenten en la teoria y en la practica las vias definitorias sobre
qué es la Psicologia Transpersonal.

Es necesario establecer correspondencias empiricas entre consciencia y materia. No s6lo por su
valor en si sino también por exorcizar a lo transpersonal de la fantasia, el oportunismo
insoportable y la falta generalizada de rigor.

Es imprescindible asi mismo y en la préctica saber establecer la relacion entre lo universal y lo
particular; y viceversa. Es decir no podemos supeditarnos hoy dia al mundo transpersonal
anglosajon porque ello representaria una pobreza de tal calibre que todos saldriamos perdiendo.
Las raices de lo transpersonal son europeas, se dice a menudo. (Como, pues, vamos a olvidarlas?
Es decir los hungaros, los alemanes, los espafioles etc.; es decir cada pais, cada cultura, ha de
partir de su propio legado transpersonal a lo largo de su historia. Investigar y reconocer el propio
legado y sélo asi se puede entender y compartir los diferentes legados que irian desde lo
particular a lo universal sin sometimientos. Si no se sabe apreciar el propio legado es muy féacil
caer en la ceguera de la propaganda y la fuerza mercantil de los poderosos. Un ejemplo: “we have
everything” contestaba un editor americano cuando varios editores europeos le comunicaban que
aqui ya se estaban publicando ideas importantes en el &mbito de lo transpersonal. Imposible la
comunicacion.

En Europa no nos podemos olvidar de ciertos rasgos transpersonales que se perciben en escritores
como Dostoievski, Gogol en Rusia —ademas del genuino Nalimov ya dentro de lo transpersonal
actual- que lo hemos conocido gracias al IJTS; el propio Quijote en Espafia segin algunos de
lectura cabalistica y de por supuesto los misticos, no s6lo de Espafia sino de Europa, como M.A.
Descamps establecio en el libro La Consciencia Transpersonal. En autores clasicos como en el
caso de Goethe también se perciben tintes transpersonales y especialmente y de lleno en lo
transpersonal tenemos a K.G. Dirckheim, en Alemania; Inolvidables son los trabajos de Godel, R.
Guenon, y T. Brosse, en Francia, etc. A lo largo de la historia de cada pais encontraremos
personajes que han tratado la verdad sin haber usado la palabra transpersonal, sin embargo si han
estado en el contenido. Doy por sabido el legado de Jung, y Assagioli. Pero la sorpresa me llegd
leyendo al Doctor Juan Rof Carballo que jya en 1952! establecid la necesidad de una psicologia
transpersonal. El se convierte en el pionero haciéndose eco de todo ello en los afios noventa
planteando el proceso humano a partir de generar primero la urdimbre constitutiva personal para
llegar posteriormente a la urdimbre cosmica. No olvidemos a J.L.Pinillos que habla de la pérdida
de los universales como causa de la apropiacion materialista de la realidad, o la aportacion del
nobel 1. Prigogine y de Isabelle Stenguer con la propuesta de un nuevo reencanto con la
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Naturaleza, o la aportacion no solo epistemoldgica de S. Paniker sino ademas de puente por su
editorial, pionera y notable, para todo los hispano lectores; hecho extensible hoy a Cl. Naranjo. No
olvidemos a Luis Cencillo, recientemente desaparecido, un investigador en silencio cuyo trabajo
seré reconocido afios depuse de su muerte..triste pais éste.

Hay muchos mas. Lo transpersonal se puede rastrear de manera prolifica a lo largo del
pensamiento europeo.

v Necesitamos ser trans-lenguaje y por lo tanto trasn-english. Los idiomas son puentes que la
Naturaleza traza, pero si se sucumbe a la preponderancia de una cultura el puente se convierte en
barrera. Es obvio que no todo el mundo ha de hablar catalén, castellano, hingaro, polaco...porque
es humanamente imposible y que es por lo tanto evidente que las publicaciones han de hacerse en
los propios idiomas y en inglés para el resto. Pero esto no significa que tenga que haber
supeditacion. Por ello creo conveniente que los textos y especialmente sus resumenes pudieran ir
en todos los idiomas posibles y que hubiera comisiones de trabajo que como la escuela de
traductores de Toledo del rey Alfonso X el sabio —por algo lo seria- se encargara de ello. Pura
comunicacion y acercamiento a las vidas de esas personas a través de sus idiomas. Esta propuesta
ya la envié a EUROTAS hace no menos de diez afios. Este respeto lingulistico lo considero
condicion imprescindible.

v’ posibles estrategias y ejemplos:

o WTS. International Journal of Transpersonal Studies. Un dia a mediados de los afios
noventa recibi una llamada desde la Universidad de Hawaii. San Shapiro profesor de
meditacion me hablé de esta revista y de que iba a hacer un viaje por Europa, que vendria
a visitarme a Espafa. Asi fue, compartimos mesa y mantel, y me comunicé que lo
transpersonal significaba de forma decisiva la interrelacion. Creo que San Shapiro es una
de las personas que encarna el genuino legado. El Journal que tanto Sam como Ph.l. Gross
sacaron adelante hoy es dirigido por Harris Friedman y Glenn Hartelius via internet. Creo
que esta publicacion sigue manteniendo el legado y podria convertirse en el mejor puente
intertranspersonal. Incluso podria ser factible que saliera en varios idiomas.

v Universidades. Es imprescindible entrar en las universidades. Para ello se han de generar trabajos
consistentes. Este trabajo esta por hacer en Europa a escala media. He hablado durante afios y sigo
hablando sobre ello con representantes universitarios —incluido algun premio nobel-. Hay apertura
por parte de ellos si se ofrece rigor. En Espafia ya estamos dando varios pasos a pesar del
contratiempo por el ajuste del tratado de Bolonia. No cabe duda que la mejor manera de llevar la
psicologia transpersonal adelante y diferenciarnos del abuso magico es realizar un buen trabajo.
Una asociacion con fundamento no puede tener como sede la cocina de una casa entre amiguetes
ocasionales. EI compromiso pide algo mas.

o John Moore University en Liverpool. Aqui se esta dando ya por parte de los profesores B.
Lancaster y M. Daniels un master que podria ser la avanzadilla en otros lugares de Europa
en caso de que consideren oportuno desarrollar una linea abierta. En Espafia ya estamos
dando varios pasos a pesar del contratiempo por el ajuste del tratado de Bolonia.

o Oxigeme se ha transformado en asociacion internacional de hispano hablantes y embrion
de un master universitario. El potencial Ibero americano que Oxigeme y Alubrat
(Asociacion Luso Brasilera) pueden dar es digno de consideracion. Oxigeme esta
constituido hoy ya por personas de Argentina V. Gadwell; Peru. E, Gastelumendi;
Ecuador, R.Midero; México. A,M? Gonzalez y R. Aluni y Espafia. Con proyectos como
el préximo congreso en Monterrey (México)
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Efectivamente que hay personas con capacidad de organizar eventos y expandir lo que se
denomina como lo transpersonal horizontal pero es necesario que se expanda también
dada la parafernalia espiritualista lo transpersonal vertical. Y efectivamente tenemos
autores y organizadores que trabajan tanto a niveles préacticos como tedricos —cosa que se
demuestra por los afios dedicados a ello- como J. Rowan, M. Daniels. B. Lancaster, y el
incansable J. Drew, en Inglaterra, la dulce Tanna en Polonia; M.A. Descamps en Francia;
L.Boggio, en Italia; W, Bleichner, I. Jahrsetz en Alemania; V. Rodrigues en Portugal —hoy
presidente de EUROTAS- sin olvidar a M. Simoes, P.Veiguinha con los que hemos
compartido congresos, reuniones y algunas de estas criticas; En esta lista involucraria a
mas personas y paises. Entre todo ellos me cuento. También en el ambito de lo
transpersonal en Espafia es justo dar constancia de escritores con una base de trabajo y
preparacion envidiables como C. Aguirre, A.Pacheco, J. Pigem, J. Esteban, V.Merlo, JL
Romero, O. Garcia, J. Castillo, E, Galan, Albareda y Romero, Raquel —la correcaminos
wilberiana- el Xavi y su revista de Ulises interiores, etc., y otros que daremos a conocer
proximamente. Y sin olvidarnos de A. Paniker que ademas es editor. (Lo siento, me
encantan los nombres de personas pero no puedo poner a todos) Me estoy refiriendo a
escritores y al valor de sus trabajos y por el hecho relevante que supone ofrecer libros-
ideas que puedan llegar a muchas manos y que esas manos sientan la dignidad de pasar
esos libros a otras manos. Efectivamente entre lo transpersonal horizontal estan las
iniciativas de generar encuentros, revistas como a la que va dirigida este articulo, claro que
es necesario saber hacerlo bien, sin neurosis, de forma abierta y respetuosa, sin
oportunismos. Ya que por el hecho de que estemos en una idea transpersonal abierta no
hay que dejar de ser prudentes y magnanimos pero también enteros —de entereza-. El
proceso transpersonal no se deberia poner en manos de personas arribistas que sin
aportaciones sélo pretendan figurar en los carteles barajando eventos mas como un ego
politico que como un servidor de la idea. Por sus obras los conoceredes decia don Juan
Manuel alla por el siglo XI1I1-XIV. Siendo presidente de ATRE no tuve mas remedio que
apercibirme de que algunos que se presentaban como expertos en lo transpersonal no eran
mas que ilusionados que hacia dos meses se habian enterado de su existencia. Esto es
moneda comun en el ambiente voluble de lo transpersonal. De hecho me he encontrado por
Europa a personas que habiendo formado parte del movimiento en poco tiempo se han
olvidado y lo admiten con un jl am in another bussines! La entereza de la que hablo es lo
gue me mueve a no quedarme callado como si constituyéramos un coro de angelitos
transpersonales siempre con el comodoén jos amo a todos! Entiendo que pueda ser osado
pero menos entiendo actitudes ancladas en la bondad incorporea, tibia y cémoda, de
sonreir siempre hasta que no pudiendo mas sueltan el escopetazo.

