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I JOURNAL OF TRANSPERSONAL RESEARCH®
Investigacion Transpersonal

PRESENTATION

Welcome to tl first edition of the odine "Journal of Transpersonal Resear@h published on July,
20009.

This initiative comes from the field of academic psychology in order torcaseries of "gaps” in the
study of the transpersonal, such as:

1 - To regain theseriousandscientific study which was born with this disciplittereclaim theerm
“transpersonallisedover the years by sympathkrsto the transpersonal essencet boprofessional
in study, practice and dissemination.

2 - To generate and increase experimental and empirical research in transpersonal psychology ar
psychotherapy.

3 - To increase not only thiganspersonal researdBelf, but alsothe related dsciplinesassociated
with it.

4 - To furtherintroduce thdranspersonal psychology in academic psychology through the inclusion
of the journalin national and internationdatabases and directories

5 - Althoughthere are thresignificantjournalsabouttranspersonal psychology such as ibarnal
of Transpersonal Psychologyfranspersonal Psychology Revieand International Journal of
Transpersonal Studiesone of then are available irSpanish. Therefore, this ngaurnal coversthe
need to publize therelevantresearch being undeken in thislanguage.

6 - To allow easy anffeeaccess teheresearctdone in this disciplineOnly the IJTS is free among
the thregournalsmentioned above.

7 - To create the first European Transpersonal Journal opened to all nations” publications.

It is really important tomention that neither theeditors nor the editorial board of this journal are
respaisible for the content of the articléBhe responsibilityof content and copyright i@sssumed by the
authors themselves
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Every potential writer who wishet® be publishednust follow the conditios specified in the website
under AParticipationo.

The acess to this journal is free atite peopleworking onit as well as the writerslo so for freeThere
is nofundingand of course there are no profit aims in this initiative.

To conclude th@resentation it is very important giresghat 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

=a =4 —a -9

The specialinterest of this journal is to publish experimental and empirical research

With all the effortmadeand lovespent we hope tht this journalwill bea useful tool for the field.

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

PRESENTACION

Bienvenidos a esta primera edicién de larevisthonne A Jour nal esedrchor rmuntsipiea
en Julio de 20009.

Esta iniciativa surge desde el ambito de la psicologia acadéroit&| objetivo de wubrir una serie de
Afvac2o0s0 en el estudio de | o transpersonal, <co

1.- Recuperar el objetivo de estudio serio y cientifico, con que naci6 esta disciplina, dado el mal uso
gue se ha visto somet i dolargplde losaiios, g paote dé persanass p
simpatizantes con la esencia transpersonal, e grofesionales en su estudio, practica y difusion.

2.- Generar y aumentar, la investigacion experimental y empirica en psicologia y psicoterapie
trarspersonal.

3.- Ampliar la investigacion transpersonal a disciplinas afines y relacionadas con ella, sin set
propime nt e | | amadas fAtranspersonal eso.

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

5.- Aungue ya existen tres importantes revistas de psicologia transpersonal, comdaonadlof
Transpersonal PsychologyTranspersonal Psychology Revieand International Journal of
Transpersonal Studiesninguna de las tres ofrece la posibilidad de publicar en espafiol. Por eso, este
nueva revista cubre esa necesidad, para dar a conocer las investigaciones que se estan llevando a
en habla hispana.

6.- Posibilitar elacceso a la investigacion en esta disciplina, de acceso faeilitgr

7.- Crear la primera revista cientifica transpersonal europeadpareovertura da publicacion de
trabajos provenientes dealquier pais

Ni el consejo directivo ni el editorial de esta revista, se hace responsable del contenido de sus articule
Es una responsabilidad contraida por los propios autores, ya quensemendiente de los mismos.
También es su responsabilidad el obtener la propiedad intelectual de sus articulos.
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Por favor, se ruega a todo aquel potencial escritor que lea las condiciones de participacion descritas er
pestafia con dicho nombre denab.

El acceso a esta revista es gratuito y las personas que trabajan en y para esta revista, o hacen de fc
gratuita, no se cuenta con ningun tipo de financiacion, ni por supuesto existe ninglin animo de lucro.

Para finalizar esta gsentacion, es iportante resaltar queinque los articulos puedan ser:

Trabajos tedricos o empiricos de investigacion

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

Comunicaciones en congresos

= =4 -8 A

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

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

Roméan Gonzalvo Pérez
Vitor Rodrigues
Editores
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INDIGENOUS HEALTH CARE PRACTIT IONERS AND THE
HYPNOTIC -LIKE HEA LING PROCEDURES

Los Médicos Indigenas y Las Sanaciones Psélipnoticas

Stanley Krippner*
Saybrook University
San Fracisco,California, USA

Abstract
When describing indigenous practitioners of healing, many authors allege that their
work is "hypnotic" or that they pctice "hypnosis.” Because hypnosis is a social
construct from the 19 century, this usage is incorrect. However, it makes sense to
speak of "hypnotidike" procedures; examples include some of the practices found in
North American shamanism, Balinesekfgustoms, and Brazidn mediumship.

Key words
Healing, Hypnotidike, Indigenous practices, Shamanism, Mediumship.

Resumen
Cuando se hablde sanadores irigenas, muchos autores afirman que su trabajo es de

orden Ahipn-ticood, 1i0s0gueEsptroaces cdebildo fahi @

diednueve, la hipnosis ha sido un constructo social. Sin embargo, también podria tener

sentido habl ar de procedi mientos fdAsimilare

Algunos ejemplos incluirian practicas realias en el chamanismo de Norte América,
costumbres populares en Bali@unicacion con espiritus en Brasil.

Palabras clave
Curacion, Pseudhipnético,Précticas indigenas, Chamanismo, Comunicacion con espiritus.
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The term Ahypnosi so was p-1B8p0) hraBEnglish @hisiciary Braida me

di sliked the term fAimesmerism, o0 which had been
1815), an Austrian physician. Braid concluded that Meénser pur ported cures we
magneti smo as Mesmer had i nsi st e dixatiorbtachnigiedals®s u g

Kknown aissm®@) aof i nducing relaxat i on HygnoglthedGaeekl e d
god of sleep) écause he thought that hypnotic phenomena were a form of sleep. Later, realizing his error
he tried to change t he nflaence ofta singlé iskea)nhoweved thesomginal ( n
name stuck. In other words,msantics played anmportant role in the history of hypnosis and actually
directed the way that this modality was gireed.

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

So-called "alterations” in consciousness or "alternative states" of consciousness have been of gre
interest both to practitioners of hypnosis and to anthropologists. Many indigenous (i.e., nait@naiad
people engage in practices that they claim facilitate encounters with "divitiesgrdand contact with the
"spirit world." Many Western observers have been reminded of hypnosis by some of these conditions
especially those in which individualswve seemed highly suggestible to the ptiacter's directions, and
strongly motivated to engage in prescribed activities.

These behaviors and experiences reflect expectations andnastments on the part of the
individuals or a group. The practitionewites these individuals to attend to their own personal needs
while attending to the interpersonal or situational cues that shape their responses. However, it is &
oversimpification of a very complicated set of variables to refer to the practicesaofasts and other
indigenous practitioners as "hypnosis." This term originated in tfecg@tury 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 dscribes gpnoticlike 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 thentttycB.C.) induced their
clients into "temple sleep” by "hypnosis and astiggestion,” wite the ancient Druids chanted over their
clients until the desired effect was obtained (p. 32). Vogel (1970/1990) notes that herbs were used
enhance verbal suggestion by native healers ifJoieimbian Central and South America (p. 177).

Gergen (198pobserved that the words by which the world is discussed and understood are socia
artifacts, "products of historically situated interchanges among people” (p. 267). Therefore, contrary tc
Agogino (1965), | use the description "hypndtlie procedures” écause native pratibners and their
societies have constructed an assortment of terms to describe activities that resemble what Weste
practtioners 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 o
cultural experience and their historic roots. "Hypnosis," "the hypnotic trance,” and "the hypnotic state"
have been reified too often,stfiacting the serious invegator from the crossultural 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 healin
procedures thatam be termed "hypnotiike." 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, anc
affect at a given point in time) are not only sanctioned butise deliberately fostered by virtually all
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indigenous groups. For example, Bourguignon and Evascu (1977) read ethnographic descriptions of 4¢
different socgties, finding that 89% were characterized by socially approved alterations of consciousness

The ubiquitous nature of hypnotiike 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 abilitnagine a
suggested experience can be channeled and shapeadheit differentially, by social interactions.
Concepts of sickness and of healing can be socially constructed and modeled in a number of ways. TI
models found in indig@us 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 t
victims' behavior, mentation, or mood (Frank & Frank, 1991, chap. 5).

For example, there is no Western equivalent immamama a Japanese emotionalsdider
characterized by childish behavior, emotional outbursts, apathy, and negativity. Nor is theregadu
to kami a condition common in some Japanese communities that is thought to be caused by spir
possesion. Sustas a malaise commonly refed 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 t
dire consequences such as the "loss," "injury,” or "wounding" of one's "soul," buistmereequivalent
concept in Western psychotherapy manuals.

Crosscultural 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 pyevalence
behavioral, psychoanalytic, and medical models. None of these have been overly sympathetic to tt
explanations offered by indigenous practitioners or to the proposition that Western knowledge is only one
of several viable repsentations of nature (Gerg, 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, whidiert are applied to case material in truly
Procristean fashion that fits the particular instance to putative universal principles. The
latter are primarily derived from the concepts of biomedicine and individual
psychology....By redung healing to the laguage 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 otfmavior..leaves out the language of experience, which...is a
major aspect of healing. (pp. 3684)

Most illnesses in a society are socially constructed, at least in part, and alleged changes i
consciousness also reflect social construction. Because natigelsnof healing generally assume that
prectitioners, to be effective, must shift their attention and awareness (e.g., "journeying to the uppel
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 asitamanic healers, priests and priestesses, mediums and diviners,
and malevolent practitioners. With the exception of priests and priestesses, thesenars purportedly
cultivated the ability to regulate and/or shift their patterns of perceptiomgt,aiad cognition for
benevolent (e.g., hieag, divining) or malevolent (e.g., casting spells, hexing) purposes. In addition,
priests and priestessesegided over religious rituals and ceremonies that often had, as their intent, the
elicitation of changs in the Bhavior and experiences of their supplicants.

Hypnoticlike 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 the
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attention and awareness so as to access information not ordinarily available, using it to facilitate
appropriate bedvior and healthy development as well as to alleviate stress and sicknesamong
members of their samunity and/or for the community aswhole. 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 then
have been called upon to predict and prevent afflictions, dagmdse 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 clie
can @able them to decipher task demands, intergletvant communications appropriately, and translate
the pratitioner's suggestions into personalized perceptions and images. Just as expectancy plays a ma
role in hypnotic responsiveness (Kirsch, 1990), it facilitates the responsiveness of shaemssilvell
as expditing "shamanic journeying." Shamans themselves display what Kirsch (1990), in discussing the
hypnosis literature, calls "learned skills"; the shamans' introduction to tigqtilke experiences during
their initiation and training gemalizes to later sessions, and they caimdtely engage in “journeying”
virtually at will.

So ubiquitous is the shaman's process of gleaning pertinent information from -laagasy
symbolic images and metaphors that shamans frequently resemble the Hyghotizable individuals
who, on the bsis 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 stil
seek) alternative tates of consciousness with spiritual components: "psychoactive plants, animal
secretions, fasg, thirsting, seHmutilation, exposure to the elements, sweat lodges, sleeplessness,
incessant dancing, bldieg, plunging into icecold pools, and differerkinds of rhythmic activity, seif
hypnosis, meditation, chting, and drumming” (p. 70). Furst uses Western,-Imoilan concepts (e.qg.,
"self-hypnosis," "trance," "meditation") that may not be directly comparable to the original experiences.
Neverthelesshe accurately escribes the freedom that was typically given by North American Indian
shamans to their clients to determine their own relationship with the unseen forcesmé¢ngeu The
analogous hypnotic practices here would be the variousdinedive, permissive praglures 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 Vancouver Island "fall unconscioud&iin or
to incorporate the tutelary spirits necessary for healing to occur (p. 30). Rogers (1982) noted that th
Alaskan Eskimo shaman's use of rhythmic drumming and monophonic chamtirogs$ "selhypnosis”
(apparently because of their galitected natureas well as placing the client "in a hypnotic trance in
which the suggestions of recovery and cure are given" (p. 143). Inggrtlse Ammassalik Eskimos of
Eastern Greenland, Kalweit (1988) observed that their "continuous rubbing of stones aghimsheac
may be seen as a simple way of inducing a trance.... Dhetony, 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 anstrdcting associations” (p. 100). Again, the use of Western concepts
may be flawed descriptors for what actualtguars in these instances of remarkable behavior.

Kirsch's (1990) discussion of the role of expectancies in hypnosis and psychotheragyars rel
to each of these cases. Hypnosis, like many culturally based rituals, serves to shape and bolster relev:
expectancies that reorganize consciousness and produce behavioral changes relevant to the goals
hypnotic subjects and shamanic clients. For exantpke,ideomotor behavior that often characterizes
hyprosis (e.g., arms becoming heavier or lighter, fingers moving to denote positive or negative response:
resembles the postures, gestures, collapsing motions, and rhythmic movements that occur during ma
native rituals. In both instances, the participants claim that the movements occur involuntarily. Kirsct
suspects that expectancy plays a major role, but admits that these responsgsrigmced 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 evb&at wit
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hypnotic induction (Kirsch, 1990, p. 129). Contributioghis procedure is the mutiodal approach that
charactedes Navajo chants, as well as their repetitive nature and the mythic content of the words, whicl
are easily dciphered by those clients walersed in tribal mythology. Sandner (1979) descrilmes the

visual images of the sand paintings and the body paintings, the audible recitation of prayers and song
the touch of the prayer sticks and the hands of the medicine man, the tasteepéiti@en@al musk and
herbal medicines, and the smell of theeinse "all combine to convey the power of the chant to the
patient” (p. 215). Ahataalii (i.e., Navajo shaman) usually displays a highly developed dramatic sense in
carrying out the chant but geladly avoids the clever sleight of hand effects used byynadiner 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 culipesific mythic themes (p. 245). These
activities prepare participants and their community for healing sessions. These healing sessions m:
involve symbols and staphors acted out by performers, enacted in purification rites, or executed in
"sand paintings" @mposed of sand, corn meal, charcoal, and flowebsit destroyed once the healing
session is over. Some paintings, such as those used in the "Blessing Way" chant are crafted fro
ingredients that have not touched the ground, e.g., corn meal, flowés, pit@coal. Once again, the
client "translates” the symbols and ap#tors, but usually not with full awareness of the ongoing process.

Hypnoticlike procedures affect the mentation of both ltlagaalii and the client during the chant.
Sandner (1979) ginted out that thénataalii's performance empowers the client by creating a "mythic
reality” through the use of chants, dances, and songs (often accompanied by drums and rattles), masl
dancers, purifications (e.g., sweats, emetics, herbal infusiame, wathings, sexual albs¢énce), and sand
paintings. Joseph Campbell (1990) described the colors of the typical sand painting as those "associa
with each of the four directions” and a dark centéthe 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 opposite:
(p. 30).