No quiero quedarme en la critica a lo transpesonal chic actual de California puesto que
nos llegan los trabajos de una segunda generacion —me gusta llamarlo asi- trabajadora muy
bien representada por ejemplo por Lukoff, Ferrer, Sovatsky, Schmitz etc.. con los que
podemos compartir el unirnos en lo transpersonal horizontal.

Es obvio que no todo el mundo que esté en un proceso de busqueda ha de pasar
expresamente por lo transpersonal y sus libros y congresos etc., puesto que hay personas
que de forma sencilla ya lo han encontrado en el centro de yoga de su barrio. Los
apostolados mejor con valeriana.

Creo que es importante saber establecer ademas de una psicologia transpersonal una
psicoterapia y continuar generando un corpus tedrico y practico que trabaje desde una
perspectiva holista e integrativa. Tendriamos que saber articular las numerosas tecnologias
al respecto y ademas establecer en lo posible el momento adecuado para usarlas en
beneficio de las personas en proceso.
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Cuando publiqué el primer libro integro sobre Psicologia Transpersonal, escrito hace ahora dieciséis afios,
un personaje de talla internacional me comenté un dia: eres un pionero, tendras problemas. Lo he
entendido con el tiempo y es el Unico elemento de explicacion que tengo para determinadas actitudes de
personas tan desconocidas que ni siquiera las reconoceria por la calle. Pero esto forma parte del signo
humano y por lo visto se repite por los siglos de los siglos. Pero todo lo criticado y lo dejado por criticar
en realidad se resume a algo muy sencillo:

o La Psicologia como disciplina se dice que esta en mantillas, que es una ciencia muy joven
que ha de ganar méritos para ser reconocida entre las grandes ciencias. Si asi esta la
Psicologia ¢(En donde estara la psicologia transpersonal? Creo que los problemas se
derivan de que esta aun en la fase de la concepcion. Y hay demasiadas nodrizas sin nifios.
El tiempo pondra las cosas en su sitio.

Quiero pedir perdon a todos aquellos que se hayan sentido molestos por estas opiniones que las envio al
viento como esos banderines tibetanos con el fin de que si es posible sirvan para algo. Tengo muy
presente la frase biblica de que quien esté limpio de pecado que tire la primera piedra. Es lo que he visto
y lo que he vivido. Por ello también este escrito es una despedida de todos estos dieciocho afios en el
trasiego transpersonal europeo, de los que me quedo con el conocimiento recibido.

¢Saldré la psicologia transpersonal de todo este atolladero? ¢Se salvara el vocablo y el acto? ;O todo esto
dara lugar a otro movimiento?

En este adids quiero ofrecer estas Ultimas palabras a Rumold Mold con el que he estado en contacto desde
el principio y que inesperadamente ha muerto a pesar de su brio impactante. Ha muerto entre emails de
idas y venidas, en medio de su tenaz idea de crear un grupo de ayuda en psicoterapia. Hizo llamados en
los congresos para crear este grupo y a veces nos hemos encontrado solos mano a mano dirimiendo este
asunto. Como maximo hemos llegado a ser cuatro. Y todo porque es practicamente imposible que se
pueda ofrecer lo que no se tiene. Para formar en psicoterapia se ha de ser profesional experimentado en
ello. Es inviable si solo se cuenta con buena voluntad, unas practicas de yoga o de respiracion
holotrépica. No s6lo porque es insuficiente sino porque esto ya lo pueden encontrar los estudiantes en sus
propio paises.

El reto es grande y esta por hacer, largo es el camino.

Manuel Almendro

Manuel Almendro* es doctor en psicologia y psicdlogo clinico. Miembro de la EFPA (European
Federation of Psychology Association). Es pionero y fundador de la psicologia transpersonal en Espafia.
Director de Oxigeme: Centro para una psicologia de la consciencia.

Telef./ Cont. 34 91 445 65 65 Madrid Telef. 34 679 10 86 14. Barcelona. Espafia.

Email: correo@oxigeme.com Web: www.oxigeme.com
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Abstract

Kyrgyzstan is a country where folk healing, Islam, and the official mental health
system exist together in the society, allowing the people to choose among a variety of
professions and methods to solve their different health problems. This article provides a
short explanation of the three methods, particularly the folk healing, and the
interrelation of the three methods. Problems and solutions for these interrelations are
also included.
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Resumen

Kirguistdn es un pais en el que actualmente todavia conviven la medicina
tradicional con la medicina ancestral del pueblo kirguis. Por medicina tradicional
(oficial) se entiende la medicina académica y occidental. Por la ancestral se entiende
la originaria del chamanismo, influida posteriormente por el Islam. En este articulo
se explica fundamentalmente en qué consiste la medicina ancestral, y como ésta se
relaciona con la medicina tradicional y la religion oficial del pais; el Islam. Se
comentan algunos problemas existentes en este campo por dicha conjuncién, asi
como algunas ideas para su solucion.
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There are two quite different streams of epistemological assumptions of psychotherapy and
counseling in Kyrgyzstan: the first is closely connected with traditional healing practice and is referred to
as “natural Kyrgyz folk psychotherapy”; the second is recognized by the official government and is
rooted in universities and training academies and has its origins in Soviet and now Russian
psychotherapy, which is less popular than folk psychotherapy among Kyrgyz people.

One of the main challenges for specialists in psychology and counseling is the prestige of folk
healing in Kyrgyzstan. For example, 89% of patients who visit the Psychotherapeutic clinic and
approximately 100% of patients in the other mental health wards of the Kyrgyz Republic Center of
Mental Health have met with traditional healers prior to seeking psychotherapy (Molchanova & Aitpaeva,
2008). Official Kyrgyz medical organizations try to discourage access to traditional healers by portraying
“shamanism” as negative in the mass media, but statistical data show this to be ineffective: the number of
traditional palm readers in the Issyk-Kul and Talas sacred sites has doubled since 2005 and psychological
problems have been the main reasons cited by individuals seeking help (Molchanova & Aitpaeva, 2008).

Folk healing is so embedded in the culture and appears so natural that its effectiveness does not
require any proof or scientific explanation; people just believe the methods of folk healers. Belief in folk
healing is supported by the apparent positive effects of healing therapies at mazars (sacred sites),
described in oral histories of miraculous healings. Shared beliefs about the world, passed on through
myths and oral histories, are typical ways of perceiving reality among Kyrgyz people and inform social
attitudes and behaviors.

A unique combination of ancient beliefs and Islam is a characteristic feature of contemporary
spiritual life in Kyrgyzstan (Light, 2008). Religious ideas of the ancient Middle East penetrated deep into
Central Asia and significantly influenced Siberian and Central Asian shamanism, contributing to its
contemporary practice. With the arrival of Islam as the main religion in Central Asia, the peoples of
Kyrgyzstan chose to merge the two influences; there was a fusion of the official religious ideological
system of Islam with local pagan religious philosophical systems. The overwhelming majority of rural
Kyrgyz people and spiritual leaders consider themselves Muslims although they also practice a
shamanistic spiritual life. This type of blended Islam with shamanism is typical and widespread in
Kyrgyzstan, but not commonly recognized or acknowledged. Current Islamic leaders, however, consider
this type of Islam “impure”.

Traditional healing in Kyrgyzstan is very heterogeneous. It includes ancient Turkic beliefs of
shamanism within the traditional spiritual practices of Umai-Ene (Mother), Khan-Tegri (Father), a
daemonic being of Albarsta, worshiping spirits of predecessors and their mazars, and fetishization
(worshiping) of traditional objects. The Kyrgyz continue to have some religious beliefs specific to
paganism. Rites, rituals, and relics from prehistoric times as well as elements of totemism, animism, and
shamanism are still preserved in Kyrgyz traditional culture. To this day, there are several types of healers,
practicing at mazars (Adylov, 2008).

A Kuuchu, which literally means "the one who chases away", is similar to a shaman in their shared
use of rituals. Shamans are able to communicate with spirits by using altered states of consciousness to
enter a “different” reality of the spirits. The ancient Kuuchu was a combination of a pagan (priest) and a
doctor (daryger), but unlike a shaman, a Kuuchu did not differ from other members of society in the
clothes he wore or in his daily activities. Yet, the Kuuchu was required to wear white clothing to be able
to fully communicate with spirits during rituals. The Kuuchu are keepers of the Kyrgyz shamanistic
traditions and are subdivided into "white”, associated in traditional Kyrgyz culture with purity, high status
and good health, and black, which does not have positive associations. The Kuuchus use a variety of
symbols in their work. Stripes and pendants symbolize an image of the arbak, the protector. Pendants in
the form of tails (candoleck) symbolize a strong mythical beast resembling a bear. A knife or a kamcha
(whip) are symbols of protection from evil spirits. The Kuuchu set rhythms during collective magic
rituals with an asataiyak — a special stick, symbolizing life. Different household items and foods
symbolize change. Kuuchu’s are rare and live almost exclusively in rural areas.
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Bakshy consider healing to be their main profession; they are religious men and women who
observe all rites and teachings of Islam. Like the Kuuchu, Bakshy men wear white robes with long
sleeves that cover the body and use an asataiyak, however, they also have beards. Female patients
frequently give presents like headscarves to Bakshys in appreciation for their healing power. When
engaged in healing processes, a Bakshy must wear a long white robe, which is the traditional national
style. Men frequently wear a white tiubeteika (an embroidered skull cap) even when wearing ordinary
clothes, while women Bakshy wear white headscarves. At times they wear medical robes. Wandering
Bakshy (Duvana) dress in old clothes, sometimes in rags. Like Kuuchu, Bakshy use oral folk stories,
messages or poetry, develop their own style of language, and are known for skillfully introducing unique
proverbs into their speech. These healers are believed to be endowed with eloquent poetic skills by the
spirits. Many healers believe the first appearance of a spirit is indicated when a person gains the gift of
poetic improvisation. Among the Kyrgyz, poetic talent is considered a gift endowed from above. By
combining poetry and the knowledge of myths and healing folklore, Bakshy and Kuuchu shamans are
skillful healers. Music and rhythm are important in healing rituals as well. The rhythm is set by an
asatayiak and many healers play kumuz, which is a traditional three-stringed instrument. The healing
process starts with calling for spirits, and music and motet (singing songs) are used.

Asian medical traditions, such as Chinese, Korean, Tibetan, and others strongly influenced the
healing practices of the Tabibs. A Tabob (Tabyb) or znahar’ (indicating doctor) is a healer who uses
medication alongside traditional and Islamic cures and is able to heal dislocated bones and fractures
using a diagnostic procedure based on testing the pulse. The Tabobs have their own classification of
diseases (“"cold and hot ones™), medications to cure them, as well as non-medicinal methods (such as
acupuncture).

A Kioz-achyk (“the one who sees visions”) is a clairvoyant man who is considered able to foresee
the future, solve something from the past, and diagnose diseases. He works with people who are having
difficulty making choices, who have been robbed, who struggle with interpersonal problems, and those
who have been diagnosed with a disease or illness. Kioz-achyk engage in healing only on a part-time
basis. Healers of this group are not considered by traditional healers to have as comprehensive a practice
as Bakshys or Tabibs. Typically they have an "opening (disclosing)" by spirits during their sleep or in a
trance with a more experienced healer, but they have insufficient knowledge of mythology and of the
basics of pagan Turkic and Islamic traditions for interpretation. Some engage in new forms of practice,
actively studying with more advanced healers, while others who may have completed training actively
practice healing without sufficient experience and knowledge (Adylov, 2007). According to an ancient
Turkic belief all healers possess an arbak, (the spirit of an ancestor) who perceives by using a third eye
and “sees” human diseases.

The healing process goes in two directions — one is aimed at the patient, the second is aimed at the
healer himself. It is not surprising that most frequently healers are the healthiest members of their
community. A vital element of a healer’s practice with a client is mysteriousness, which has several
components. In the dyad “healer — patient”, the former plays the role of the main source of information
and emotional support, while the latter is in need and may be unsure and anxious. The healer reads
prayers in Arabic, which are mysterious for Kyrgyz patients, whose language is Kyrgyz. The healer’s
use of mythology, talismans (tumars), special places of healing (e.g., yurts), and ritual costumes are
common and may contribute to the placebo effect of folk psychotherapy.

Exorcisms take place with the use of hypnotization. A healer looks closely into the left eye of a
patient.  This method has been in practice for a long time and it helps the healer to concentrate
completely on expressing particular phrases while watching the patient. Fixing the gaze of the patient on
the bridge of the healer’s nose produces the same effect. Experienced psychotherapists also use these
methods when moving patients into trance. Other methods include fixing a patient’s gaze on a burning
candle, sparkling item or on beads, or having a patient maintain a certain pose. For the enhancement of
hypnotic impact, a healer can apply touch.
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Several cognitive models inform different views on psychopathology in Kyrgyzstan (Solojenkin,
1997). The first, a “natural model of reality,” includes belief in the interconnectedness of human beings
with nature. Therefore, humans and nature are considered inseparable so if a separation appears to occur,
the results are psychologically damaging. This model of reality includes a strong belief in the close
connection between the health of Kyrgyz people and their spiritual practices. For example, talented poets,
such as akyn, recite improvisational poetry while tellers (“manaschi”) of the ancient Kyrgyz epic
“Manas”, the guardians of sacred sites, are considered able to connect to the unseen world through
different states of consciousness and work within a sacred time (e.g., Thursdays are traditionally
considered to be sacred days) marked by rituals and symbols. Akyn, Manashi and the guarduans of
sacred sites understand this work as a calling to accept a spiritual mission, which diverges from the
modern rational understanding of reality embedded in contemporary Western counseling. According to
many folk stories, people who do not accept their spiritual mission are afflicted with serious disorders or
even death.

The “natural model” of reality also maintains the existence of a minimum of two worlds (Adylov,
2008). The first is our natural one, which is considered accessible to everyone. The second world is the
reality of spirits (arbaktar) and only a few persons are able to communicate with them. Those persons
have to exist between two realities and mediate communication between spirits and common people.
According to these beliefs, psychopathology is the “result of a misunderstanding of the spirits’ demands”.
For example, hypochondriasis is often interpreted as the spirit’s desire to help a person in the process of
self-actualization and the spirits’ task is to bring the person around to the right way. In some cases the
person with a conversion disorder is considered to be “punished” by the spirits or to have the “devil eye
on him or her”. An initial psychotic episode is usually considered a “spiritual emergence” and a patient
generally has to visit with a number of traditional healers before a psychiatrist takes care of him or her.

The mechanical model considers psychopathology a result of brain malfunction (Solojenkin, 1997).
Diagnosing psychopathology in such cases is quite difficult due to the presence of alexithymia and a
general denial of psychological problems. For example, depressive symptoms are considered laziness
and people who believe in this model seldom become clients of a psychotherapist. The quality of
memory is perceived to be the main sign of human psychic health or disability. Those who subscribe to
the “mechanical model” of reality and struggle with memory problems prefer to seek the help of
neurologists rather than psychotherapists.

A “distress-model” of psychopathology (Solojenkin, 1998) is often subscribed to by urban citizens in
Kyrgyzstan. According to the “distress-model” psychopathological symptoms are the result of traumatic
or stressful events in everyday life. People who believe this particular model often use psychological
terminology to describe their conditions (i.e., stressful event, depression, anxiety). The common
expression, “all disorders are due to feeling upset” highlights the root of psychopathological symptoms
as resulting from stressful periods in life.