Topper's (1987) study of Navajeataalii indicates that they raise their clients’ expectations
through the example they set of stability and petance. Politically, they are authoritative and powerful;
this embdishes their symbolic value as "transference figures" in the psychoanalytic sense, representin
"a nearly onniscient and omnipotent nurturative grandparental object” (p. 221). Frartkramki (1991)
put it more drectly: "The personal qualities that predispose patients to a favorable therapeutic respons
are similar to those that heighten susceptibility to methods of healing in nonindustrialized societies
religious revivals, xperimenal manipulations of attitudes, and administration of a placebo” (p. 184).

The hypnotielike procedures strengthen the support by family and community members as well
as the client's identification with figures and activities in Navajo cultural myth$, giowhich are
powerful elements in the attempted healing. But do these procedures deserve a descriptiooatest &and
major shift in conscious functioning? Sandner (1979) found that his informants were insulted when it wa:
swggested that Navajbataali change their state of consciousness to such an extent that their sense o
idenity is lost; such a shift would distract the practitioners from the attention to detail and the precise
memory needed for a stessful performance.

At best, thehataali appea to modify their attentional states rather than to "alter" all of their
subsystems of consciousness, or their consciousness as a totality. Attention determines what ente
someone's awareness. When attention is selective, there is an aroused interribhtstabkes 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 thettamtjoe that
shamans give to the relat®mamong human beings, their own bodies, and the natural waidl 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 betwihe behavior of Balinese shamans and

mediums and those of hypnotized subjects. Although there was no trained observer of hypnéesis on B
field trips, a hypnotic practitioner observed several of her films and claimed to notice similarities betweer
"hypnotic trance" and "mediumistic trance.” In these otherwise useful pkses, we can observe the
proclivity of Western observers to use such terms as "hypnosis" and "trance" in describing shamani
procedures rather than simply making direct behavio@hpmarisons or utilizing the tribe's own
explanations and phenonaogical descriptions.

In traditional Balinese practice, the name of the main temple ceremaryynpenand the dance of
Calon Arangoften is performed duringyimpen The story of Calo Arang concerns an evilidow and
her only daughter who were banned to the forest for allegedly practicing black magic. Thererafte seve
variations of this story but all center on her revenge against the people of the ancient Hindu Javane:
kingdom of Daha after its Raja insults her by retracting an offer to marry her beautiful daughting Cal
up her demon legions, she transforms herself into a frightening figure with ponderous hanging breast
bulging eyes, a long flaming tongue, and a mass of uflayng hair. Waving her magic cloth, she has
become Rangda, the queen of the witches, and wreaks havoc with her powersstabldaely, this is
one of the most powerful plays in sacred Balinese drama and its performandeafiytygharged with
energyand emotion.

Thong (1994), a psychiatrist who organized the first mental hospital on Bali, noted that at the enc
of a performance of this dance it took the efforts pémangkyvillage priest) to gently bring the dancers
as well as the spectators baoktheir ordinary mode of functioning. With the help of his stasts, and
armed only with holy water, theemangkwandered through the crowd sprinkling the entranced revelers;
the scred water quickly revived them. Could this phenomenon be categosZeaaas hypnosis"? Such
a label would be less than accurate because there was no direcrigo@tion of the affected
individuals.

In Thong's (1994) opinion, the Balinese people's repressed emotions find an outlet in the danc
and drama- an outletthe culture has provided for them to abreact, either vicariously or directbgiczia
dance and drama in Bali, based on legends and myths, are well attended and the more contempor
dramatic preentations are even more widely attended. In both thsicédsand contemporary performing
arts one canreounter every possible Balinese emotieftove, joy, anger, reverence. One can observe
intrigue, sexual passion, jealousy, and the violation of all the cultural taboos. Not only do the players
benefit fromexpressing these emotions and breaking the taboos, but the audienceailtaiss@s well.

From Thong's perspective, the other Balinese-againting, sculpture, the creation of festival offerings

- help the Balinese to maintain a healthy framenaid. They have retained their vitality; without them,

and the related cultural manifestations, the uniqgueness of Bali would havaexlong ago.

Thong concluded that in the "altruistic trance states," a dancer responds to the needs of asotiwr pe

a group of people. This state is usually reached during or after the performance of a ritual and, in Bal
would encompass all hypnoti&ke phenomena during religious or healing ceremonies atiged by the

balian. The practitioners in this groupredy 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 b
ritual and tend to occur spontaneously. In Bali, this state is believed to be brboghtbs the
possession of an individual bybabaior 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. Bwrongdance ends with the dancers presding knives against
their chests as the malevolent Rangda attempts to influence the dancers to harm themselves. The Bara
however, offers them protection. Thong determined that these hytiketexperiences could be divided
into three stages. During the fithge, dancers are consciously or unconsciously preparing themselves;
they have not yet lost reflective consciousness and still retain voluntary control and eeeiking
capabilities. The second stage brings intensification at which time controlt iandsconsciousness is
atered. During the third stage, the dancer falls into a state of exhaustion but may be capable of returnir
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to the second stage if sidiently aroused. The change from one stage to another can usually be
recognized by distinct saatic 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 chargec
and expectant atmosphere that surrounds altering consciousness. In other wordsltkettsiog and
expectancy seem to be more critical than any physiological maneuver. The leaders of the communit
play an important role because it is often the head of the villagesatleg or some other important
personage who first goes into an atéstate, serving as a role model for ther.

Perhaps the occurrence of hypndiike procedures crossulturally is so frequent because it plays
an important cultural role. InBali,sval | ed Atrance dancingo saébaforves
the dancer and the observer. Wh a 't Thong <call
ceremony in which a shift is expected and accepted as an integral element. The "trancers” in these danc
are usually minary members of the commity with no more than the average number of psychological
or physical prblems. These ceremonies facilitate social cohesion because they are performed on behg
of the entire coomunity.

What Thong call s fAegoi st i c nanyealucakconsext.ahegmay o
involve malicious magical practices, in which attempts are made (or are perceived to have been made)
influence, coerce, or harm community members. These "trancers” show a tendency for attacks of hyster
acute psychoticeactions, and schizophrenic episodes. The Balinese themselves recognize these two typ
of "trancers" and react differently toward each of them.

Afro -Brazilian Healing Procedures

Unusual experiences were common in early West African cultures whereduads were
consdered to be closely connected with nature, the community, and their communal group. Each persc
was expected to play his or her part in a web of kinship relations and community networks. Strained
broken social ties were held to beetmajor cause of sickness. A harmonious relationship with one's
comnunity, as well as with one's ancestors, was important for health. At the same time, an ordere
relationship with the forces of nature, as personified bypthx@sor deities, was esseatifor maintaning
the weltbeing of the individual, the family, and the community. Wegicans knew that disease often
had natural causes, but believed that these factors were exacerbated by discordant relationships betw
people and their social anctaral milieu. Long before Wesrn medicine recognized the fact, Africa’s
traditional healers took the position that ecology and interpersonal relations affected people's healt
(Raboteau, 1986).

West African healing practitioners felt that they gaineckas to unusual powers in three ways: by
making offerings to therixas by foretelling the future with the help of anxa, and by incorporting an
orixa (or even an ancestor) who then diagnosed ilinesses, prescribed cures, and provided the commun
with warnings or blessings. The person through whom the spirits spoke and moved performed this tas
voluntailly, claiming that such procedures as dancing, singing, or drumming were needed to surrende
their minds and bodies to the discarnate entities. Theslbrought these practices to Brazil with them;
despite colonial and ecclesiastical repression, the customs survived over the centuries and eventua
formed the basis for a mber of robust AfreBrazilian spiritual movements. Books about spiritualigm b
a French writer, Alan Kardec, were brought to Brazil, translated into Portuguese, and became the basis 1
a related movement (Kardem). There were followers of Mesmer in this group, but Kardec proposed
that spirits, rather than Mesmer's invisible dili were the active agent in altering consciousness,
removing symptoms, and restoring eduium (Richeport, 1992, p. 170).

Contemporaryyalorixas or mées dos santqsi mot her s o f babalawosospais dos s 0 )
santog N f at her s dlfteath lapprerdiges how to sng, drurs, and dance in ordacaoporate
the various deities, ancestors, and spirit guides. They also tedeldsiieii c hi | do e n Xdbdud t h ¢
the special herbs, teas, and lotions needed to restore health, ahdhabcharms and rituals needed to
prevent illness. The ceremonies of the various Mfrazilian groups (e.g., Candomblé, Umbanda,
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Batuque,Quimbanda, Xango) differ, but all share three beliefs: humans havéimaipbody (that
generally reincarnatedtar physical death); discarnate spirits are in constant contact with the physical
world; humans can learn how to incorporate spirits for the purpose of healingr(&mi2000).

Once the apprentices begin to receive instruction in mediumship, sucheagpsras spirit
incorporation, automatic writing, "otaf-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 pee
A number of cues (sosg, chant s, musi c, etc.) facilitate |
construction teaches control, appropriate +@king, and communal support. Richeport (1992) observes
several similarities éiween these mediumistic behaviors and thosehypnotized subjects, e.g.,
motivation, the positive use of imagination, frequent amnesia foixjerience.

It should be noted that mediums resemble shamans in many ways but lack the control of thei
attention and awareness that characterizes sham&ws. example, shamans are usually aware of
everything that occurs while they converse with the spirits, even when a spirit "speaks through" therr
Mediums claim to lose awareness once they incorporate a spirit, and purport to remember little about tt
experence 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 "baslgalational,” communicated effectively with other people, and
demonstrated few symptoms of hysteria or psychosis. They engaged in intensive training and, &
mediums, pursued hard work that often put them at risk with seriously ill individuals (p. 2&2¢ ate
not likely to be the faarite pastimes of fragile personalities or malingerers.

In dozens of AfreBrazilian ceremonies and rituals that | have witnessed, a "trance" was supposedly
induced by the rhythmic drumming and movement as well as by th@ltamsdhe senses produced by the
music, ncense, flickering candles, ardin some temples pungent cigar smoke. But it was apparent to
me that pwerful demand characteristics were also at work. The very reason for the mediums' presenc
was the incgporation 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 ofliess, theynustheal” (p. 362).

In addition, the community of believers depended on the mothers, fathers, and children of the
orixasto provide a connection to the spirit world that would ensure thebeeily of the temple, prevent
illness among those who were well, and bestow healim wipose who were indisposed. When one
medium incoporated arorixa or spirit, an entire series of incorporations soon followed, dottileo
Just as many participants in hypnotic sessions seem eager to present themselves asjamstd su
(Spanos, 1989 the mediums in AfrdBrazilian healing sessions may be eager to present themselves as
"good mediums," and to enaathaviors consistent with this interpretation. | have also noticed that the
presence of visitors appears morease both the speed and thramatic 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 amne:
qudity could just as easily be explained as an "achievement”; each failure to remember "adds legitimac
to a siject's seHpresentation as 'truly unable to remember'," hence as deeply in "trance" (p. 101). In
other words, the interpretation of hypnotic pbmena as godlirected action is helpful inngderstanding
mediumship as an activity that meets role demands, as mediums guide and report their behavior al
experience in confmmance with these demands. It may not be that they lose control over theobakavi
they incorporate a spirit, but rather that they engage in an efficacious enactment of a role that they a
eager to maintain.

An alternative point of view would hold that the mediums actually do lose control over their
behavior, entering a "trancetate" that allows "hidden parts" of themselves to manifest as secondary
peronalities or, in the case of the Brazilian mediums, as spirits. But some Brazilian practitioners with
whom | have discussed these issues suggest that both thelayle” and"dissociative” paradigms
merely describe thmechanismsy which a medium actually incorporates théa, discarnate entity, or
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spirit. It is the incorporation itself, and the subsequent behavior of the spirit, that represent the crux c
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 al
mediums who specialize in diagnosis, mediums whaiapee in healing by a layingn of hands,
mediums who specialize in distant healing, and mediums who specializetencessory prayer.
Treatment may also consist of removing a "low spirit" from a client's "energy field," integrating one's
Apast witheddhe present Ai ncar nat i o rorieated tphojects, s s i
referral to a bmeopathic physician. All of these procedures contain the possibility of enhancing clients'
sense of maery, increasing their selfealing capacit® and replacing their demoralization with
empowerment (Frank & Frank, 1991; Torrey, 1986).

The mediums are not the only ones who appear to manifest hypketeffects. Their clients
also demonstrate apparent shifts in consciousness, especiallyuwwtidegoing crude sueges without
the benefit of anesthetics; however, Greenfield (1992) has observed that the Brazilian mediums make r
direct effort to alter their clients’ awareness. Greenfield, who attributes the benefits of these sessions
the clients' alterations of consciousness, has observed that "no one is consciously aware ¢
hypnotzing...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 avenber of cltural procedures that
Greenfield found to be hypnotlike 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 a
positivdy in response to what the medium tells them. Another procedure is the provision of a contexi
that allows the client todsome totally absorbed in the intervention, a healing ritual that galvanizes the
client's attention and distracts him or her fromifegpain. Greenfield added that the spiritisgpexcts of
Brazilian culture foster "fantasy proneness" because large numbers of people believpdivattsral
entities are helping (or hindering) them in their daily lives (p. 24).

Rogers (1982) has dded native healing procedures into several categories (p. 112): atibific
of sorcery (e.g., charms, dances, songs); removal of objects (e.g., sucking, brushing, shamanic "surgery
Agpul si ono of har mful ent i t i epsittq fight the entityf makirgtthe n g
entity wuncomfortable); retrieval of Al ost sou
eliciting confession and penance (e.g., to the shaman, to the community); transfer of illness (e.g., to ¢
object,to a "scapegoat"); suggestion and persuasion (e.g., reasoning, use of ritual, use of herbs); sho
(e.g., sdden change of temperature, precipitous physical assault). There are hiikaategments of
these pocedures that utilize symbols, metaphorsyiet, and rituals- especially those involving group
participation.

Discussion

"Hypnosis" is a noun while "hypnotike" is an adjective, hence the use of the former term lends
itself to abuse more easily than utilization of the latter term. Tikisction is important when one reads
such accounts as that by Torrey (1986) who surveyed indigenous psychotherapistdingpriotun the
basis of anecdotal reportsthat "many of them are effective psychotherapists and produce therapeutic
change in heir clients" (p. 205). Torrey observed that when the effectiveness of psychotherapy
parapofessionals has been studied, professionals have not always been found to demonstrate super
therapeutic skills. The sources of the effectiveness of both gamgpthe 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 (19
observed, "The modenmsychothergist...relies to a large extent on the same psychological mechanisms
used by the faith healer, shaman, pbigs, priest, and others, and the results, as reflected by the evidence
of therapeutic outcomes, appear to be substantially simila27{).
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The professionalization of shamanic and other traditional healers demonstrates their similarity tc
practitioners of Western medicine. Nevertheless, the differences can not be ignored. Rogers (1982) h
contrasted the Western and native modelsheéling, noting that in Western medicine, "Healing
procedures are usually private, often secretive. Social reinforcement is rare....The cause and treatment
illness are usually regarded as secular....Treatment may extend over a period of montlss"olryear
native healing, however, "Healing procedures are often public: maatiyesland friends may attend the
rite. Social reinforcement is normally an important element. The shaman speaks for the spirits or th
spirits speak through him [or her]. 1@olism 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
heding: The essence of power is such that it can be controlled through incantations, formulas, and ritual
the wiverse is controlled by a mysterious power that can be directed through the meticulous avoidance ¢
certain acts and through the zealous obseevafstrict obligations toward persons, qds, and objects;
the affairs of humankind are influenced by spirits, ghosts, and other entities whose actions, nonetheles
can be inflenced to some degree by human effort (p. 43). This worldvievhich fostes the efficacy
of hypnoticlike 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. Th
culture's rules and regations produce a structure in which the clients’ motivation can operate to empower
them and stimulate their sdikaling aptudes.

Western practitioners of hypnosis utilize the same human capacities that have been aied by n
practitioners in their hypstic-like procedures. These include the capacity for imaginative stilgjy,
the ability to shift attentional style, the potential for intention and motivation, and the capability for self
healing made possible by neurotransmitters, internal repstierag, and other components of mind/body
interaction. These capacities often are evoked in ways that resemble Ericksonian hypnosis (Erickso
Rossi, & Rossi, 1976) because of their emphasis on narrative accounts. Hypnosis and-likgnotic
activities arecomplex 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 appatea crosscultural 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 appdigpgrious
practices; for exampl@mokin Indonesia has been called "a tratike state” andatahiia condi t i C
to hysteria" (Suryani & Jensen, 1993). By investigating ways in which different societies have
constructed diagnostic categes and remaial procedures, therapists and physicians can explore novel
and vital changes in their owngmedures- hypnotic and otherwise- that have become obdurate and
rigid. Western medicine and psychotherapy have their roots in traditional practices, ama exgdare
avenues of potential cooperation with native practitioners of those healing methods that may still contai
wise insights and practical applications.
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Psicologia Transpersonal y Ciencias de la Complejidad:
Un amplio horizonte interdisaplinar a explorar.

Transpersonal Psychology and Complexity Sciences:
An interdiscipinary broad horizon to explore

Iker Puente®
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Resumen
A pesar de que secaban de cumplir cuarenta afios desde la fundacion de la psicologia tosaasyeds
gue se han producido avances significativos tanto a nivel teérico como a nivel practico, todavia no ha
recibido el reconocimiento que se merece dentro del mundo acadgrdie la psicologia. Sin embargo,
la psicologia transpersonal hizo hincapié en el abordaje cientifico dbjeto de estudio desde sus
inicios, y su tematica ha guardado relaciones estrechas con la vanguardia cientifica desde mucho antes de
gue se declara oficialmente el nacimiento de esta corriente. En las Ultimas démdan establecido
paraklismos entre diversos descubrimientos cientificos de vanguardia y las observaciones realizadas por
los psicologos y psicoterapeutas de orientacion transgeréeste 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
ciberrética,la teoria de las estructuras disipativiasteoria 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 pkigia transpersonal, potenciar la realizacion de estudios
cientificos metodoldgicamente rigurosos, y mostrar una actitud critica ante el conocimiento y los
discursos gesrados dentro de la disciplina.

Palabras clave Psicologia Transpersonal, Ciencian@aejidad, Caos, Autoorgarazion.

Abstract
Despite there have been significant advances both in the theoretical and the practical level in the field of
the transpersonal psychology since his foundation, now forty years ago, this discipline reeivedr
yet the recognition it deserves within the mainstream psychology and the academic world. However, the
transpersonal psychology has emphasized the scientific approach to his subject of study since its
inception, and his theme of study has maintaicate relationship to the forefront of science since long
before it was officially declared the birth of this field. In the past decades some scientifics and researchers
have established parallels between several leagtigg scientific discoveries andetbbservations made
by transpersonal orientation psychologists and psychegtisés. This is especially true for the field
known as systems thinking, complex thinking or sciences of complexity, field that include a series of
scientific theories, includingeneral systems theory, cybernetics, the theory of the dissipative structures,
chaos theory and the theories of s@ffjanization. If the field of the transpersonal psychology wants to
obtain the recognition it deserves, it should emphasize the parbdbheen science and transpersonal
psychology, suppting methodologically rigorous scientific studies, and displaying a critical attitude
towards the knowledge and discourses generated withingtiplitie.

Keywords: Transpersonal Psychology, ScienCemplexity, Chaos, Selirganization.
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Breve historia de la psicologia transpersonal

La psicologia transpersonatacio 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 Aniticmy S
Abraham Maslow, fundadores de la psicologia humanista, y Stan Grof y James Fadireanty@s) en
expandir el marco de la psicologia hunstmimas alla de sueatro de atencion sobre el yo individual,
interesdndose por el estudio de la dimension espiritual y trascendente de la naturaleza humana y de
existencigFerrer, 2003)

Inicialmente A. Sutich propuso la palabra <humanisticism>, combinado las pal&biasnismo y
misticismo. Maslow, a su vez, propuso y expreso su preferencia por la palabra <transhumanistic:
término acufiado por Julian Huxley en 1957. Sutich escribié a Huxley y comenz6 a trabajar en I
terminologia y la definicion de la nueva <fuerzan &eptiembre de 1967 Maslow (invitado por el

I nstituto Esalen), en una <charl a en |The féther st
reaches of human natwe ( Mas | ow, 1969), y siendo president
hizo la pimera presemtion publica de la <cuarta fuerza> en el campo de la psicologia, denominandola
<transhumanista>. Dias después, MaSlamuncio la creacion de Imurnal of Transpersonal Psychology

en un seminario en Esalen. El comité de organizacion deisarestivo compuesto por James Fadiman,
Maslow, Michael Murphy, Miles A. Vich y Anthony Sutich.

Posteriormente, en una reunion en la que participaron Maslow, Victor Frankl, Miles Vich, James Fadima
y Stanislav Grof, decidieron sustituir el termino axgshumanista> y recomendaron la palabra
transpersnaf (propuesta por Grof) como un término méas adecuado para el titulo de la revista.
Consideraron que este término expresaba mejor la idea que querian transmitir: algo que mas alla de
individualidad, dedesarrollo de la persona, en algo que es mas inclusivo que la persortuaid que

es mayor que ella (Sutich, 1976).

Eti mol - gicamente el t®r mino tr ansp eonsloynsalempea gn
para referirse a motivagies, experiencias, estadios evolutivos, modos de ser, inquietudes y otros
fendbmenos que incluyen pero al mismo tiempo trascienden la esfera de la personalidhdindiwo o

ego (Ferrer, 2003) . Entre sus i nt eaoes g £stado®e n t
transpersoaes, la conciencia unitiva, las experiencias cumbre, el éxtasis, la experiencia mistica, le
trascendencia, las teorias y practicas de la meditacion, los caminos espirituales, la realizaciéon (...) y |
conceptos, expenmeias y actividades con el | as rel aciona
definicion breve pero amplia fue ofrecida por Rowan, guesidera que el objetivo principal de la
psicologia transpersonal seria la delimitacion de las fronteras y las variedadesxgeriencia humana
consciente (Rowan, 1996).

Otra caracteristica de esta orientacién es que no pretende ser otro enfoque mas que se sume a lo
existentes, sino que se plantea como unabucdtat ap
eintegraci-n de | as dif er enWasly Vauwan (982) safalaf gue me
tradcionalmente las diferentes escuelas o modelos en psicologia se han considerado antagonicos
incompaibles, y creen que la psicologia transpersonal prggesentar un enfoque abarcador que supere

est as diunenfoquamassamplidileva a pensar que por lo menos algunos modelos pueden s
complementarios, y cabe esperar que una actitud lo bastante amplia y libre de prejuicios pueda abarca
integar muchos de | os model os principalesé (un) 1
un contexto expandido de | a naturaleza humanabo

En esta | 2nea, Wil ber (1990) pl ant e dfirmhaaqueecada s t ¢
escuela de psicologia se ocupa principalmente de una banda diferente de ese espectro, es decir, cade
de ellas se corresponde con un determinado nivel de la experiencia consciente.rrResterid/ilber
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(1994; 1996; 2000) ha desarral® una Apsicol og?a i ntegral o,
psicolégicos en una concepcion extendida de la naturaleza humana. Su modelo sthdosa de
consciencia y bienestar que tradicionalmente han sido malinterpretados y patologizados papbtfgsic
occidental (y la psiquiatria) por falta de un marco de referencia para su adecuado entendimiento.

La psicologia transpersonal tiene una orientacion interdisciplinar e intercuttomajurandose como

una metapepectiva que intenta estudiar la réfecentre diferentes cosmovisiones (\gaan, 1982), y se
adscribe a una amplia posicion cientifica y fifisa para comprobar sus supuestos (Grof, 1994). Sostiene
una aproximaciéon ecléctica, interdisciplinar e integrativa, y adopta explicitamente utesnelugia
ecléctica para abordar su objeto de estudio. En este sentido, considera que cualquier epistemolo
rigurosa puede ser empleada para estudiar las experiencias yerfiesotranspersonales (Walsh y
Vaughan, 1993).

A pesar de que han pasado mas4@eafios desde su fundacién, y de que se han producido avances
sigrificativos tanto a nivel tedrico como a nivel practico (desarrollo de metodologias adecuadas para s
objeto de estudio, desarrollo de psicoterapias dentadién transpeonal, investigacioes sobre los
efectos y la eficacia de la meditacion y otras técnieta3 todavia no ha recibido el oeocimiento que

se merece dentro del mundo académico y de la psicologia ortodoxa. Dentro del contexto académico
sigue asociando con algo esotéripoco riguroso e incluso sectario, y en el mejor de &9 suele
provocar una sonrisa condescendiente, a pesar de que en la actualidad existen diversos programas
postgrado enarias universidades de Inglaterra y los EEUU

Psicologia transpersonalciencia e interdisciplinariedad

Sin embargo, la psicologia transgeral hizo hincapié en el abordaje cientifico de su objetcstielie

desde sus inicios, y ha guardado relaciones estrechas con la vanguardia cientificaidesdatas de

que se declararoficialmente el nacimiento de esta corriente. En este sentido, es destacable el interé
hacia las filosofias orientales masto a principios del siglo XX por muchos de los descubridores de la
fisica cuantica, incluyendo a Niels Bohr, Heisenberg, Schgediy Pauli, asi como la estrecha
colaboecion que Pauli mantuvo con Jung durante mas de dos décadas, siendo el propio Pauli quie
animo a Jung a publicar sus descubrimientos sobre la sincronicidad, mostrandole que esta idea ¢
completamente copatible ©n los descubrimientos de la nueva fisica que estaba dando sus primeros
pasos en aquella époc¢Bohr, 1964; Heisenberg 1959; 1974; 2004 ; Meier, 1996; Pauli, 1994;
Schrodinger1985; 1988; Wilber, 1987).

En junio de 1969 se publico el primer nUmeroal#olurnal of Transpersonal Psyalogy, donde aparecié

la primera definiciébn de la psicologia transpersonal. Se propuso una definicibn muy detallada, con e
objetivo de evitar generalizaciones y simplifica@s, y ya desde entonces se subrayo el caracter
cientifico de la disciplina La propuesta original aparecida ed@lirnal of Transpernal Psychologyla

definia como:

ALa psicolog2a transpersonal ( o Cu antetemel Fu e
campo de la psicologia por un goude psicélogos y profesides de otros campos que estan interesados
en las capacidades y potencialidades huméhiasas que no tienen un lugarssematico en la Primera
Fuerza (la teoria positivista o conductista), la Segunda Fuerza (el psicoardisis),co la Tercera
Fuerza (la psicologia humanista). La emergente Cuarta Fuerza (la Psicologia Transpersonal) e
especifiamente interesada en el estudio cientifico y la implementacidon responsable de las
metanecesidadel®s valores ultimos, la consgicia de unidad, las experiencias cumbre, los val®res
extasis, las experiencias misticas, el Ser, laactigalizacion, la eseia, el asombro, el sentido ultimo, la
trascendencia del sel f, el esp?r i tostrandcemdentes.i. g a d
los conceptos,¥periencias y actividades relacionados. Esta definicion esta sujeta a interpretaciones... e
relaciébn a la consideracion y aceptacién de susegimliis como esencialmente naturalistas, teistas,
supernaturalistas,oaud qui er ot r autich 19%%.i fi caci -no (S
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Esta nueva escuela de psicologia tuvo muy buena acogida en aquella época, y en 1971 se crec
Assocation of Transpersonal Psychologgn los EEUU. Dos afios después se celebro la primera
conferencia acional enAsimolar, California, donde se ha venido celebrando anualmente desde entonce:s
(Vaughan, 1982). El interés por la psicologia transpersonal se fue extendiendo najeidemio y fuera

de los EEUU, y en 1973 se celebro la primera conferencia internacionalaadia. Las siguientes
conferencias internacionales se celebraron en Finlandia y Brasil. Tras el éxito de estas conferencias
decidi6 crear una asociacion internacionalnptarnational Transpersonal Associati¢ATI). La ATI fue
fundada por Stanial’ Grof, en colaboracion con Michael Ndby y Richard Price, quienes habian abierto

el Instituto Esalen (el primer centro de desarrollo del potencial humano de los EEUU) a praeijpiss

anos sesga

La ATI puso énfasis explicitamente en la interghlcariedad, ya que la orientacidén transpersonal estaba
siendo adoptada en otras disciplinas (como la antropologia, la sociologia y la ecologia), y se estab
descubriendo relaciones con otras disciplinas ifiems. Asi que en las conferencias de la ITA
participaban no solo psicologos, psiquiatras y psicoterapeutas, sino también antropoélogos, filésofo
socidlogos, mitélogos, y enomistas, y varios fisicos, bidlogos, matematicos y médicos, junto con
lideres espirituales y chamanes de diversas cultlwadTA ha celebrado conferencias en EEUU,
Australia, India, Suiza, Japdn, la Republica Checa, Irlanda y Brasil. Entre los cientificos de otras
disciplinas que han participado en estos congresos se encuentran David Bohm, Karl Pribram, Fritjc
Capra, Gregorateson, Ervin Laszlo, Albert Hoffman, llyai§ogine, Michael Harner, Arthur Young,
Amit Goswami y Rupert S#drake, entre otros (Grof, 2009

Psicologia transpersonal y ciencias de la complejidad

Es sorprendente que este aspecto de la psicologipdraosal sea tan desconocido, incluso entre muchos
de sus propios miembros. Pero lo cierto es que se pueden establecer paralelismos entre diver:
descubrimientos cientificos de vanguardia y las ols&mes realizadas por los psicélogos y
psicoterapeutade orientacion trapersonal. Este es especialmente el caso de lo que se conoce comc
pensamiento sistémico, pensamiento complejo o ciencias de la complejidad. Bajondste s®
engloban una serie de teorias cientificas, entre las que se encuermoaialgeneral de sistemas de L. V.
Bertalanffy, la bernéticaa teoria de las estructuras disipativas de |. Prigod@nésoria del caos, la
teoria de los fractales y las teorias de la autoorganizacion, entre las que destaca la teaurtapiedsis
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 laiaatdngan

El primero de ellos centra su atencién en la emergencia espontanea de orelessystructuras a partir

del caos en los sistemas alejados del equilibrio, en el fenbmenoadgotaganizaciénpropiamente
dicho. En palabras de Briggs y Peat (1990), este enfoque se preocupeotlr &xplita que va del caos

al orden. El sequdo enfaue centra su foco de interés en el propio caos, y en los patrones y el order
oculto que existe dentro de los sistemas cadticos. Este enfoque, conocido camatetadticas de la
complejdad, engloba laeoria del caog la teoria de los atractoresSus reresentantes se encontraron
con el hecho de que el caos puede surgir de ecuaciones deterministas y, mas sorprendente aun, qu
orden suge intermitentemente en el seno del caos. En este caso, se explora la ruta que va del orden he
el caos (Briggs y R, 1990).