Client’s presenting problems, like languages, reflect cognitive structures in the human mind: what
people consider to be psychological disorders or problems are closely related to what they are capable of
understanding. Language structures are a way of thinking and perceiving the world (Sapir & Whorf,
1929/1984) so presenting problems are dependent on the available lexicon.

The Kyrgyz language reflects the history and the complexity of the Kyrgyz people. For instance,
Kyrgyz people have more than 130 definitions of ages of horses, cattle and sheep, many definitions for
weather, and a rich lexicon for defining family relationships and qualities of family members. Perhaps
due to a history of manual labor, Kyrgyz people find it difficult to express emotional states in their own
language. There are no equivalent words for “mood”, “depression”, or “anxiety” in Kyrgyz; all of these
concepts are captured by “I feel badly” without any clear definition of what, where and why this sense of
feeling badly is. This phenomenon can be considered a cultural alexithymia, a lack of ability to express
emotions verbally (Sifneous, 1978/2005), and makes diagnosing mental disorders difficult.

In combination with the cognitive models of reality previously discussed, the help-seeking behavior
of Kyrgyz individuals is quite predictable. The first (and often the last) person they would like to see is a
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traditional healer. In some cases a traditional healer is the one person who can refer the client to a
specialist in the mental health field. The types of psychological problems people present to traditional
healers reflect the most important values of Kyrgyz society today (Aigine research center, 2007). The
main cluster of problems is family difficulties; for example, complicated relationships between mothers
and daughters in law, and infertility. Other presenting problems are alcohol-related or business failures.
Somatic (or somatoform) symptoms often serve as the impetus for people to go to a traditional healer
after receiving ineffective treatment from general medical specialists. Psychotic symptoms rarely send a
person to visit a traditional healer. But, if there is a case, a qualified specialist in “natural folk medicine”
usually advises a patient to see a mental health specialist.  Based on a long term study of healers and
their occupational activities, Adylov (2007) described the professional conduct of healers. The first and
most important criterion is that healers refer to medical doctors if medical intervention is warranted.

The situation in official psychotherapy, however, is different. The usual client of a
psychotherapist or counselor is an urban citizen who believes that he or she has a “psychological
problem”. It’s important to say that this idea, so common in Western culture, has only recently become a
part of our contemporary usage mainly due to the influence of mass media. Before the dissolution of the
Soviet Union, people rarely used terms such as “stress”, “frustration”, or “breakdown”. These terms were
rare in Soviet culture. For example, the words of a very popular Soviet song states that a Soviet person
should have “a fiery motor instead of heart”. In other words, to be depressed or anxious meant to have a
weak will, which was abnormal and shameful. Understandably, during Soviet times, psychotherapists
were the least likely choice for individuals with affective symptoms. Typically, help-seeking behavior
included an initial visit to a medical doctor, then a neurologist, and then a medical specialist such as an
endocrinologist or an oncologist. As the “last hope” an individual might seek out a healer followed by a
psychotherapist when he or she believed, “I have nothing to lose”. Close relatives of a patient usually
initiated visits to mental health specialists on behalf of the patient.

The situation has been changing during the last ten years. The terms “emotional stress”,
“feelings”, “psychological problems” and even “intrapsychic conflict” have become more and more
popular, and the professions of psychologist and psychotherapist are increasing in social prestige. Now
there is a social need for qualified counselors, although a discrepancy exists between the client’s
expectations that their problems will be immediately solved by hypnosis and the actual outcomes and
goals of counseling.

Trends in the evolution of Kyrgyz psychotherapy and counseling make it possible to speculate
about future developments which incorporate both Western and Eastern models of helping.

The first trend is the development of cognitive and eclectic approaches to counseling as
integration between different branches of psychological counseling in modern Kyrgyzstan continues. The
appearance of a new generation of Kyrgyz counselors with Western educational degrees facilitates
connections with Western specialists in psychotherapy and their entry into world psychological societies.
Therefore, Kyrgyz psychology will continue to be shaped by Western developments.

A second trend is the conflict over how to resolve the presence of two healing traditions. “Folk
counseling” (traditional healing practice) and official psychology and psychotherapy are sometimes
viewed as opposing poles of how mental phenomena are perceived and understood. A rapprochement of
the two different perspectives has been considered problematic. There have been movements to render the
official mental health service the dominant approach in Kyrgyz society and relegate traditional healing
practice to the past. Given the popularity of traditional healing in Kyrgyzstan, however, this seems to be
an impossible aim for the near future.

One of the ways of solving this problem is well known by the patients of the Republic Center of
Public Health, who are typically comfortable seeking help from both doctors and traditional healers. They
separate the cause of a disorder from its symptoms. The cause of the disorder is usually explained within
the framework of a traditional mystical paradigm (for example as the disturbance of the connection
between nature and man), so only a traditional healer is able to help with the initial suffering. The
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symptoms of the disorder, however, continue even after a healer’s intervention, thus necessitating the help
of a mental health professional. Patients make sense of this by maintaining that the cause of their disorder
is spiritual, but the medical practitioner or psychotherapist may be able to help with the “extracted roots”
of the disorder. This compromise between folk and official psychotherapy is important in treatment for
patients who find themselves in both worlds.

Another way of integrating the two is using the methods of traditional healers in scientific
applications of mental health treatment. Milton Erickson’s method of informational overload,, for
example, has its roots in Latin American “magic” techniques This method is used by psychologists today
and is considered to be effective. Inclusion of folk methods within contemporary psychotherapy requires
comprehensive research of the treatment components of folk psychotherapy before they can be applied in
official applications of psychotherapy. This method is far from ideal, however, because it removes a
major component of the healing process, the mystical belief system of the healer and his or her healing
rituals. For example, if a psychiatrist in a formal counseling session were to use the the rhythmic knocks
of an asatayak (special stick) in therapy, he or she may not be taken seriously. .

Another possibility is to appreciate the positive aspects of “folk counseling” and to try to use them in
contemporary mental health practice. For example, The Therapist —Spiritist Training Project in Puerto
Rico. (Koss-Chioino, 2005) brings together two world views on healing: a traditional one, used by folk
healers, and an official medical approach One of the results of the project was the development of the
emotional regulation mechanisms that are used during the interaction between a medium-healer and
patient. This confluence of different perspectives on treatment resulted in a new system of training, far
richer than the sum of its two parts and allowed for the preservation of both approaches in the healing
process . This approach could lead to the dissolution of false borders between “natural” and “formal”
counseling in Kyrgyzstan and create a culturally relevant form of helping for Kyrgyzstan.

Psychological counseling is a rather new branch of mental health service in Kyrgyzstan. During the
cold war period Soviet academic psychology and Western psychotherapeutic approaches were developing
separately. The concept of “psychological counseling” did not exist until the middle of the 1990s. The
influence of the official Russian school on the one hand, and the prestige of traditional folk healing
practice on the other, are creating a unique prototype of Kyrgyz psychological counseling, which is a
product of both psychotherapy and traditional healing.

The integration of contemporary Kyrgyz helping methods with modern scientific applications dictates
the development of new and progressive techniques of psychological help. For example, crisis phone
lines, which are nonexistent in Kyrgyzstan, should be developed. Such new helping methods will require
cooperation between Kyrgyz and Western health care specialists, who have greater experience in this
area.
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Todos podemos intuirnos mas alld de las pequefias coordenadas tiempoespaciales en que nuestra
existencia sucede. Y todos estamos capacitados para hacerlo con cierto rigor. Decia M. Scheler, en “El
porvenir del hombre”, que: “El sumo ideal del hombre contemporaneo es ya el hombre planetario, el
todo-hombre, que contiene todas las posibilidades antropoldgicas. Se busca la Humanidad una, que no ha
sido el punto de partida de la historia sino que es algin futuro que est4 en la direccion de la Meta del
hombre”. Entre otras muchas intuiciones geniales y en un sentido semejante, Hegel desarrollé el concepto
de “hombre total” como aquel que condensaba en si todo lo pasado, y le proporcionaba conciencia y
accion: “El mérito incomparable de Hegel es haber concebido al ‘hombre total’ como el que lleva en si
todo lo que las generaciones de hombres han creado, aprobado y concebido por medio de sus trabajos, sus
luchas y su pensamiento (Garaudy).