En los estados modificados de consciencia estudiados por la psicologia transpersonal se produc
cambios en el flujo del pensamiento, en la percepcion de la realidad y a nivel emocional. En estos estad
pueden ocurrir experiencias de catargissobre todo, experiencias misticas o extaticas, que diversos
aubres han definido como religiosas, trascendentes, transpersonales o experiencias Emists
vivencias el mundo se pabe como una totalidad, en la que el propio individuo esté imm&esproduce,

al mismo tiempo, una sensacion subjetiva de unidad, en la que el Yidiradise diluye, desapareciendo
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toda distincion significativa entre el Yo y el mundo exterior. Esta experiencia es vivida por la personz
como algo positivo, y autoremo Maslow o Grof seflalan que puede tener efectos beneficiosos y
tergpéuticos. Sin embargo, la disolucidon del Yo previa a la sensacion subjetiva de unidad, puede st
vivida por el sujeto como un momento de caos, de desequilibrio y desestructuraciomiabe getios
puntos deeferencia habituales. Diversos autores se han referido a esta experienciawenr@odel ego

(Grof, 1988; Wilber, 1996; Fericgla, 2006).

Los tedricos de la psicologia transpersonal tienen una vision holistica y evolutiva dheinmsero.
Defienden que, a través de estas experiencias de caos y trascendendanamede alcanzar mayores
grados de complejidad y orden. El modelo de ser humano que presentan se basa en las ciencias d
complejidad, de las que adoptan diversoxeptos y principios. El orden a través de las fluctuaciones, la
irreversibilidad y las estructuras disipativas de Prigogine; las bifurcaciones, los atractores y el concepto
caos de las matematicas de la complejidad, o la teoria de la autopoiesis tndgtarela, son
empleados y aplicados a sus modelos por los tedricos transpersonales. Los tedricos transpersone
plantean que en estas experiencias se produce un proceso de caos Yy autoorganizacion, conceptc
metéforas que les sirve para explicarfEmsdmenos que han olgado en la practica clinica. También se
sirven de la holografia, la tda de los fractales y la teoria general de sistemas para explicar las
sensaciones de unidad y la conexién entre el todo y la parte que se producen en e&asi@Xpe
(Puente, 2007).

Esta conexion ha sido sefialada por diversos autores transpersenaldsersas ocasiones, Yy
especitmente por Staniav Grof,(Grof, 1983; 1988; 1993; 1994; 2002; 2008)of sei@la que en un
primer momento la corriente de la g@bgia transpersonak encontraba aislada del tronco principal de

la ciencia, pero a partir de los afios setenta se establecieron importantes conexiones con descubrimien
revolucionarios de otras @iplinas, descubrimientos que poco a poco comenzagerfédar un nuevo

punto de vista cientificdi Aunque l a naturaleza de |l a exper
fundamentalmente incompatible con la ciencia mecanicista, puede ser integrada con los desarrolls
revolucionarios de diversas disciplinasntiicas a las que se llama el gdigma emergente. Entre las
disciplinas y conceptos que han contribuido de manera significativa aspsttaeular cambio en la
vision del mundo cientifica se hallan la fisica relativista y de los quantum (Capra, 182%, 149
astrofisica (Davies, 1983), la cibéfica, la teoria de sistemas e informacion (Bateson, 1972, 1979), la
teoria de SHdrake de la resonancia morfica (Sheldrake, 1981), el estudio de Prigogine de las estructurz
disipativas y el orden fluctuant®rigogine, 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 d
procesos de Arthur Young (Young, 1976)0 (Grof,

Otro autor que ha sudyado esta conexidn entre psicologia transpersonal y ciencias de la inadpsgj
Manuel Almendro, propuesta que desarrolla extensamente eciesute libro Psicologia del Caos (2002

En este libro Aimendro desarrolla las bases de lo que denominaicolagia de la complejidad, usando
como soporte tedrico diversos conceptos extraidos de las ciencias de la complejidad para constri
modelos explicativos de los fendmenos observados y las teorias propuestas por la psicologi
transpersonal. Este autor skfide forma explicita haberse basado en las teorias de la ddaublej
especialmente en las teorias del caos y en el concepto de estructura disipativas de llya Prigogir
Almendro afirma, refiriéndose a los procesos observados en su practica p¥cbtéra a : A De
impresion de que lagorias del caose adentran en concebir y explicar una progresiva alternancia entre
orden y desorden, que preamente ofrecerian una metodologia natural de la transformacion, nuevos
mapas de interpretacion del tegsriodo ( Al mendr o, 2002:193).

Por otro lado el concepto de estructura disipativa le sirve de modelo para explicar la fororaagak t

proceso de autoorganizaci@ nivel psicolégicocuando se presenta lo que €l denomina una Crisis
Emeagente.Almendro define yconcibe el concepto de Crisis Emergetteno una estructura disipativa,
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como una bifurcaciom nivel psicolégicaque implica la resolucion de un procesos icaoprevio. La
aplicacién de este noepto a la psicologia implica que existe un orden dentroased psiquico. Segun

Al mendr o Nese fen- meno emer gent e r e greneiaciéme ar 2
individuaciér; es decir, la emergencia crearia diferenciacién, por lo tanto, complejidad, diversidad,
estructuras disippt a s € d et r &s emergdnte gsicotogico estaria la naturaleza del individuo
generandounareagi zaci -n de su propia psiqueodo (Al mendr

Desde la etnopsicologia, disciplina muy cercana a la psicologia transpersonal, el antrgpologo
psicoteapeutalJosep M¥Fericglatambién 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 (&g 1989;

2004; 2006) Este autor afirma que el ser humano nace con unasglidades que tiene que desarrollar,

y considera que es necesario estructurar el propio desarrollo por medio de experiencias que activen e
dimensiones potenciales, para que el individuo se autoactualice. Fericgla acufionel Experiencias
Activadbras de Estructuras Interng&xaces a partir de ahora) paederirse a experiencias que pueden
ayudar en este procespjasdefine como experieias transformadora y estructurantes que implican el
uso de técnicas de modificacion y ampliacion de la ¢encia.

Fericgla subraya el papel que tienen las intervenciones externas sobre cualquier proceso pe
transformao y la discontinuidad que se produce en las transiciones. Considera que cuando un orde
sistémico se ha establecido es necesario un impatémtp para romper con los automatismos y su
circularidad. LasExacesson, para este autor, un impacto Util que activa el carBlsidérminosde la

teoria de sistemas, l&xacesiper mi t en ascender a un nivel Si st
Cuando la persona toma consciencia de sus automatismos, se produce una desestructuracion del or
establecido, atravesandose una crisis. Si el proceso resulta adecuado, al facansie @ un nivel
sistémico superior, pero para que se produzca el asdenso nivel de consciencia a otro superior se
debe atravesar unasis de crecimiento.

A partir de sus observaciones propone una serie de fases, a través de las que se desaroués@ste pr
que representan diferentes niveles de evolucion personedntgueste proceso evolutivo, la persona
puede entrar en un proceso autopoiésico, de autoconstuccion y autoestructuracion, en el que el sujetc
encuentra en una situaci-n de fAm8xima | ibertad
autor, en este punto se abre la posibilidad de (re)iniciar el proceso de creacién de uno mismo, partienc
de las presiones emocionales liberadas durante el proceso y del mayor conocimiento sobre los prop
procesos inconscientes. Fericgla afirma que el ser hmreanun sistema athente complejo que se
mueve de acuerdo al principio de autoorganizacion.

fi Efrincipio de autoorganizaciédentro de los sistemas complejos ha sido denominado por H.

Maturana y F. Varela con su conceptoadéopoyesi8 | a r e s gawrdrada de naevadnéormacion
es determinada por aquello que sucede cimpatu na v ez de nt repende del sisterhasdée e m
organi zaci -n interno previ amen ccédn qe despierta eentroddel é

sistema comg o eric@la, 2006: 200).

Por otro lado, Fericgla considera que el proceso de desarrollo del ser humano se puede representar co
imagen de una evolucién en espiral, y explica este proceso evolutivo desde la teoria del caos. Afirma q
cuando parece que wirculo se va a cerrar y aparentemente se llega al mismo punto que antes, s

descbr e que en realidad se trata de un punto di
espiral en que el caos da paso al orden que, a su vez, genera nuevaddaratss cuya resolucion da
paso a un nuevo orden m8s amplio y estable qgi
2004:184).

La psicologia transpersonal bidgia subrayar loparalelismosque existenentre los descubrimientos
realizados en diversadisciplinas cientificasy sus propias observaciones y teorigsgdeberiamostrar
tambiénuna actitudnas critica hacia el conocimiento y las teorias generadas derardidéplina.
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Reflexiones, debates y autocritica: caos yiorganizacion en ladisciplina.

Afortunadamente, a partir de la década de los noventa se ha producido un intenso debetiigasat

nivel tedrico dentro de la disciplina, y los estudios cientificos cada vez son mas frecuentes. Por un lad
dentro del debate tedrico saestacabletas revisiones de las diferentes definiciones de la disciplina
realizadas en los afios novewtan el obgtivo de desarrollar una definicién clara y precfkajoie y
Saphiro, 1992Walsh y Vaughan, 1993Jps ultimos libros de Ken Wilber (1998005, 2007), y las obras
Espriualidad Creativade Jorge Ferref2003)y Sombra, Yo y Espiritde Michael Daniel§2008) En
cuanto a los estudios cientificos, en los ultimos afos se ha producidatentica boom de
investigaciones sobre la meditan (Especialmente del Mindfoéss), a las que hay que afadir el lento
resurgir de la investagion con psicodélicos que se ept@dduciendo tanto en EEUU (en universidades
como Harvard, UCLA o la John Hopkins) como en diversos paisepens.

Lajoie y Shapio (1992) hicieron una revision sistematdm las definiciones de psicologia trarrspeal
aparecidas desde finales de los sesamrapntrando mas de 200 definiciones diferentes en libros y
artiaulos de revistas. Realizaron un analisis de contenidotds dsfiniciones, sefialando los 5 temas y/o
conceptos mas frecuentes quearaperian en estas definiciones. Estos eran:lds estados de
consciencia; 2.los potenciales superiores y/o ultimos. &) mas alla del ego o el self personat. |4.
transendencia y 5la espiritualidad. Entre los conceptos que aparecian al menos 5 veces también s
encontraban otros como experiencia transpersonal, intercultural, estados internos, consciencia de unid
holistico transfamacion, holistico y misticismo.

Pa otro lado, Walsh y Vaughan (1993) sefialaron que muchas definiciones presentan una carga teori
y/o metafisica, lo que implica la aceptaciéon de creencias y presupuestos conceptuales, tedricos )
metafisicos. Asi, muchas definiciones transpersonalegyamtl asunciones sobre la natera de la
ontologia, el Self, los valores ultimos y los potenciales superiores, entre otras. Segun estos autores, e
asunciones no son necesariamente incorrectas, pero su validez a de ser investigada, no presupuesta. |
autores propnen una serie de definiciones que implique el menor nimero de presuposiciones, definiend
no solo la psicologia transpersonal y las experiencias transpersonales, sino también otras disciplin
interesadas en el estudio de estas experieme@syendo la psiquiatria, la antropologia, la sociologia y

la ecologia transpersonal.

Estos autores definen la&xperiencias transpersonale®mo experiencias en las que la sensacion de
identidad o self se extiende mas alla (trans) del individuo @tagma para abarcar aspectos mas amplios
de la humanidad, la vida, la psique y el cosmospdieologia transpersonalpor su parte, es definida
como el area de la psicologia que se centra en el estudio de las experiencias transpersonales y
fendmenos elacionadoscon ellas Estos fendmenos incluyen las causas, efectos y los correlatos de las
experiencias transpersonales y el desarrollo transpersonal, asi como las disciplinas y préacticas inspira
por ellas.

Esta definicion no excluye ni invalida legsonal o interpersonal, sino que lo sitia en un contexto mas
amplio que acepta y reconoce la importancia tanto de las experiencias personales como de |
transpersnales. Por otro lado, tampoco impone ningun limite a la direccion o extension de la@xpansi
de la identidad: esta expansion puede ser vertical (o trascendente) y horizontal (oteyngreanbas
formas son validas. Finalmi, esta definicion permite multiples interpretaciones de las experiencias
transpersonales y de las posibles comprensique ofrecen sobre la naturaleza humana y el cosmos.

Tradicionalmente se ha relacionado lo transpersonal con las experiencias misticas o espirituales pe
como sefiala Daniels, también puede tener que ver con la expansiéon de la preocupacion o de
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idertificacion con otras personas, con toda la humanidad, con lacea&| planeta y/o con la nagleza.
Por lo tanto, el termino transpersonal es mas amplio que las nociones habituales desczrejigi
<espiritual>, y tiene la ventaja de ser una palaletafisicamente neutra (Daniels, 2008).

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

Esta transformacion profunda que sefiala Daniels no tiene porque ser agradable, esperagaigab

Las ideas de este autor reflejan una vez mas como caos, orden y autoorganizacion se alternan en
experiencias y procesos de transformaciéon de naturalemssgersonalii e | hecho de q
estructura egoica estable se vea amenazada por el cambio puede convertir, en ocasiones, a la experie
transperen a | en algo aterrador y dolorosoé (pero)
siempreimplia@e, al menos, | a promesa de un cambio par.

Por otra parte, Daniels subraya la necesidad de que la psicologia transpersonal adopte un enfoque I
cientifico, para evitaconvertirse en una ideologia que alienta urersiatde crenciasEste autor propone

un modelo similar a la propuesta de <ciencia esencial> realizada por C. Tart (2004). La <cienci
esalcial> de Tart implica un proceso reiterado que atraviesa cuatro estadios difepbstrsacion,
teorizacion, corroboracion yomunicacion.En esta misma linea, Daniels propone que una psicologia
transpesonal realmente cientifica deberia seguir cuatro fakes$a recopilacion de todos los datos
relevantes posibles utilizando, en la medida de lo posible, métodos empikisesa@on directa); 2)
entender los fendmenos transpersonales empleando términos, modeldasydee subrayen el papel
desempefiado por los factores psicoldgicos; 3) someter estos modelos y teorias a una verificacion criti
y 4) transmitir adecuadamentiecenocimiento adquirido a laomunidad cientifica.