Desde esta perspectiva, educar puede comprenderse -como decia J. Marti- como “depositar en cada
hombre toda la obra humana que le ha antecedido: es hacer a cada hombre resumen del mundo viviente,
hasta el dia en que vive: es ponerlo a nivel de su tiempo, para que flote sobre €él, y no dejarlo debajo de su
tiempo, con lo que no podra salir a flote; es preparar al hombre para la vida”. Obviamente no se trata de
simple acumulacién reproductiva, sino de herencia consciente. Esta idea no se define sino por su
orientacion y por su proyecto, siempre mas alla del egocentrismo y de lo comprendido como propio. La
humanidad y su evolucién posible aparecen aqui como referentes de pertenencia activa y anhelo, de
sentimiento y de trabajo. Quiza por razones como éstas, el "Che™ Guevara concluia en un escrito fechado
en febrero de 1964 que, mas alla de la dimension social y temporal inmediata, “el hombre es el actor
consciente de la historia”.
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Los planteamientos anteriores son naturales, intrinsecamente evolucionistas y, en cuanto a su proyeccion
educativa, muy fértiles: poco hay mas practico que lo que orienta la interioridad del ser humano hacia la
complecion desde la superacion de egocentrismo colectivo y la complejidad de la conciencia. Y es que el
ser humano es, por el hecho de serlo, un "ser historico" y, por tanto, en este sentido, orientado a lo “total”.
Lo que ocurre es que no es autoconsciente de ello. Desde esta postura, podriamos considerar a cada
persona como cuspide de la misma evolucion, lo que confiere a cada ser un valor infinito: aparentemente
insignificante pero insustituible. (Este fendbmeno, desde luego, supera todo intento de bajar la cotizacion
del ser humano, una pretensién —consciente o inconsciente- en el que algunos paises poderosos parecen
estar empefiados, empefiando a los demas.) La anterior razon se ajusta a la descripcion de un fendmeno
mas que a una opinion. Diremos con el genial R. Eucken (1925) que: "El hombre es en esencia un ser
superhistérico, y s6lo se hace historico en el desarrollo y la conquista de su propia esencia. Se forma
ultimamente menos por la historia que en la historia” (p. 163). Desde una actitud que calificariamos como
teilhardiana, Paulo Freire escribia en su “Pedagogia del oprimido” sobre la vocacion del ser humano para
“ser mas”. Esta predisposicion la anclaba en la percepcion del hombre y de la mujer como seres
historicos, en tanto que interminados, incompletos, inacabados o inconclusos. En un sentido semejante, F.
Savater (1997) ha reflexionado que educar es completar la humanidad del nedfito. Y, decimos nosotros:
¢Y quién no lo es? Ese es el valor de educar, que no solamente hay que orientar centripetamente, sino lo
mas social y conscientemente posible. Ese es el valor de la educacion.

v

Desde este hecho, se puede acceder a lo que el mismo P. Freire denomind, con motivo de la concesion del
Doctorado Honoris Causa por la Universidad de San Luis, “experiencia de inconclusién”, desde un punto
de vista fértil y optimista. De ello se desprende automaticamente su sentido inherente: la curiosidad y la
busqueda esperanzada, determinada por esa misma incomplecion. Asi pues, para P. Freire (1996), la
“experiencia de inacabamiento” justifica la condicion historica del ser humano y su motivacion profunda
por ser mas. Y en esa conciencia critica radica la educabilidad de las personas y la educacién, como
experiencia que califica de “autoconsciente” y especificamente humana. Con independencia de su mayor
0 menor conciencia de incomplecion, ocurre que, permanentemente, estamos haciendo historia, que
somos punta de flecha, vértice y vortice de la historia en su conjunto, desde el presente continuo en que
existimos. De cada quien depende la totalidad de la historia en cada instante, porque en cada momento
todo se hace por nosotros:

Los problemas del mundo se albergan ahora dentro del alma de los individuos, se lucha por el todo y a costa del todo, lo que
sucede adquiere sentido por el todo, y lo particular deja de serlo. La vida individual consigue, asi, una historia; la suerte del
individuo tiene interés por si misma, mientras que antes sélo la obra es lo que interesaba a la colectividad (R. Eucken, 1925).

\Y

Cada generacion, cada persona se da a su entorno sociotemporal, y sobre esa reflexiva donacion organica,
psiquica y noosférica, la evolucion a si misma se genera. El resultado del proceso es un continuo
alumbramiento en el que nada se pierde: ni los hitos, ni las minimas acciones, ni los pensamientos, ni
siquiera lo que se deja por hacer. El conocimiento de la trascendencia se transforma asi en penetracion y
en conciencia de la consecuencia de continuacion. Lo explica K. Sekida (1995):

Cada accidn deja su influencia sobre las acciones que la sucederan. EI momento presente ha heredado
todos los acontecimientos pasados que, sin ninguna omision, nos han sido transmitidos por incontables
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ciclos de existencia. En este sentido, este momento depende del pasado entero. Mira hacia el futuro, y este
mirar hacia delante, causa, igualmente, una dependencia sobre el futuro (p.132)..

Si esa articulacion se realiza consciente, solidaria y maduramente, ante €l aparece algo muy diferente al
sordido y vulgar miedo a la muerte: su consideracion y posible desarrollo educativo y didactico como
imperativo formativo: del tabu al crecimiento personal (A. de la Herran, y M. Cortina, 2008). Porque,
como decia M. Gascon (1998): “El objetivo de la vida no es la muerte, sino la trascendencia. Y trascender
es entregar a los demas lo que cada ser humano pueda aportar al perfeccionamiento o mejoramiento de la
humanidad. Por eso hay dos clases de vida: la vida que muere y la vida que trasciende y que nunca muere
del todo” (comunicacién personal).

Vi

Se deduce de todo lo anterior que, en este proceso construccion autoconsciente, es relevante la presencia
de aquellos que murieron. Una parte insignificante pero insustituible de ellos seremos nosotros dentro de
muy poco. A partir de aqui, podemos razonar asi: una cosa es, como afirmaba W. Blake, “conducir la
carreta y el arado por encima de los huesos de los muertos” (eso también lo hacen los grillos y las
salamandras, sin pretenderlo), y otra muy distinta, como decia A. Einstein, “pensar mil veces al dia que la
propia vida, externa e interna, se basa en el trabajo de otros hombres, vivos o muertos”. Cuando se es
consciente de esto, la propia labor se transforma automaticamente en una tarea compartida, en un
quehacer cooperativo que se origina y se proyecta mas alla de nuestra vida concreta, una de cuyas fuentes
de motivacion es esa responsabilidad naturalmente heredada y por legar. Este modo de apercepcion
requiere de y puede ayudarnos a enfocar la vida mas alla del ego individual y colectivo, quiza desde una
conciencia transpersonal mas y mas compleja, hasta ser capaz de otorgar a la vida su justa importancia.
Entonces, sélo entonces, puede experimentarse que: "El ser humano es un reflejo de la Consciencia Pura.
Cuando uno disuelve su ego en la Consciencia, vivir o morir carece de importancia” (R.A. Calle, 1997, p.
164).

Vil

Por tanto, la muerte es una necesidad fenoménica, en la medida en que todo el fendmeno humano, natural
y cosmico se encuentra sumido en un proceso evolutivo permanente, cuyo sentido puede reconocerse, y
que se desarrolla a través de ciclos relativos, muertes, renacimientos, renovaciones a escalas diferentes y
complementarias. Dijo C. Cristos, el médico cuya muerte progresiva fue grabada por A. Pérez Canet
(2006): “Me gusta pensar que sin la muerte todo nacimiento seria una tragedia”. La muerte es una
necesidad, no s6lo como fenémeno (es imprescindible que la muerte de todo lo viviente se produzca, para
que la vida continte fluyendo y no se atasque), sino también como conocimiento. La muerte esta
relacionada con la necesidad de religion, de educacién, de ciencia... mientras que partida dura,
precisamente para mejorar las condiciones de vida (existencia y conciencia) de quienes en el momento
presente juegan su partida. Siendo asi, necesario sera, para reconocer esa necesidad, que el conocimiento
se sitle en ese proceso evolutivo mas amplio que las muertes concretas, y que realza su categoria
comprensiva.

CONCLUSION

Como decia M. Gascon (1996), ocurre que no hay tema mas "constante” e "indiferente” que la muerte. Quiza no sea
el acto de morir lo que ocasione mayor rechazo, sino la indiferencia que conlleva:
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Por eso he pensado que toda muerte humana esta inserta entre dos posibilidades o limites: el de la indiferencia, que la mayoria de
las gentes no sabe como superar, y el de la trascendencia, con mdltiples versiones, unas mas seguras que otras, pero cuya
certidumbre se alcanza cuando la vida humana tiene un objetivo calificable como trascendente. Y a mi me parece que no hay
ninguno mejor que el de existir empujando o acelerando el proceso de evolucién y mejoramiento de la VIDA HUMANA
(comunicacién personal).