Si la psicologia transpersonal quiere ganarse el reconocimiento que se defrecadoptar um®que
mas cientifico en la linea de las propuestas de Daniels y Tart, haciendo énfasipamadlismos que
existenentre la ciencia y la psicologia transpersopatenciandda realizacion de estlios cientificos
metodddgicamente rigurosos, y mostrandma actitud critica ante el conocimiento y los discursos
generadosehtro de la disciplinasuperandg 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 contrilescitadricas muy
importantes, reogidas en sus libroReligion, Values andPeak Experienceg1964); EI hombre

autorrealizado(1968), y en el articulo sobre las metanecesidades que esrib#67 Urfa teoria de la
metamotivacion: el fundamento bioldgico de la vida \atioad .

2.- Esta palabra habia sido usada por S. Groppatrera vez en 1967 en una charla que pronuncio en la
Universidad de Berkeley, en conexion con los términos <supraindividual> y muerte yniensx del

ego. Maslow y Sutich también la habian empleado de forma independiente en su intercambio ©
correspordencia (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 entonce:
han creado numerosos centros qofertan estudios de psicologia transpersonal, principalmente en EEUU.
Entre estas escuelas se encuentran, entre otros, el California Institute of Integral Studies, la universid
Jhon F. Kennedy, la Saybrook Graduate School, el Naropa Institute, la gp&&iiduate School y la
State Umversity of North Carolina.

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

5.- Se podrian establecdiferencias y matices entre estos conceptos, ya que no se tratamertctde
la misma expriencia, pero para los propdsitos de este articulo hemos creido que no es necesario subray
estas diferencias. Ademas, diversos autores han propuesto dedisigidisticiones diferentes.

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

7.- Como hemos sefalado anteriormente, los conceptos de diferenciacion e individuacion progresiv
fueron propuestos por Bertalanffy (1976) como dos de las propiedades fundamentalestdedss si
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de la Universidad Autbnoma de Barcelo®mnente en el Congreso Internacional sobre Psicologia y
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A Contextual Introduction to Psychosynthesis

Una Introducciéon contextual a la Psicosintesis

Helen Palmer and Peter Hubbard*
Institute of Psychosynthesis N.Z.
Auckland New Zealand

Abstract
This article is a brief introduction to the piciples 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 lpggnalysis and behavioural psychology and
the ehiliarating encounters with psychedelics and Oriental spiritual approaches to
human being and becoming. It acknowledges the perennial philosophy with which
transpesonal psychology has long been idiet, and identifies some of the
developing dtique of its epistomological methodology. It concludes that Assagioli's
specific contrilotion of will and psychosynthesis continues to contribute to the evolution
of transpesonal psychology.

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

Resumen
Este articulo es una breve introduccion a los principios de la psicosintesis,
originariamente formulada por el doctor RobeAssagioli 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 ctos 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
identificacion con la filosofia ggenne. Se concluye con lkespecifica contribucion
desarrollada por Assagioli en su mobucion a la evolucion de la psicologia
transpersonal.
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Psicosintesis, Roberto Assagioli, Experienesairitual, Comprension psicoldgica, Pstespiritualidad
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 doctor:
thes s of 1910 and developed them over t Isgritud 920
Development and its Attendant Maladiasd Dynamic Psychology and Psychosynthedgmsch became
the first two chapters of his bodksychosynthesi¢lis model ofthe psyche was published in English in
1933 and clearly showed an optimistic view of human beings as spiritual beings seeking meaningful an
purposeful expression. A junior member of the psychoanalytic group that formed around Freud in the
early 190Vérst hdleess ultimately critiqgued Freud
acknowledge the spiritual dimension, altruistic motivation and experiences of the sublime as integral t
human Being.

However, it was not until decades later thaygh®synthesis 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 a
source ofstudy 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 a
practitioners of transpersonal psychology, and psychbegis 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 hi s circle were intent on havin
psychaogy be recognised within the medical paradigm of the time, and therefore have it be regarded a
Osumtiief i ¢co. The behaviour al psychol ogi st s, heir

defined a thoroughly empirical scientific frame as tfieid of enquiry. Transpersonal psychology sought

to bridge the gap between science and religion. The psychologist Abraham Ma8&8yexemplifies

the spetrum - beginning as a behaviourist, moving to explore humanistic psychology, and thence to
articuldion of a new psychology that, in contrast to thenhuistic orientation, would beanspersonal,
transhuman, centred in the cosmos rather than in human needs and interests, going beyond humant
identity, selfactualization, and the like.

Transpersonatxploration also involved a huge freeing up of Western cultural identification with
JudeaeChristian thought and religious practices. Richard Tarnas, perhaps unexpectedly, describe
trarspersonal psychology as being born out of modern science with pifiiead 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 thos
exploring psychospirituabgeriencesStanislav Grof states fBpiritual Emergencyp. xii):

6The 1960s brought a wave o f i nterest i n
marifested itself in many different ways, from a renaissance of the ancient and Oriental spiritual
practices © experiential psychotherapiesandselk per i ment ati on with psych

Religion, with its trappings of guilt, sin
wa s -éhe Mahareshi came to Bangor and the young seekers maldelitire pilgrimage. The wave of
I nterest amounted to a creative ferment. The

individual selfgrowth occurred within a time of great geopolitical change, cultural upheaval and social
experimentation. Tis was its particular and specific context.

The word O6transpersonal d was used to denote
r

back to Dane Rudhyarodos astrological work in th
was usingthevor d transper sonal instead of the c¢cl umsi
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says that the term transpersome ans | i terally 6l ying beyond o
experences that originate on this level involve transcendence afsi@ boundaries of the individual
[sometimes named as the skamcapsulated ego] and of the limitations of tkhileeensional space and
linear time that are our [restricted; partial] perception of the world in the ordinary state of waking
consciosness.

One of the constraints that has always operated in terms of psychoanalysis and depth psycholot
is the issue of proof: how to demonstrate that what can appear as a rather arcane process has value
ways that can be measured. Behavioural psychology wastific, having no truck with anything
subjective or metaphysical and seeking clearly measurable data. Psychoanalysis focused on neurosis a
mental illness and struggled to have itself accepted as a scientific discipline. Humanistic psychology ha
to develop a different vocabulary and assessments as the subjective experience of mental health was
focus, and transpersonal psychology, focusing on soul and spirit, had to bridge the widest spectrum. A
irony is that those interested in consciousness exgpbor, 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 exprientially based theory. The paradigm shift from Euclidian void to Quantum field did not
address thisanundrum. So how do you measure life experience with tools designed to measure matte
only?

The way it was attempted was primarily byaiohling empirical validation for individual
intrasibjective experiences of a consensually validated independent universal spiritual reality. This led tc
what has been named as the perennial philosophy becoming the theoretical underpinning for transperso
psyc hol ogy . Al The ResennldllPRilbsephyulslished in 1945, described this as:

0t he metaphysics that recognizes a divine Real
the psychology that finds in the soul something sinidaor even identical with, divine Reality; the ethic
that places mands final end in the knowledge o

Essentially, with the core underpinning of the concept of the Ground of all Being, the perennial
phi osophy ¢l aims there is a single truth that i
all that the immanent experience is named, in fact it is more often the transcendent version that |
favoured. And the connection to this grouncgssentially 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 iis fmgtbhology 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:

6l think that most discussiose abadéemidepsytho
the troubk to experiment in appropriat@ays. They run rats through mazesbuh ey dondét gc
inwardl aboratory and examine their own experienc
irreverence, to those tbel ogi ans who refused to | ook throug
afraid of disturbing their worldview. They neglect introspection, which is the best laboratory a

A

psychol ogist has. 0

So Assagioli subscribed to the notion that tried to empiyicalidate experiential experience.
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dt is clear that the Higher Self exists because it is proven by direct experieiscene of those primary
experiences which are evidences of themselves
sensed

(Interview with Sam KeerRsychology Today,974)

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

AFrom a sti |lrécomwretemsive @oimtdof view, universal life appears to us as a
struggle between multiplicity and unita labour and an aspiration towards union. We seem to sense that
- whether we conceive it as a divine being or as cosmic endhgy Spirit workingupon 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, achievstgvly and silently, but
powerfully and irresistily -theSu pr e me  S(4seapidliel98431). 0

However, as transpersonal theory keeps evolving, there is developing a robust critique of thi:
underlying conceptual framework and epistemological methodology. Transpersonal theorists such &
Richard Tanas, 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 epistogical errors, and eage a pluralistic
perspective.Of other transpersonalists, Ken Wilber has consistently developed the evolutionary and
transcendent pspective. While very much in line with the perennial philosophy, his articulation of levels
and sages of emergence brings a new focus. His-fuadrants approach, uniting inner and outer,
individual and cdective, allows the consideration of the relationship of individual psychological and
spiritual understatings and worldviews with possible caspondences in social structures, culture and
technological innoation.

Perhaps the perennial philosophy was a necessary spiritual beacon after World War 2, offerin
profound reassurance that even though there had been terrible conflict, essentalyather pregiven
ultimate wholeness. It was the ultimate expression of a modernist philosophy that dealt in the existence
moral and ethical absolutes and the comfort that those times derived from that. Perhaps also it was t
articulation of a wider spit of moving towards a greater wholeness, manifested in institutions such as the
United Nations and other Aworl do organisations

The world moves on. Living memory moves tl
comforting whol eness can become todayods fundanodemt al
worldview that values the complexities ofultiple contexts. The perennial philosophy is now to be
understood perhaps as one rich strand of meamiaking, which can é& woven with other spiritualities,
in order that we participate in what may be a highly indeterminate and dynamic universe of spiritual
myst er vy . We can hold Wil berds hierarchical mo d e
theory of spirituakexperience, which parallels the direction of other scientific, spiritual and philosophical
enquiries. We can consider other directions such an enquiry might takeevisioning Transpersonal
Theory Jorge Ferrer(2002) is calling for transpersonal psycbgly to be based on what he calls
participatory knowing, which identifies spiritual experience not just as an individual inner experience but
as a participatoryxperience of an individual consciousness in a multilocal transpersonal event, shaped
and commuitated in the modalities and functions available to our normal waking awareness.

0. ..participatory knowing refers to a multidi
intellectual knowing of the mind, but also the emotional and empathiwikgoof the heart, the sensual
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and ®matic knowing of the body, the visionary and intuitive knowing of the soul, as well as any other
way of knowi ng av a(Férr@rpb2002: 121 human beings. 0

One of the exciting features of psychosynthesis is uhdeara di ng t hat even t
thinking is open to critique from a postmodern perspective, his vision continues to stand up, essentiall
because of his emphasis on Will. It IS congr
hypotteses. It isalso apparent he was most fundamentally interested in facilitating exactly the kind of
spiritual embodiment and expressionree articulates. Here is what Assagiefiote in 1961:

AThe experience of | oneliness iubimate ortessentah Kisd e r ¢
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 coopgation between individuals, and among groupand even by @lending through
intuition, empathy, understanding and identification. This is the large field of interindividual
psychosynthesis, reaching from the interpersonal relationship of man and wontla@ harmonious

I ntegration of the individual into even | arger
expressed in other words as the reality and the functionlobein its various aspects, and particularly

in that of agape, altruistt ove, charity, br ot hdAsdago,d993 c o mmuni c
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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*
Teruel, Spain

Resumen
El articulo trata de investigar, en los textos de los evangsigspsde que Jesus de
Nazaret experimentd un nivel de conciencia transpersonal.
Para ello, se hace urectura de los textos, en torntr@s ejes1) signos que muestran a
Jesus como un hombrdesidentificado de su y@) signos de que, mas alla del yo,
experimento, vivido y habldé desde ure@bnciencia unitaria 3) signos de esa misma
conciencia, enlo que pecibieron quienes convivieron y escribieron sobre él.
Como resultado del estudio, parece evidente que Jesus vividé en un nivel transpersonal
de conciencia: Eso hizo de él hombre sabio y compasivon maestroexpermentado
en el camino hacia la Concieaainitaria.

Palabras clave:

Jesus, Conciencia Unitaria, Transpersonal, Radre, Hijo

Abstract
The article tries tonivestigate signs, in the text of the gospels, that show how Jesus of
Nazareth experienced a transpersonal level of consciousnesl® that, it is done a
reading of the gospels paying attention at three points: 1) signs that show a Jesus as an
unidentified man of his ego; 2) signs showing that he livedereeqred and spoke from
an Unitarian Consciousness, beyond the ego; 3) sigrthabfsame consciousness,
shoving what has been perceived by those who lived with him and wrote about him.
The study concludes proving that Jesus lived in a transpersonal level of consciousness:
that was what made him a wise and cossfmmate man, an expericed authority in the
path toward the Unitarian @sciousness.
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Jesus, Unitarian Consciousness, Transpersonal, Ego, Father, Son
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A raiz de la publicacion del librgQué Dios yqué salvacion{Martinez Lozano, 2008), muchos
lectores me solicitaron un estudio similar referido a la figura de Jesus. En realidad, entendi que se trata
de plantear, en aquella misma clave, la cuegii@ué Jesus? Me puse a ello.

Y en ello estab&@uando, desde esta nueva revista, me llegé una peticion en la misma linea. As
que, sin renunciar a seguir trabajando mas detenidamente esa cuestién y poder ofrecer un texto n
acabado, que ayude a plantear adecuadamente la cuestion sobre JesUsadigmlapaostoderno, 1o
que aqui pretendo es, Unicamentercaene a los textos del evangelio en los que pueden apreciarse
sefales de que Jesus vivié en un nivel de conciencia transpersonal.

Me frena un poco la ausencia de estudios sobre el tema, quas gparece marginalmente en los
autores que abordan el fendmeno de lo transpersonal. Lo mas cercano que conozdwrasitutadlo
Desde dentro de la mente de Crigitdarion, 2005), pero, como indica en el subtitulo, se refiere més a la
ARespirictruaftidmacdo que a | a propia persona de Je

Sin embargo, y aunque parezca paradgjico, esa misma carencia constituye una de m
motivacbnes mas fuertes. Creo importante que la teoria transpersonal tome en serio la figura de algui
que hanfluido tan deisivamente en la historia de Occidente. Y considero igualmente enriquecedor poder
At ocaddc 6 y | eer el mensaje del evangelio en cl av

Pero esto requiengna palabra introductorigsobre la lectura de un texto sagré@o este caso, el
evangelio y sobre la conciencia transpersonal.

Todo texto nacespacial y temporalmente situadb a él nos acercamos cada cual también desde
nuestro propio tiempo y lugar. Nos hallamos, por tanto, antiehie condicionamientque no podemos
olvidar. Sia ese inevitable marco en el gue toda e
habremos de concluir quen paradgma no es Si no u.ryY dél mismoonood que nd t u
podemos hablar sin usar un idioma determinado, tampoco podemos accedmmprénsion de la
realidad sin recurrir a un paradigma concreto. Porque asi como no puede hatras gah idioma,
tampoco puede haber pensamiento sin paradigma.

Cuando nos acercamos a una obra que proviene de un ambito cultural diferente al emiestro,
probable que experimentemos dificultades de comprensién. Y como nos ocurre con un texto escrito en |
idioma desconocido, nos veremos en la obligacion de traducirlo.

El evangelio fue escrito en un paradigma que, genéricamente, podemos designar com
premoderng propio de sociedades agrarias, preindustriales e inmovilistasneg3use encuentran en un
paradigma postmoderno, caracteristico de nuestras sociedades postindustriales, globalizadas y dinami
no podr8n comprenderl o9 a ememe®snygeeo sieadi dima adu
paradigmanejorque otro: todo lo humano puede expresarse en cualquiera de ellos.

La Atraducci-ndo de | a que hablo se complica
Unicamente el marco culturalparadigma, sino el propigvel o estadio de concienci&e trata en este
caso de algo cualitativamente diferente, agoercusiones incomparablemente mas profundas. Y es que
hay signos de que lo que se estd agotando, no es sélo el paradigma mitcdnoh®, definitivamente
superado (Lenaers, 2008; Vigil, 2007), sino el mismodelo dualista de cognici6iio modelo
cartesano-, basado en la dualidad sujeto/objeto (Corbi, 2007; Ferrer, 2003; Malktizano, 2009
Wilber, 2007). Ello indicaria €iinal del estadio egoicale la conciencia y el umbral colectivo de uno
nuevo: elnivel transpersonal

Al estadio transpersonal de conciencia accedemos cuando empezabs®svar la mente. Al
hacer asi, caemos en la cuenta de tgmemosmente, pero qusomosmucho mas que ella. Se ha
producido ya el primer atisbo empirico de que nuestrdidda no se reduce a lo egoico, aunque durante
siglos lo hayamos creido asi. De modo que podemos reconodenguo®sl N iy 0 O ,SONDENASO ( L
gque ese yo que podemossob r v ar . De un modo similar a como,
corpor al 0 a o fideanaamera éspohtdnea, en cuanto empezamos a observar nuest,o cuerp
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nos hallariamos ahora, colectivamente hablando, enitdgs de un nevo salto dda conciencia mental
a la transpersonal.

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

En contaste con el estadio mental, caracterizado por la separacion, el nuevo nivetsoarape
en el que el propio yo queda integrado y trascendido, se caracteriza por la percepaibidae dee todo
en las diferencias.

Si bien, colectivamente y a pesae ths indicios que apuntan un cambio, la humanidad se
encuatra aln en estadios miticos y racionales de conciencia, parece que no han sido pocos los hombre
mujeres que, a lo largo de la historia, han expetiat® ese otro nivel que trasciende el yo.

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

Son textos que, a pesar de haberse leido habitualmente desde un parasiigrdarpoi lo cual
se explicaporquesée er a justamente el Ai di omao que se h
encierran una sabidurza propia de quien ha Avi
a un nivel mayor transpersonalde conciencia.

Signos dda conciencia transpersonal en Jesus

La experiencia mistica es una experiencia transpersonal. Se trasciende lo mental y se abre pc
una nueva percepcion de lo real. Por ese motivo, porque en tales experiencias se anadenednie y
es posi mmdsalla delwelo de la mente, es facil encontrar en los misticos expresiones de clart
sabor transpersonal. Eso mismairoe en el evangelio.

Sin entrar en el debate sobr e ifipsissigna\werbsless 2 a n
ylogque,t as | a denominada fAexperiencia pascual 0, e
redactores del evangelio, lo cierto es que en el texto que ha llegado a nosmndsaI0S expresiones
gue revelan toda su hondura y riqueza cuando las leemesa clave. En este sentido, es innegable que
el evangelio constituye un mensaje de sabiduria, que nos iratpeatar.

Lo transpersonal es un estadio de conciencia que conlleva, como cualquier atrodarde
percibir y un modo de actuarcoheretes entre si. Habria que dudar, por tanto, de aquello que no
desembque en una transformacion personal (Daniels, 2008). Lo caracteristico de ese estadio es
superaciérintegracion del nivel mental y, por tanto, del yo, con el que habitualmente nofidderis
de una magra absoluta.

La conciencia transpersonal es, pues, una conciendiria y desegocentradaQuien acede a
el lved, I/ unidad de | o real m8 s a lirha8 all@ de las apardntes o
diferencias y actiadesde elamor a todos los seres. De ahi que los dos rasgos mas caracteristicos de
quien se halla en ese nivel de concia sean |aabiduriay la compasion

Y eso es precisamente o que mas se destaca en la persona deQiséaeg; qué ha vistese
hombre sabio y compasivo? Vamos a acercarnos a los textos, buscando huellas de la concien
transpesonal en aquellagos dimensionegue la caracterizan: ldesegocentraciory la conciencia
unitaria.

Un hombre desidentificado del yo

En el procesevolutivo de la persoriecomo, globalmente, el de la humaniddd emergacia del
nivel mentali'y, con él, la aparicion y consolidacion del yo, en cuanto identidad indiepée, marca un
momento culminante. Se sale de la oscuridad geglpersonaly se accede a la autoconcienpirsonal
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Ahora bien, como no pod2?a ser de otro modo,
unaconciencia egoicael yo recién nacido se embarca en una carrera, espontdnea y ansiosa, con la qt
busca constituirsen centro y protagonista de toda la escena. Olvidando que es sétmamtm mas de
la evolucion y despliegue de lo real, tiende a absolutizarse como si fuera laefimitiged Se llega, de
ese modo, a la apoteosis dajocentrismp con consecuencias eodos los sectores (relacional,
econbnc o, social, pol2tico, religiosoé). Es el re

Lo que se halla detras de ese modo de Hacdo explica no es en primer lugar una cuestion
moral (egoismo personal), sino ufeta de comprension de la verdadera naturaleza de lo real, es decir,
ignorancia que nos lleva a tomar como definitivo lo que es solo pasajero. Y al consgdarai mismo
como definitivo, el yo buscard por todos los medios a su alcance, inadvertiapylsivamente,
sobrevivir y afirmarsdrentea todos los demas: la ignorancia lleva a la compietdt, a la rivalidad, a la
crispacion y al enfrentamiento.

Solo una comprension mas adecuada de lo real permitird que pueda modificarse aguella act
De hecho, |l as personas que han fvi st oo rtame@s al
De ellas hemos recibido un mensaje que, con matices propios en cada caso, habla de no dejarnos ence
en la carcel del yo, si queremasdrecer el depliegue de la vida. Justamente eso es lo que nos llega de
Jesus.

De Jes%s se ha dicho con raz-n que fue el A
como eje elamor a los otros, expresado conmbondad compasiény servicio incondicional Peroese
comportamiento no proviene, en primer lugar, de un empefio ético, esforzado o wédLIrsize de su
propiacomprensiorde la realidad: él vio que el yo no era la realidad definitiva y por eso mismo ensefio
queVvivir para el yo equivale a perder lada. Vedmoslo mas despacio en algunos textos, tal como han
llegado a nosotros.

1 fAEl que quiera salvar su vida, la perdera, pero el que niegue su vida por mi y por la buena
noticia, lasalvar® (evangeli o de Marcos 8, 35) .
Este texto se ha interpretado hahblinente 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 vid
mortificarse o sufrir; y que ese sufrimiento por Jeslus era fuente de salvacion. Desde un:
conciencia mitica y, masmpliamente, egoica, era lo que se podia leer.
Pero el mismo texto nos da una pista que nos hace mirar en otra direccién. Cuando habla de ne

l a vida, bo®, hasbpsiahddle el decir, del yo ps2zqui
sino de no reducirse al yo.

Por otra parte, m@ponmbdbeldeni vted xteogod e oha eé¢ntien
disdpulo tuviera que negarse f avor del Ayoo de Jes¥s. Pero

justamente la novedad misma de la que Jesus habla. No estamos ante unadaersarelsista

gue reclamara atencion, sumisién y renuncia a todo lo que no sea él. Estamos, porril, contra
antedgui en que habla y que vive desde m8s all
entenderse en clave egoica, sino que, como veremos, alude eadasn ¢ ¥aesoya,l dio mo
nombre de ladentidad profunda que transciende lo meramentaaeg la identidad honda que a
todos nos constituye, que todos compartimos y en la que todos nos encontramos.

En resumen: l a invitaci-n es a fAnegar el y 0

1 fHabéis oido que se dijo: «Ojo por o0jo y diente por diente». Pemsydigo que no hagais frente
al que os hace mal; al contrario, a quien te abofetea en ldlandgrecha, preséntale también la
otra; al que quiera pleitear contigo para quitarte la tunica, dale también el manto; y al que te
exja ir cargado mil pasos,escon éldosmil ( evangel i gl1)de Mat eo 5, 3¢
Tales palabras resultan absolutamente incomprensibles e impracticables desde una perspect
egoi ca. Ning%%n @Ayoo puede entender mientrag i Vv i
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esbmos situados en la nua identidad que trasciendealyo en | a nueva fAconc
s6lo somos capaces de vivirlas, sino que no podemos vivir lo contrario. He subrayado el términ
Ami entraso, porque ah?2 se halla just astesost e
para poder Avero y Aviviro una cosa u otra.
Parece c¢claro que alguien que habla as2z, s |
Vi vi - Jes Ys, Adevol viendo bien por mal o, p o
fi y o eometidores. El viviay hablabasdlee una i denti dad nueva qu:
abrazaba. Esa identidad no puede no amar; Unicamente puede buscar el bien dedifdrente

de si.

1 fHabéis oido que se dijo: «KAma a tu projimo y odia a tu en@mifero yo os digo: Amad a
vuestros enemigos y orad por los que os persiguen. De ese modo seréis dignos hijos de vuestt
Padre celestial, que hace salir el sol sobre buenos y malos, y manda la lluvia sobre justos e
inusto® (evangel i &5).de Mateo 6, 43
Es sabido que el nivel mitico, tanto a nivel individual como colectivo, esta caracterizado por el
sentimiento de pertenenciblasta el punto de que, en él, el amor universal es algo sencillamente
impensable, porque cae fuera del campo de la concienciseduala en ese estadio. So6lo en la
medida en que éste empieza a ser trascendido, el horizonte se amplia y se empiezg a
vivir la posibilidad de un amor que incluya a todos.

Cuando se accede al nivel de lo transpersonal, el amor universabrse $@ce posibleir® que

es inevitable. Quien se halla situado en ese nivel, como han experimentado siempre los misticc
no puede no amar a todos. Porque se ha visto que ésa es la Realidad, lsibhinstdras en la

gue nada es diferente dada, laConciencia unitaria.

Sélo desde esa conciencia puede proclamarse con toda verdad el amoiigo;guenoue se esta

viendo que inclusadi Eerpernmtemethegadan2zés wpwoque
sufrimiento los que nos hacen percibirnos coaes.
En esta nueva conciencia, tampoceamos)yycastigaalosa D

ma | ®peroepcion caracteristica del estadio mitico e incluso racional; en todo caso, de cualquie
nivel egoice, s i no c o twenoedn todas Ror esos no Bs extrafio que, para Jesus, Dios
sea siempre Gratuidad, Amor misericordioso sin limites y sinicioneés.

1 fAPor eso os digo: No andéis preocupados pensando qué vais a comer 0 a beber pata @siste
0 con qué vestido vais a cubrir vuestieerpo. ¢ 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 Sil
embargo vuestro Padre celestial las alimenta. ¢ No valéis vosotros mucho mas que ellas? ¢ Quié
de vostros, por mas que se preocupe, puede afadir una sola hora a su vida? ide| yg@or
qué os preocupais? Fijaos como crecen los lirios del campo; no se afanan ni hilan; y sin
embago, os digo que ni Salomén en todo su esplendor se vistio como udosd®eto si a la
hierba que hoy esta en el campo y mafiana se echa al horno Dios la viste asi, ¢qué no haré cc
vosotros, hombres de poca fe? Asi que no andéis preocupados diciendo: ¢ Qué comeremos? ¢,C
bebeemos? ¢ Con qué nos vestiremos? Esas son las cpsainquietan a los paganos. Ya sabe
vuestro Padre celestial que las necesitéis. Buscad ante todo el Reino de Dios y lo que es propio ¢
él, y Dios os dara todo loethas. No andéis preocupados por el dia de mafiana, que el mafiana
traera su propia preagpacion. A cada dia le basta su propioatan ( evangel i @84).de N\
Al escuchar estas palabras, cual quiera pued
verdaderas, porgue conectan con algo que, aunque sea muy remotamente, todo sertaymano in
Sin embargo, una vez mas, si se leen desde una perspectiva egoica, resultan incomprensibles
sobre todo, imposibles de vivir. Porque es caracteristico del yo inquietarse, afanarse y preocupar
en su movimiento compulsivo a buscars@tad en loque controla o posee. Al yo no se le puede
pedir desprendimiento ni calma: es egocentrado y ansioso.
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No; ®stas son, de nuevo, palabras que vVviene
ve y vive es unaealidad nuevaque él mismo designaba en oReifio de Dios , y que po
entender como el conjunto de lo real, la Unidad de Lo Que Es y que se manifiesta en la infinit:
variedad de for mas gue | a ¢ o n subiertb layverdadera Qu i
naturaleza de lo real y esa nuevaaencia reorienta todo su actuarj@de vivir para su yo y
accede a una sabiduria ecudnime y serena, en comunion con todos y con todo.

Las palabras de Jesus no pueden entenderse como una invitacion a noi tebaj@mos seguir
trabajando, porque rebmos pajaros ni liriessino a hacerlo desde la actitud propia de quien, por
haber descubierto la verdadera naturaleza de lo real, se deja vivir, descansadamente entregad
confiado en el Misterio que todo lo envuelve.

Cuando eso se ha percibido, lagoera 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),

isoy parte del mi steri o. El mi steri o r
préximo a mi que yo mismo y siy Bn sentido profundo, somos uno, entonces no
tengo nada que temer. El misterio cuidard& de mi en todo momento y
circunst anado sandimit8sopprqua soy uno con todo el misterio de la
vi daé Drooos el angrersoomo una persona es una corncsierp .

Pues bien, a ese Misterio que todo | mpresianns:t
gue contiene connotaciones miticas, propias de su épaddea de un Dios que vive en un
mundo separado, arriba en los cielopero que expres en metéfora, el secreto ultimo de la
realidad como Amor originario, iginante y envolvente.

1 fiNo 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 tesorosa@el@| donde ni la polilla ni la
carcoma echan a perder las cosas, y donde los ladrones ni socavan ni roban. Porque donde es
tu tesoro, alli esta tambiéntucorazon ( evangel i €1)de Mateo 6, 19
El yo no tiene consistencia propia: es un constructoahgnina identidad traitoria y, por tanto,
parasitaria Para subsistii para tener una sensacion de existiecesita aferrarse a cualquier
Abj et oo que | o alimente: a todo | o que sea
seguirdad, estaltidad y, en definitiva, consistencia. Eso explica que el yo sea forzosa e
inevitablemente egocéntrico. Vive para tener y acumular, para lograr poder e imponerse, par
figurar y destacar.
¢, Qué ocurre mientras permanecemos identificados con la concignoia &€ a ?nec€sitaeos fi
Acargar o el ego con | a ener g2 a gue arreb:
superor e s € E| ego se tiene que cargar como | as
gue alimentar y crecer arrebatando la capacidad aname losotro3 ( Rodr i g8 f ez,

De ahi que, para poder sostenerse, el yo se vea obligado a echar mano constantemente de aque
mecanismosque le proporcionan una ilusoria sensacion de existiridéntificacion la
apropiacion, el dominioy la confrontacion El yo se cree consistente en la medida en que se
identifica o apropia de cual quier Aobj et oo
también la presencia de esos mecanismos el mejor test para indicarnos el nivettrde nue
conciertia egoica.