Si se percibe desde las coordenadas del presente familiar y social, lo anterior equivale a razonar como C.
Cristos: “La lefia se consume, pero a mi no me importa, si al arder da un buen fuego” (en A. Canet, 2006).
Si se contempla desde las coordenadas de la evolucion, cada muerte es un paso hacia una mayor
evolucion de la conciencia, con lo que, aunque dolorosa, no es negativa, y compone un continuo
indiferenciado con la vida. A esta tesis responde la perspectiva complejo-evolucionista (A. de la Herran,
2003). Desde esta perspectiva, el hecho es que el futuro de todos se agota poco a poco, porque la vida se
renueva. Se acaba nuestro futuro, para que emerja el futuro siempre mas humano, que se hace a si mismo
mas y méas consciente desde todos y de un modo irreversible. Consecuentemente, la Educacion para la
Muerte es, para nosotros, una rama esencial, de un arbol mayor, la Educacion de la Conciencia (A. de la
Herran y M. Cortina, 2008), definitoriamente transpersonal, compleja y evolutiva. Desde esta perspectiva
quizad se pueda entrever una redefinicién de la ensefianza y de la formacion y desde aqui una fase
novedosa pero no nueva de una Pedagogia y una Didactica més autoconscientes en todos los sentidos, y
por ende favorecedoras de una mayor autoconciencia formativa.
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This article presents a broad view of human consciousness with the personal
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Resumen
Este articulo presenta una amplia vision de la consciencia (e identidad como su
cara visible) como la variable fundamental para definir a los humanos, entendiendo el
desarrollo psicoldgico humano y previendo un futuro esperanzador para la condicion
humana.
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Human Development can be studied in several ways and it has been so for many decades.
Demography, Geography, Anthropology, Biology, History, Sociology, Psychology — all of them have
built broad perspectives on it. Each Scientific Discipline can contribute in a rather unique way both
taking the view of phylogeny or ontology. Humanity is out there for some time now and we can study the
development of individuals and of groups or societies. For the purposes of this article, however, we are
more interested in Psychology.

Textbooks on Psychological development are widespread. Some will present specialized views on
areas of Psychological development (Social, Cognitive, Psychomotor and so on) while others present a
Life Span view, encompassing Biological, Social, Cognitive, Affective development, approached from
several theoretical models with somehow different emphasis on the issue of Nature vs. Nurture as chief
developmental influences and also different perspectives on the driving forces behind it (see for example
Papalia, Olds & Feldman, 2001; Berk, 2001 or Crain, 1992 for a good review of the major theories in the
field). The usual idea is that we are intelligent organisms trying to adapt to, and survive in, our complex
world. Biologically hardwired motivations will make us search for what we need, be it love, security,
food, shelter, sex and so on. Becoming human will imply a strong contribution from Society and
socialization processes. Our personal history is the full story to be told about us while of course we are
part of the larger story of Humankind, seen as one very special animal group. The fact that we internalize
Culture while developing our bodies makes us humans (Bruner 1983); the way we use Culture and
contribute to its preservation and development makes us differentiated individuals.

Is something lacking in the picture? Apparently It would not seem so. Lots of different textbooks
emphasise different areas of human development but the ones to be included seem quite straightforward.
One can include psychomotor, emotional, social, cognitive, moral, self-development, identity
development, motivational development (see Wilber, 2000, for a good review in the context of a “integral
psychology”), even consciousness (Smith, Nolen-Hoeksma, Fredrickson & Loftus, 2003), but the general
ideas will remain the same with a Darwinian ghost somehow always lurking in the background: we are
rather adaptive, intelligent animals, struggling for pleasure and survival in a complex society born out of
the same picture. Our self, consciousness, identity, are to be explained (or explained away?) as adaptive
functions. Now about alternatives.

What if we could not really define a Human being without putting Consciousness as the major
variable in the equation? Skinner (probably the most known author for classic behaviourism) will haunt
me because of this but let me borrow some reasoning from LeShan ( 1984). Almost everybody would
prefer a rather imperfect conscious companion to a perfect unconscious android, even if it would mimic
the majority of human verbal behaviours. We do so because for us being human is about being conscious
of ourselves. The specific kind of human consciousness is the mirror-like consciousness, the possibility of
recognizing ourselves in physical mirrors or in the social mirrors other people give us. That is why
vampires don’t see themselves in mirrors: they don’t have a soul, meaning they don’t have a human
consciousness. Now what if we define consciousness as the most fundamental variable for defining
humanity? What if we acknowledge that human Culture and History only make sense because we are
conscious witnesses of them? What if Art was only possible because we are aware of the conscious
experience if produces on us — we are a public — and what if Philosophy, even Science, would not make
sense without consciousness of our existential reality and our interrogations?

If we do place Consciousness where it belongs in what concerns Humans, meaning at the core of
what being human is all about, lots of consequences will ensue. When we start studying Consciousness,
one notion comes forth immediately: Identity. Because we are conscious, we identify ourselves with
something and we keep doing this. Changes in identity are the tangible correspondent of the development
of consciousness. The Transpersonal perspective brings with it a full array of ideas around this. At first,
both as Human species or as individual humans in our ontogenesis, we tend to identify with our bodies;
then emotions become more and more important, then thought gets more salient; then we go for other
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modes of knowledge (namely intuition in the deep sense of direct knowledge of Reality) while
coordinating the rest in unique ways. Perhaps in the future of Humankind identification with Divine
realms will become normal; for now we see it in some very salient individuals. World Religions and
Spirituality will have a lot to say about this since from the point of view of a Psychology of
Consciousness they are mostly consecrated to a redefinition of identity.

Now for the purposes of this article I will skip any attempt at discussing the more or less Scientific
character of current assumptions in the Transpersonal field. I will instead examine what they imply for
our hypothetical view of human development.

(1). If we are more than just biological-material entities, then perhaps we don’t just bring to our
individual development a biological-genetic nature; we will also bring along with us a spiritual nature, a
sort of “soul genetics”. This is, of course, the same we find in traditions that speak about Karma.

(2) Then, if we are spiritual beings and if we are out there before a new physical body is built, we
will have to admit that the life span extends indefinitely both to pre-birth and post-mortem areas. Along
with this, helping the development of individual humans implies that wile nurturing their biological-
social-psychological natures we will have to nurture their “transpersonal” natures, both at psychic and
spiritual levels. This in turn will imply taking care of the “energy” surroundings of a developing child
both during pregnancy and afterwards. Grof (2000), while theorizing from abundant clinical data that
important roots of violence in our modern society can be found in perinatal traumatic experiences, goes
on to suggest that deep improvement in this area can bring a strong decrease in general violence and an
increase in consciousness expansion. So perhaps a perinatal education and a death education will become
a necessary part of the picture. And so will an Education of consciousness dealing with so important and
so incredibly neglected areas as learning how to identify and de-identify, to focus and to distract, to
associate and dissociate from mind and sense experiences, how to deal with pain and pleasure (as both are
very well-known intensifiers of awareness) and finally, how to construct and deconstruct areas and layers
of identity. Also, if we consider the hypothesis that reincarnation exists, each rebirth will amount to a
harmonious rebuilding of an identity and sensible parents will be alert to signs of previous knowledge,
skills and areas of difficulty. Perhaps we can even give new value to the ideas of Alice Bailey (1980)
about Education as the process of building the Antakharana or the “string of consciousness” between our
deeper nature and our outside, mundane, being. Even then, the dimension of the prenatal building of the
antakharana (See Chamberlain, 2003, for some groundbreaking research belonging in this theme) or the
breaking of the antakharana from our physical bodies known as death (see some interesting research
about this and other relevant themes in Schmicker, 2002 or other works concerning Thanatology, like the
ones from the Palliative Care movement) must receive deep consideration.

(3) If we do have a process of preparation for each new life and a process of reaping the fruits of
each previous one, this will need some consideration. Also the trajectory for a new life implies, according
to esoteric traditions and some strange experiences from this author, the crossing of several psychic layers
until we reach a new womb. This crossing through several layers will entail, according to the moment we
go through each one, a special imprint from the momentary energies that are stronger. This imprint, in
turn, will make us more sensitive to, or more ready to tune into, special qualities of energy and special
states of mind. So perhaps a Psychology of the Development of Consciousness will take Astrology
seriously...