Ahora bien, una vez trascendido el yo, todo eso se desvanece o, como dice Jesufreegdesc
son tesoros expuestos inevitablemente a | a
en el cieloo.

Lo que ocurre es que, cuando hereddo estas palabras de Jesus desde una conciencia egoica, no
hici mos m8s que cambiar un fAtenero por otro
para acumul ar Am®ritoso. P e r ombos casqxbqie bastedbs d
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acumular era el mismo ygue, de este modo, incluso pretendia asegurarse la eternidad. Con lo
cual, el mensaje de sabiduria de Jesus no llevaba a trascender el yo, saecarfort

Los fAitesoros en el ci el o0 s qgoica.é&bng sencibamente, lad i f
belleza que se percibe al acceder al nuevo estadio traorsgdefso es algo que se alcance gracias

al esfuerzo ni se compute como méritos; es una nueva forma de ver y de vivir que emerge cuan
nos desapropiamos del yo, egidecuando vamos mas 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
que Jesus vio, Vvivio y ensefid.

1 fAEl ojo es la lampara del cuerpo. Si tu 0jo esta sano, todo typolesta ilunnado; pero si tu ojo
esta enfermo, todo tu cuerpo esta en tinieblas. Y si la luz que hay en ti es tiniebla, jqué grand:
seralaoscuridadd (evangel i 623)de Mateo 6, 22
Es propio del yo pensar que todo es cuestion de voluntad. Sobre estaiacree apoyara el
voluntarismo, el perfeccionismo e incluso el juicio y la comparacion. Pero, ¢realmente es asi’
¢ Oairren las cosas por nuestra voluntad o sencillamente ocurren porque ocurren? ¢ Puede nues
voluntad hacer que amanezca? ¢Puede mi \amuhtcer que yo tenga unosng@mientos
diferentes de los que tengo? Y si mis pensamientos y sentimientos vienen a mi sin control de
voluntad, ¢,qué papel me queda?
Mientras no hay consciengi@s lamente no observadiéel ego quien nos dirige, porques
pensamientos que estan en la base de nuestras acciones son los mensajes grabados antafio
pautas mentales y emocionales aprendidas, que se repiten de una manera automatica. Hasta qus
los hacemos conscientes a través de la observacion, permanaemitisados con ellas. Y esa
identificacion es sinébnimo de Hibertad. Mientras no hay consciengiaun creyéndonos libres,
no hacemos sino obedecer los patrones aprendidos.
Por eso, el sabio sabe que no es cuestion de voluntad, steongesnsiory, en dltimo término,
de Avero. JesWws tambi®n | o ha visto. EI gra
encierro producido por la identificacion con el propio yo, como si éstitayera nuestra verdad
tltima. En cuanto vislumbramos laldadad de ese encierro, se hace la luz en nosotros,
comprendemos, y es precisamente esa nueva comprengionuz- la que nos coloca
adecuadamee en la vida.
Asi como el cuerpo necesita el ojo para estar ilumifiaite el simil que usa Jes(fa persoa
necesita de esa luz para salir de la oscuridad y del sufrimiento.

1 fAPedid, y recibiréis; buscad, y encontraréis; llamad, y os abriran. Porque todo el que pide recibe,
el que busca encuentra, y al que llamale abren( evangel i-8. de Mateo 7,
Al yo amante de la voluntad, del esfuerzo y del mérito, estas palabras le resultanrteeonfé e s é
a pesar de que luego tropiece una y otra vez con la desazén producida por el hecho de que
parecen cumplirse.

El mismo yo religioso las ha entendido, en clave naita , como Si se trata
base de suplicas, de esfuerzos o de méritos, para que finalmente nos diera lo deseado. Y, tambi
aqui, la misma desazoén: jcuantas personas no se han sentido frustradas y hasta desesperad:
constatar, una yt@ vez, que no se cumplia lo que esas palabras paesnie prometian! ¢ A qué

se debia ese engafio cruel? Cada uno salia como podia d#astodnterrogante. Sin embargo,

lo que ocurria era, de nuevo, que se habia leido una pdldictza desde unaoaciencia
transpesonat 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 mu
mas simple y, a la vez, mas profundo. Constituyen, sameifite, unaonsatacionque, quien se

halla en un nivel de conciencia transpersonal, ha visto: en ese nivel, pedir es ya recibir; buscar ¢
ya haber encontrado; y por el si mple hecho
pda y fotr oo gue hageinguna petcion neblsquedaregoica; puestaapee

JTR-40



© Journal of Transpersonal Research, 2009)]. 1
ISSN: 1989%6077

esya | a comprensi-n de | o que es hace que #dap
Aabriro, sean coincidentes.

1 ASabéis que los que figuran como jefes de las naciones las gobigdraoamente y que sus
magnates las oprimen. No ha de ser asi entre vosotros. El que quiera ser grande entre vosotro
gue sea vuestro servidor; y el que quiera ser el primero entre vosotros, que sea esclavo de todo
Pues tampoco el Hijo del hombre haid® a ser servido, sino a servir y a dar su vida en rescate
portodo® (evangeli o-49.e Marcos 10, 42
El texto habla bien de alguien que ha hecho de su vida un camino de entrega y Servici
incondcional; habla del propio Jesus. Esa forma de entendértha no es posi bl
gue, fozosamente, genera una conciencia egoica y narcisista, que le impele a sentirse el primero
AmM8&§s queo otros. Por el contrari o, el ser
conciencia transpersonal que me ehaercibir al otro como ndiferente de mi. De hecho, ese
modo de vivir el servicio es uno de los criterios para verificar la realidad de esta meeaaa.

Mas alla del yo, la Conciencia unitaria

La desidentificacién del yo se produce porques®d@de a un nivel de conciencia maspho y
abarcante, en el que el anterior queda integrado. Asi como la conciencia corporal queda integrada
trascendida en la conciencia mental, tambiéniéataociencia egoicaqueda integrada y trascendida en
oranBs extensa que, a falta de un t®r mi no mej or
cuanto la unidad es uno de los rasgos que mejor la caracterizan y la distinguen de la mental, que
individual y fragmentada.

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

He tratado de mostrar como Jesus no se identifica con su yeciesnb se halla situado en el
ni vel egoi co. Pues bien, esto significa que |
trarspersonal. Por eso, quiero presentar ahora otros textos que nos dejan entreverlo.

1 fi¢gNo se vende un par de pajanesr 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 losopajafose v a n g e |
Mateo 10,2931).

Un rasgo tipico de la conciencia unitaria esdafianza sin limitesDonde el yo ve motivos para
temer, desconfiar o abatirse, la nueva conciencia confia. El yo teme y desconfia porque se percil
a si mismo aisladfsenteal resto de la realidad, ghea percibido otras vecesrno hostil.

Por otro lado, la lectura que el yo hace de estas palabras es, necesariamente, miiganeSenm

dios separado que, como gran mago, esta interviniendo para que al propio yo le vaya bien. Y, s
embargo, la realidhclama para decir que eso no ocurre asi. No hay nadie que cuide al yo de la:
cat 8strofes que teme; no hay moiadtlye Anah?2 fue
Una vez mas, las palabras de Jesus no nacen del yo ni van dirigidas a €él. Son las gadshdas s
quien ha visto quéodo esta bienLa liberacién del sufrimiento no consiste en proteger al yo de
cualquier realidad que él perciba como desagradable, sino justamente en aprender a tom

distanci a del propi o yo, accedbiemadoenm elseqia et
como la noche sucede al diay la calma a la tempestade n e | gue, porque
biend, podemos descansar confiadament e.

1 fiLlegaron su madre y sus hermanos y, desde fuera, lo mandaron llamar. La gentesestatia
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 hermanog2ndg entonces a

los que estaban sentados a su alrededor, afiadio: «Estos soadre ;mmis hermanos. El que
cumple la voluntad de Dios, ése es mi hermano, mi hermanagpdexda ( evangel i o
3,31:35).

Otro rasgo caracteristico de la conciencia unitaria es el reconocimiento espontaneo de |
Af aaniildiad o uni v efiers, dal condenciasnclusigaepor parque nos descubrimos y
sentimos unidos a todos los seres. Esta es la fuente de la compasion.

La conciencia m2tica marca fronteras r2gida
comportamientos dispares f@ainos y hacia otros. Es una concierexalusivista que tiende a

creer que toda la verdad esta de parte daijasss

Por su lado, la conciencia racional ieslividualista Puede |1l egar a ver
superado las barreras etnocéntricasedet t adi o anteri or, pero segu
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 méas veneradas, por lo que
palabras de Jesus suponen primer lugar, la ruptura de un tabu: se habia atrevido a establecer un
parentesco por encima del vinculo de la sangre y del clan. Pero no todo queda ahi, com
entendéia una lectura egoica de las mismas.

Esas palabras nacen de una conciemgitaria 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
Acumpl i mos | a v olodemosaeajardtbacddlé.os o0, Yy no p

&Y qué es la voluntad de Dios? Que la Vidgdlugue lo Real se manifieste, que Diosma i si
queremos seguir usando esta palalse 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 gpresiones del lmmo Dios que asi se manifiesta.

1 A é Entonces el rey dira a los de su lado: «Tuve hambre, y me disteis de comer; tuve sed, y m
disteis de beber; era forastero, y me alojasteis; estaba desnudo, y me vestisteis; enfermo, y n
visitasteis; en la carcel, y ifsteis a verme». Entonces le responderan los justaiotS¢, cuando
te vimos hambriento y te alimentamos; sediento y te dimos de beber? ¢ Cuando te vimos foraste
y te alojamos, o desnudo y te vestimos? ¢Cuando te vimos enfermo o en la carcel y fuimos
verte?». Y el rey les respondera: «Os aseguro que cada vez que lo hicisteis con uno de estos n
hermanos mas pequefios, conmigo lo hicist@sangelio de Mteo 25,3540).
fiConmigol o hi ci st ei so: ® s t quisieragdentifiaarse dom lospie suffeh,g u i
hubi er a armocsh @: hiies erai s conmi goo. P e rqoierea q u 2
identificarse, sino alguien que realmes&eha descubiertno-diferente de ningun otro. Eso es lo
propio de la conciencia unitaria o transpersohlla 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
nos pareciera, sino la percepcién caracteristica de mogenoia expandida.

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

aY qu® decir de | as expresiones que mapareae
guien no asistid a quienes se encontraban en situacién de necesidad? Por una parte, la imagen
fuego (y castigo) eterno pertenece a lagmeria caracteristica del estadio mitico. En ese sentido,
€es una manera de expresar iyad puddé vivir @ aridadoqued e
somos. Por otra, la fuerte amenaza es un modo vehemente de indicar la gravedad de lo que esta
juego, r lo que se convierte en una acuciante llamadajzedar.
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1 ASe acercaron los discipulos a Jesus y le dijeron: «¢Quién es el mas importante en el Reino de ¢
cielos?». El llamé a un nifio, lo puso en medio de ellos y dijo: «Os aseguro que si no cgmbiais
os hacéis como los nifios no entraréis en el Reino de los cielos. El que se haga pequefio como e
nifio, ése es el mayor en el Reino de los cielos. El que acoge a un nifio como éste en mi nombre
mimeacoge» (evangel i &©.de Mateo 18,1
En el evangelipel nifio no evoca la imagen que hoy podemos tener del mismo. Significa, mas
bien, la condicion de quiegicomo el nifio en el siglo karecia absolutamente de todo derecho y
se encontraba en el Yal t iTona expresgra queridafpbilestise r s e
equivale a colocarse en el ultimo lugar, renunciando incluso a los propios derechos, en una actitu
de servicio a los otros.

Asi entendido, comprendemos por qué la figura del nifilo desempefia un papel central en ¢
evanglio, como condicién para capty vivir la novedad que Jesus plantea, y que él mismo
designa con | a expresi-n fAReino de Dioso (
cieloso, evitando pronunciar el nombre sagr
arriba como Jesus mdia su misibn como servicio y entrega.

Pero, mas alla de eso, el interés del texto radica en la identificaciébn que Jesus vive con los nifios
con | o gue ®stos simbolizaban. ifMe acoge a
deseo voluntasta, sino de una percepcion propia de la conciencia tranepérs

7 fACuando llegaron a un lugar llamado La Calavera, crucificaron alli a Jesus y también a los
mahechores, uno a la derecha y otro a la izquierda. Jesus decia: «Padre, perdonalos, porque n
saben | o que haceneé Uno de | os mal hechore
cuando vengas como rey». Jesus le dijo: «Te aseguro que hoy estards conmigo en el@araiso»
(evangelio de ucas 23,3334.4243).

Quien havisto, sabe bien que aquélig hace mal, lo hace Unicamente mproranciaio por
sufrimiento, que es otra forma de ignoranci@or eso, no hay lugar para el juicio ni la condena.
La vision desemboca en ¢t@mpasiory en elperdén ¢No habia sido el propio Jesus quien habia
dc hoAmafid a vuestros enemigoso? aNo fueron t
Asi como la mentéel yo- no puede vivir sin juzgar permanentemedrde hecho, pensar equivale,

en parte, a discriminar o juzgaen el estadio transpersonal el juicioraposible.

Un di cho budreadmenstss api PmamoBSi o que es bueno,
sucede es que, aunque nos cueste <creerl o,
ssbhemoso | o que hacemos. HBambafngueassbesocoe
perdidos por falta de luz que nos oriente. Por eso también suele decirse, con toda razoén, que el
es el eino de la ignorancia y de la oscuridad.

Por otro lado, desde la conciencia unitaria desaparece también elegado a la muerte; muerte

y vida son soélo las dos caras de la misma realidad. Cuando JesuUs le asegura al ajusticiado c

Ahoyo estar8 con ®I en el par a2 so, estsg§ pro
Muere Unicamente el yo, en cuafboma separada, pero no la conciencia que en él se expresa y
vive.

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

7 fAJesus dijo: «Padrsanto, guarda en tu nombre a los que me has dado para que sean uno, comc
t% y yo somos unoé Te pido que todos sean
gue también ellos estén unidos a nosotbos» evangel i o de Juan 17,11
A diferencia dela mental, que es necesariamente individualiZesia trata de la conciencia
asocada a un yg la transpersonal es unitaria. Sin negar las diferencias, lo que prima en esa nuevi
percepcion es lainidaden la que todas ellas coexisten y se entrelazang# gue a todas las
consttuye.
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|l

La forma personalista empleada por el autor del evangiiwa del paradigma premate- no
menoscaba la experiencia ni la percepcion que subyace a sus palabras. En ellas, Jesus apat
como alguien querivey harealizado la Unidad con el Misterio que abraza todo lo real, Misterio
al que ®I sedrdeior.i g2a como AP

fiTodo me lo ha entregado mi Padre, y nadie conoce al Hijo sino el Padre, y al Padre no lo

cormoce mas que el Hijo y aquél a quien el Hijo se lo quierarevelaf evangel i o de |
De nuevo, aparece subrayada, en este peculiar texto del evangelio de Mateo, la conciencia q
tene Jes¥%Wws, tanto de su unidad con el Mi st er
para conducir a los otros a essima exjeriencia.