(4) When we start studying the possible nature of humans as mostly conscious beings aware of
themselves and dealing with their identities, we also stumble easily across the fact that the Psychic realms
of human Archetypes, magical forces, astral entities, chakras and the like are not the same as the Spiritual
realms of Platonic Archetypes, pure impersonal Love or Cosmic experience. The first are still under the
spell of personal identifications while the later ones correspond to the experience of a impersonal
(transpersonal) identity, that is immortal and has no boundaries.

(5) Because of such and other distinctions, we need cartographies of consciousness while of
course keeping in mind that maps are not the territory. Assisting the development of human individuals
through their life spans becomes the same as assisting them in their journey through both physical and
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non-physical worlds, through both psychical and spiritual realms, through both the process of retrieving
some of their inheritance from previous lives and the process of going for new developments, perhaps
retrieving a deeper divine inheritance. During our lives we may be not just re-building bodies and human
personalities but also structures and functions of consciousness (Wilber, 2000).

(6) Now thinking about us as Human Race, a change in perspective about the core definition of
what we are will entail a different perspective about the driving forces of History and the possibility of
going for new worldwide developments. If our History is also a History of Consciousness and identity,
then perhaps the way human groups (village groups, tribes, regional, national groups and the like) have
identified themselves in the past with ideas, emotions, attitudes or activities will explain part of their
ways. Past terminology like “conquerors”, “warriors”, “empire”, “kingdom expansion”, “crusaders”,
“holy warriors”, “national pride” and others can say a lot about it. During the last thousands of years,
human groups identified with power, aggression, armies, fortresses, weapons. They identified with
territories and felt like expanding them was a way of expanding their sense of worth. Growing as a nation
was all about growing in territory or possessions. Different ideas or creeds would invite war as if religious
or philosophical groups were protecting their right to live. The equivalent of the identification with
fallible, limited, mundane aspects of human personality can be found through history in societies. And
like with human individuals that can feel angry, fearful, aggressive, frustrated, or anxious when
something threatens such aspects or just invites change, groups can behave in the same way, sometimes
to a greater extent because emotional climates can grow very fast in a mutual reinforcement inside
groups. Nowadays we see the beginning of a new rise for female values closer to the Arts, the power to
generate or create, “weak” emotions like caring, showing vulnerability, friendship as intimacy and
sharing; however this will only bring the change and development Humankind needs if it also implies a
real transpersonal development. Meaning big national or smaller groups will de-identify with their group
personalities to re-identify with abstract values, impersonal love, Nature, abstract feelings and
representations of the divine, the Cosmos... So contributing to the development of Nations or Humankind
in general will need some emphasis on new group identities. Human groups must learn ways of
identification with constructive, abstract values (like knowing the Good, therefore practicing it — see
Lourengo, 2002) and to develop a sense of self esteem through devising their unique ways of contributing
to a symphonic whole. Nations must find ways of feeling that their expansion is now to be found in inner
realms and the uniqueness of their cultural contribution to the whole through the Arts, Philosophy, and
their specific qualities of energy. Such qualities will be apparent in the ways each human group lives
fundamental impersonal values (the landmark of the Transpersonal, according to Descamps, 2008) Or, as
some of us like to think in Portugal, the “fifth Empire” is not one to be established on Earth but to be
found in the Realms of the Soul. As Humankind is finding the limits to the very ugly and no longer
defendable capitalistic philosophy of limitless economic expansion and limitless exploration of material
and human resources everywhere, it can now progress to the true area of limitless expansion:
consciousness and “energy literacy” — meaning the cultivation of the knowledge of the kingdoms of the
Psyche. One recent sign of such kind of expansion is obviously the development of Deep Ecology — a
direct consequence of Love and the direct experiential sensitivity to Nature and its representatives like
animals, plants and even minerals. Sometimes | even feel that nowadays Humankind is facing the
challenge of “transcending or dying” as keeping its old ways and the corresponding aggressive identities
will bring destruction both through techno wars and climate catastrophes. But the possibilities lying ahead
are infinite and beautiful... Murphy (1992) made an excellent work inventorying and presenting evidence
for extraordinary human capabilities and “transformative capacity”. In such inventory we can find
stigmata, powerful placebo effects, hypnotically-induced bodily, psychic or even spiritual effects, extreme
feats in sports, extraordinary capacities of religious adepts, mystic phenomena, psychological phenomena.
We also know that deep healing processes can be produced through consciousness and identity change,
new focusing of the human psyche, creative visualization and the like (see Schlitz, Amoroc and Micozzi,
2005, or Pert, 1997, for good examples). So perhaps we do have a growing number of pioneers
evidencing new human capabilities in the paranormal field, deep transpersonal experiences and/or deep
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identity and values transformations. If this is so, in the future we can optimistically picture a very
different Humankind.
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Abstract

Wisdom is one of the seven qualities that authentic contemplative traditions aim
to foster. This wisdom is said to be a combination of existential understanding and
practical life skill, as well as transrational, intuitive insight. Transmitting this wisdom is
the task of gnostic intermediaries, and this transmission requires three things. First, it
requires cultivating wisdom through contemplative practices; second, mastering the
linguistic and conceptual system of the community to whom you wish to communicate;
and third, translating aspects of the wisdom into this linguistic and conceptual system.
This is obviously a demanding task. However, it is also an essential one for our time, as
scholars and practitioners seek to understand the deeper significance of contemplative
practices, psychologies, and philosophies.

Key Words: Contemplation, Gnostic intermediary, State of consciousness, Transmission, Wisdom

Resumen
La sabiduria es una de las siete cualidades que las auténticas tradiciones
contemplativas se proponen fomentar. Se dice que esta sabiduria es una combinacion
de entendimiento existencial y habilidad de vida préctica, asi como transrational,
comprension intuitiva. La transmision de esta sabiduria es la tarea de los intermediarios
gnosticos, y esta transmision requiere tres cosas. Primero, requiere cultivar la sabiduria
mediante practicas contemplativas; segundo, dominando el sistema linglistico y
conceptual de la comunidad a quien se desea comunicarse; y tercero, traduciendo
aspectos de la sabiduria en este sistema linglistico y conceptual. Esta es obviamente
una tarea exigente. Sin embargo, es también una tarea esencial para nuestro tiempo,
como estudiantes y practicantes que procuran entender el significado mas profundo de

practicas contemplativas, psicologias, y filosofias.
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Happy are those who find wisdom....
She is more precious than jewels,
and nothing you desire can compare with her....
Her ways are ways of pleasantness,
and all her paths are peace....
Get insight, get wisdom: do not forget
(Jewish Torah, Proverbs 3:13, 17, 4:5).

A central claim of contemplative disciplines is that they cultivate wisdom. In fact, cultivating
wisdom is one of the seven central practices common to the world’s great religious and spiritual traditions
(Walsh, 1999).

Likewise, a central claim of many contemplative psychologies, philosophies, and texts is that parts
of them conceptualize and analyze aspects of this wisdom. Examples include psychologies such as
Buddhist Abhidharma, philosophies such as Chinese Taoism or Indian Vedanta, and texts such as the
Christian contemplative Philokalia.

What we usually think of as wisdom, | would define as deep understanding of, and practical skill
in responding to, the central existential issues of life. Greek philosophers referred to this understanding as
sophia, and to this practical skill as phronesis (Sternberg & Jordan, 2005).

However, the wisdom that contemplative disciplines claim to cultivate, and that these philosophies
and psychologies analyze, adds something further. For contemplative wisdom finds its deepest basis in a
direct, intuitive transcendental apprehension (Walsh, 1999; Wilber, 2006). This wisdom has many
names, such as gnosis (Christianity), jnana (Hinduism), prajna (Buddhism), hokhmah (Judaism), and
ma ‘rifah (I1slam). This transrational wisdom, which we might call transnoia, seems to foster sophia and
phronesis, while also adding further depth and richness to them. It is therefore not surprising that some of
history’s greatest contemplatives have also been regarded as some of history’s wisest sages, €.g.
Christianity’s Dionysus, Hinduism’s Shankara, Islam’s Ibn Arabi, Kashmir Shaivism’s Abinavagupta,
Neo-Confucianism's Wang Yang-ming, and the Buddha.

However, the distinctive nature of contemplative wisdom immediately presents a challenge to
anyone who would comprehend it, and even more to anyone who would communicate it. For this
wisdom is largely obtained in altered states of consciousness and postconventional stages of development
that are usually accessible only after considerable contemplative practice. Understanding contemplative
wisdom may therefore require experiencing these states, stages, and relevant insights, for oneself.

This is a specific example of a more general principle that there are limitations on understanding
transpersonal experiences and insights without direct experience of them. These limitations can be
understood in several ways. For example, they can be considered in terms of states of consciousness as
examples of state-specific knowledge (Tart, 2001). Likewise, they can be considered developmentally as
stage-specific understanding; in classical epistemological terms as the requirement that we open “the eye
of contemplation” (Wilber, 1996); and linguistically as the inherent difficulty of understanding a signifier
(word or term) without having experienced the relevant signified experience (Wilber, 2001).

What then does it require to apprehend and understand the transpersonal wisdom of contemplative
disciplines? In a word, it requires practice. One must take up a contemplative practice so as to open
one’s own “eye of contemplation.” Only by actually doing contemplative practices can we mature and
open ourselves to the deeper insights and understandings they offer. As the translator of Patanjali’s yoga
sutras wrote:
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It is axiomatic in the yoga tradition that ‘knowledge is different in different states
of consciousness’ (Rig Veda). In other words our level of consciousness
completely determines how much of the truth we see in any given situation. The
clearer our minds, the more correctly we evaluate our experience (Shearer, 1989, p.
26).

However, to communicate these insights and understandings effectively requires something more.
It requires that we become gnostic intermediaries. So what is a gnostic intermediary? Carl Jung (Jung,
1966) used the term to refer to Wilhelm, the translator of the I Ching, who Jung suggested was able to
transmit, not only the ideas, but also the underlying wisdom of the I Ching. Jung does not seem to have
developed the concept further, but we can amplify it as follows.

First, let me suggest a definition. “A gnostic intermediary is a person who is able to effectively
translate and transmit contemplative wisdom from one culture or community to another. This
translation/transmission can be across cultures (e.g. Indian yogic wisdom to Western culture) or across
times (from archaic language and concepts into contemporary forms, e.g. communicating early Christian
contemplative wisdom to contemporary Christian communities).”

What does this require? Well, it seems to require three tasks and three corresponding capacities:

e First, one must imbibe and become the wisdom oneself, since while one can have knowledge, one
must be wise. This, of course, is a major task. In fact, when we are talking about profound
contemplative wisdom it can take a lifetime. The essence of this step is contemplative practice.

e The second requirement for gnostic intermediaries is linguistic and conceptual competence. They
must master the language and conceptual system of the people and culture to which they wish to
communicate. For professionals, this means mastering one’s professional conceptual frame work,
e.g., psychology or philosophy.

e The third requirement is translational. Gnostic intermediaries must be able to translate the wisdom
from the wisdom bearing culture or tradition into the language and conceptual system of the
recipient community. The goal is to make the wisdom understandable, legitimate, and even
compelling.

This is the challenge and opportunity for all those who would draw from and communicate the
world’s contemplative wisdom. As such it is a challenge and opportunity of our time for teachers of
contemplation, for transpersonal and integral psychologists, and for scholars of the world’s
contemplatively based psychologies and philosophies.

It is a large task. However, it is also an essential one for our time, as scholars and practitioners
seek to understand the deeper significance of contemplative practices, psychologies, and philosophies. It
may also be vitally important for our culture and species, which are drowning in information, but
comparatively lacking in wisdom. In fact, it may be that we are in a race between wisdom and world
disaster, between consciousness and catastrophe. We are in great need of wisdom, and of gnostic
intermediaries to communicate it.
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The International Transpersonal Association
Announces the 17" International Transpersonal Conference”

La Asociacién Transpersonal Internacional
Anuncia el XVII Congreso Internacional Transpersonal

Harris Friedman
University of Florida
Gainesville, Florida, USA
Glenn Hartelius
Institute for Transpersonal Psychology

Palo Alto, California, USA

A reconstituted International Transpersonal Association, currently forming an international board,
announces the 17" International Conference to be held June 23-27, 2010, in Moscow.

Shortly after the first transpersonal organization, The Association of Transpersonal Psychology, was
formed in the United States, it became evident that interest in the transpersonal movement extended
beyond the borders of the US. This resulted in two international transpersonal conferences held in Iceland
in 1972 and 1973, followed by a third in Finland in 1976 and fourth in Brazil in 1977. The success of these
conferences resulted in a decision to form an international association to continue this tradition. Stan Grof,
Michael Murphy, and Richard Price founded the International Transpersonal Association (ITA) “as a
scientific and educational corporation whose mission was to promote transpersonal education and
scientific research, as well as to guarantee continuation of these international transpersonal conferences

into the future” (Grof, Friedman, Lukoff, & Hartelius, 2008, p. 55). Subsequently, ITA offered

™ This article is based on earlier versions of similar papers (i.e., Grof, Friedman, Lukoff, &

Hartelius, 2008; Maykov, Friedman, & Hartelius, in press).
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International Transpersonal Conferences in the US in 1979, Australia in 1980, India in 1982, Switzerland
in 1983, Japan in 1985, the US in 1987 and 1991, Czechoslovakia in 1992, the US in 1994, Ireland in
1995, Brazil in 1996, and the US in 2004.

Following the 2004 International Transpersonal Conference, the ITA ceased as an organization.
However, separately both David Lukoff and Harris Friedman were exploring creating an international
organization. They met at the World Congress of Spirituality and Psychology in Delhi during 2008 and,
along with others, discussed the vision for a new international transpersonal organization. It was decided
that the new organization should keep the name ITA in order to continue the rich ITA tradition, especially
the continuity of its conferences. Stan Grof blessed that idea and a corporate sponsor, Floraglades
Foundation, agreed to provide seed money to reincorporate ITA. Les Lancaster was also able to secure
European Union grant money through the International Centre for Digital Content to develop the ITA
website, which is under construction. Friedman now serves as its President, Lukoff as its Vice President,
and Hartelius as its Secretary-Treasurer.

Currently ITA is involved in two major activities. The first is organizing an international board to
represent the global transpersonal community. The second is to hold the 17" International Transpersonal
Conference, which is planned for June 23-27, 2010 in Moscow, titled Consciousness Revolution:
Transpersonal Discoveries that are Changing the World. This conference will present experiential and
didactic approaches to the transpersonal spanning human history from the first shamans to recent
neuroscientific discoveries. Among the expected presenters are Angeles Arrien, Vladimir Baskakov,
Eugeny Faidysh, Fritoff Capra, Robert Frager, Harris Friedman, Stanislav and Christina Grof, Michael
Harner, Arthur Hastings, Jack Kornfield, Stanley Krippner, Eugeny Krupitsky, Les Lancaster, Ervin
Lazslo, David Lukoff, Victor Makarov, Rajiv Malhotra, Vladimir Maykov, Michael Murphy, Arny and
Amy Mindell, Silvia Nakkach, Victor Petrenko, Dean Radin, Vitor Rodrigues, Eduard Sagalaev, Max and
Ellen Schupbach, Karan Singh, Stuart Sovatsky, Tav Sparks, Dmitri Spivak, Lama Surya Das, Rick

Tarnas, Charles Tart, Frances Vaughan, Bronislav Vinogrodsky, and Roger Walsh, as well as many more.
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It is anticipated that there will be cultural events, including art, dance, film, music, as well as numerous
pre- and post-conference tour opportunities. It is hoped that more than 1000 participants from over 50
countries will attend. Conference sponsors include several prominent Russian groups and individuals, as
well as the All-Russian Professional Psychotherapeutic League, Association of Body-Oriented
Psychotherapy—Russia, Association of Transpersonal Psychology—US, Association of Transpersonal
Psychology and Psychotherapy—Russia, Australian Transpersonal Association, California Institute of
Integral Studies—US, Esalen Institute—US, European Transpersonal Association (EUROTAS), Institute
of Noetic Sciences—US, John Fetzer Institute—US, John F. Kennedy University—US, Institute of Group
and Family Psychotherapy—Russia, Institute of Transpersonal Psychology—US, Japan Transpersonal
Psychology Association, Moscow Association of Analytical Psychology, and the World Business
Academy—US. We also invite additional sponsors and funding—information on donations (tax-
deductable in the US) may be directed to Harris Friedman, President of the International Transpersonal

Association, at harrisfriedman@floraglades.org or Glenn Hartelius, Secretary of the International

Transpersonal Association, at payattentionl@mac.com. Vladimir Maykov, PhD, President of the Russian

Association of Transpersonal Psychology and Psychotherapy, heads the organizing committee of the
Conference and the Conference website is ita2010.com or, for networking/information regarding the

Conference, use the following: itaconference.com.
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