Dec2a que se trata de un texto fApeculiaro,

estilo de Mated sorprenderia menos si se encontrara en el evangelio de Jer@neso no le quita
nada a la sabiduria que contiene.

Comoant os otros, al ser |l e2do en clave ment a
al gue Yiani camente conoce y puede revelar ot
par a entender el mi steri o de IlcamoTsirse matach @altresd e

Afesenciaso comparti-endo una misma divinidad
Desde la perspectiva transpersonal, la lectura es diferente y, a mi parecesspaéigsa con el
Misterioo. APadreo es una forma met af - r ilocenstidlyeydes
en todo se est8§ expresandoinymenos metdfoecsconaorse o ;
designa quien ha experimentado esa Unidad Ultima y la vive siraciépar

fEl Padrey yosomosuao ( evangeli o de Juan 10, 30) .

Toda la conciencide unidad queda expresada, en esta frase, de la forma mas contundente. Leic
desde un estadio menidhnto mitico como racional, aunque con matices propios en cada uno de
ellos, se ha interpretado como remitiyendo fipel a
de Dios, ndel Padr eo. P o ninichfarmaspesible paralelayo de pensam

y entender la unidad.

Desde la nueva perspectiva transpersonal, descubrimos que la afirmacién apunta a la Unidad ¢
costuras con el Mistigr como tal, la Unidad constitutiva de lo que es. En este sentido, la expresion
A el Padre y yo somos unonodupldedagealgadl abr as a |
Se trata, por tanto, de una expresién valida para todo ser. Eso eyybosquemo s t ondue s é ,
todavia no lo hayamos percibido: Somosdiferentes de lo Real, del Misterio que se despliega
incesantemente. Jesus es alguien que lo ha visto y lo ha expresado.

fiLos judios le dijeron: «¢,De modo que tu, que aun no tienes cincuenta afios, haa visto
Abraham?». Jesus les respondio: «Os aseguro que antes de caleambnaciera, yo sop»
(evangelio de Juan 8,58).

Para el yo, todo es unsucesionde eventos que ocurren en el tiempo. Para la conciencia
transpesonal,todo es en un Presente atemporie no conoce principio ni final. Ese presente
e, nifas de que Abraham nacierao.

Asi como el yoila mente sélo puede vivir en el pasad@ proyectandose en el futdrda
conciencia transpersonal vive siempre en el presente. En efecto, acallasgadalongue queda es
Presencia autoconsciente, sin resto de apropiacion egoica. Es precisamente esa Presencia la

puede decir: AYo soyo. Donde nfAyoo, evident e
sino al YOT con mayusculas el Unico que eskEl que hace esa afirmacién no es el individuo
sepaedoiq u e , como mucho, p-,usiaalla corgtiencia unitariafjjuye mo cenode s t

sefracion, porque tampoco se identifica con la temporalidad.

iYosop (evangeli o de ,28&%58;1319;2185). 6, 20; 8, 24; 8
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En la misma linea que acabo de sefialar, el evangelio de Juan pone en labios de Jesus la afirmac

AYo soyo, sin ninguna otr a piadvachsendas gtasegquelhe® d
sefialado entre paréntesis.
Unjud2o sabe que AYo soyo es el mo dib Qud BEs nor

Presentar a Jesus de ese modo es la manera mas evidente de manifestar su divinidad. Pero no
entenderla en un sentido mitico, como un dios separado, sino para egpesasus ha visto y ha
vivido lo que somos todos, el Secreto ultimo, el Misterio definitivo de lo real; aquello que nuestros
antepasados nombraron como fADi oso.

Y hacerlo por siete veces expresplinitudde la conciencia en Jesus: siete, al sumaeeglde la
divinidad con el cuatro de la humanidad, es el nUmero de la plenitud. Con ese juego NUMErico ¢
autor nos habla de | a concienciYasopnequ?2voca
Conciencia que vuelve a ser expresada, con la misma rotundidamtraefrase del propio
evangd i &l.queiine ve a mi, ve al Padi@vangelio de Juan 14,9).

Todo lo real remite &y es transparencia €dbios. Por tanto, cualquier elemento de lo real podria
aplicarse con razon esas palabras que el evangelio poneaedebdesus. La diferencia estriba en

la conscienciale ello. Esa consciencia constituye precisamente lo cardactedstquien ha visto,
porque ha accedido al nivel transpersonal.

Es claro que el sujeto del Té&nbsemaecfyer@a victima de s |
delirios de grandeza o de un trastorno psicétismo 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 llam:
la falacia pre/trans Entre el psicoticy el mistico, hay un parecido: ambos se hallan fuera del
estadi o Aracional 6 de concienci a; pero | a d
en un mvel preracional, el segundo ha accedido al treaxsonal. No tener en cuenta esta
diferenca nos hace perder lucidez y puede llevar a confundir la psicosis con la experiencia
mistica, o el comptamiento inmoral con el trasmaoral (o transconvencional).

En Jesus, tanto laabiduria y profundidad de su mensajemo lacalidad humana de su
compatamientonos llevan a constatar que no nos hallamos en presencia de un ego inflado pre
racional, sino de una conciencia transpersonal que se manifiestdgan radicalmente
desegocentradague ha hecho de su vida una ofrenda desinteresada y gratetaiailo de los

otros. Su apuesta por los ultimos, su critica del poder opresor a costa de su propia vida y su actit
servicial marfiestan con toda elocuencia la madurez humana de un yo psicolégicamente integradt
y trascentto.

El AYo s oy alabiopderlesisaaemitena, alguen tunds alla de su identidad egoica
se percibe y se vive como la Conciencia atemporal e ilimitad@ue Es que ha experimentado
como su identidad %l ti ma. AYo soyo, G@8olbto | a
153, en linea con la tradicion vedanta advaita; puede verse también el magistral estudio de Moni
Cavall ®, 2008) , a | a que, por otra parte, t

todos nos constituye y en el que todos nos reconazemda nedualidad.

Lo que percibieron sus discipulos

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

De los escritos que han llegado hasta nosotros, quizas aeartel evangelie@l que mas lejos ha
idoal pretender desentrafYfar el fisecretoo de JesY
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cuales son los rasgos predominantes en la vida de alguien que, desidentificandose del yo, ha vivido er
conciencia unitaria o transpensl.

Porotro lado, entre aquellos mismos testimonios, ocupan un lugar destaceslattisen torno a
la resurreccion de Jesfiya que sera sobre esa experiencia donde se asiente la feclthes gaimeras
comunidades y, en definitiva, todo el cristianismo. Armaido de ver, lo vivido por los discipulos puede
considerarse una fAexperienci a tevacorsigeeaci sobra ¢lla ,

El testimonio de la comunidad del cuarto evangelio

Al querer descubrir lo que percibieron en él dissipulos, lo primero que llama la atencion es la
Aexplosi-no de un testimoni o que e sRrimaatadacde el
Juan perteneciente a la misma comunidad del cuarto evangelio. Dice asi:

fiLo que existia desde el papio, lo que hemos oido, lo que hemos visto con nuestros ojos, lo que
hemos contemplado y han tocado nuestras manos acerca de la palabra dei lpuadgda vida se
manifestd y nosotros la hemos visto y damos testimonio, y 0s anunciamos la vida eterna qu
estaba junto al Padre y se nos manifeskd que hemos visto y oido os lo anunciamos para que
también vosotros estéis en comunién con nosotrof Pr i mer a e3xrta de Jua

Me destaca del texto, expresado como a borbotones insistentes, la sensapiénles faltaran
palabras para expresar todo lo que han percibido; como si les resultara increible a ellos mismos que al
as?2 se pudiera dar. En Je e existiaalesdeclrpéipiodd o ver |

Sabemos que esto ocurre cuaedtamos ante alguien que vive en presente, o mejor todavia, que
esPresencia. La intensidad de presencia, que se trasluce en toda la pdesolgasu mirada hasta su
modo de actuay nos sitla inmediatamente, incluso sin necesidad de palabras, en lg &idda
atempralidad, en la plenitud de Lo Que Es.

Es seguro que algo de eso producia el encuentro con Jesus. Desidentificado de stago,dese
modo estable en la conciencia unitaria, era expresion de la Vida en toda su riqueza y poni
inmediatamate en contacto con el Misterio. Es facilmente comprensible que aquellos primeros
seguidores, en sugsencia, se sintieran remitidos directamente a Dios, como el Misterio de Vida y de
Luz, a quien el propio Jestus llama A Abb&806 (Padre).

Algo similar se exmsa en el llamad@rélogo de ese evangelio, que presenta y canta a Jesus
como @ P a Logdy deh Radre:

fEn | a Pal abra estaba | a Vida, y |l a vida era
La Palabra era la luz verdadera que con su venida al mundo ilumina a todo iombre

A cuantos la recibieron, a todos aquellos que creen en su nombre, les dio poder para ser hijos d
Di os é

Y la Palabra se hizo carne y habit6 entre nosotros; y hemos visto su gloria, la gloria propia del
Hijo Unico del Padre, lleno de gracia y de verda@vangelio 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 |
sobresalientes que aquellos discipulos percibieroasts hombre que tanto les transmitia con su sola
presencia. Rasgos distintivos de quien ha visto mas alla de la mente egoica, porque ha accedido a
conciancia transpersonal, parecen reflejarse en los siguientes textos:

1 Jesus aparece como un hombesegocentradp que no busca Yanoibuseont a

honores que puedan dar los homlires 6, 41) , ni e s afiEsfoazpoa, thaporp o r
conseguir el alimento transitorio, sino el permanente, el que da la vida éterna6 , 2 7 ) .
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El yo no pued dejar de buscarse y alimentarse a si mismo, porque de otro modo no podrie
subsstir. Al no ser consistente, es sujeto permanente de necesidades que le hacen girar sobre
mismo. Por eso, la desegocentracion solo es posible cuando se silencia el gminm ae
silenciamiento que han vivido todos los hombres y mujeres que han vivido su vidamoeya

s

1 Desidentificado de su ego, Jesus es un holitlyeey osadq que ha perdidol eniedo a la muerte:
fiYo 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 éeoou ( 118), 1 7

Quien ha fAmuertoo al y Borquredia isio gue ¢ Unitb qud muerg esl a
preci samente el y o. Por eso, habl a¥téSos sbelosl a
términos que usa el evangelien la certeza de que la identidad mas profunda se halla libre de
ella.

1 Jesus es glien queno condenaCuando le presentan a la mujer sorprendida en adulterio, algo
que estaba penado con la lapidacion, reacciona cosabduriaque desarma a los jueces y
verdugos, y unaompasionque rehabilita a la mujefiAquel de vosotros que neniga pecado,
puede tirarle | a primera @fi8edrdd)Tampoco yo
El yo vive de representar papeles. Entre ellos, parece sentir predileccion por los de juez y victime
Al juzgar y condenar a otros, el yo cree elevarse por encima de eltpsjaitse, se coloca en el
centro de atencion.

Por eso, la desapropiacion del yo viene acompafiada de un abandono de ambas actitudes, la qt
y el juicio. La queja se transforma en aceptacién lucida; el juicio en comprension y compasion.

Secuentaqueuthi sc2 pul o se acerc:- a uno de | os pa
sabré con seguridad que no me estoy equivocandoesmioc o espi ri tual ?0.
respondi - taj ant msesegir&dein@eqgvecarte ouard ne jusgueee n a d i €

Los discipulos han percibido en Jesus a alguien sabio y compasivo, qualbaliwjuicio y el
perddn hasta el final, de un modo espontaneo, profundo e ilimitado.

7 Jes¥s es alguien percibido c oy lafluadehnuedo. &le |
gue me siga no caminara a oscuras, sino que tendra la luz de la vida 8 Silo& mantenBis
fieles a mi palabra, seréis verdaderamente mis discipulos; asi conoceréis la verdad y la verdad o
haré libres ( 8 Y@®dig) la verlad ( 9 [T(tiBnes paldbras de vida etetha ( 6 Y®he ) .
venido para dar vida a los hombres, y para que la tengan en plénitud 1 0 Mi InGsipn )
consete en dar testimonio de la verdad. Precisamente para eso naci y para eso vine al mundo
Todo el quepertenece a la verdad escucha miovoz( 18, 37) . Hasta el pun
esta af iYosoyetcamino,ylafidadylavidd (14, 6) .

Como ha quedado dicho mas arriba, todas estas palabras no pueden entenderse desde

conciecia egoi@a . El yo que habla ah2 no es el yo s
cuanto Conciencia transpersonal.
Ni ng¥%%n ego pueagblea deeri dadd.YoNoO, | o caracter?

dice de alguien que se encuentnas alla @ s u jyyésagustamente es la verdad!, no un
conenido mental que un sujeto pudiera expresar. Frente a cualquier pretensiébn o arroganci
egoica de poseer la verdad, es necesario insistir en la inevitable relatividad |gi@iecua
formulacibon mental, pdra raz-n si mple de que | a verdad

|l a mente no puede no objetivar, todo | o pue:
gue apunte en la direccion adecuada.

Con todas aquellas expresiones, los discfputatan de transmitir lo que ellos mismos han
perabido en Jesus: en él se lesreaeladoel 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 férmula breve, Jes
eselemin o, |l a verdad y |l a vida, es decir, el A |
Antes de ser considerado como Afundador o de

como alguien que vivia en profundidad, tenia el don de poner en contacto cadcetiEda vida,

enelquet odo se wunifica, Yy, de ese modo, comun
etena o, es decir, de plenitud.
Como dec2a antes, |l a Averdado no se refier

siempre sometidos a la inevitable relatividbd pensamiento, sino justamente a lo que podemos
ver en la medida en que nos desidentificamos de la mente y nos desapsagel yo.

1 Junto con los rasgos que acabo de sefalar, el cuarto evangelio destaca tamlziétitedésse
Jesus, que debierampactar especialmente a los discipulos. De hecho, todas ellas aparecen en I
gue se conhoce, dentro de ese evangel i o, con
capitulos 13 al 17 del mismo.

Conf i &loas mquietéis. Confiad en Dioggnfiad tambiénenmi ( 14, 1) .

También los evangelios sinopticos han recogido esta actitud, que colorea gran parte de |z
par 8bol as. De hecho, para |l a Biblia, HfAcrece
la fe es el miedo. Sin embargo, entrosotros, la fe se ha entendido, prioritariamente, como
Afasenti miento ment al o 0 Acreenci ao; s u C
agnositcismo. Hasta ahi se mostraba el influjo de estar situados en el nivel egoico.

Para el yo, creer es, sengiline nt e, At eilkér yor éan ciaaneadlas pu
gue aferrarse. Pero el yo no puede confiar. El reino de la ignorancia es también el reino de
miedo y del sufrimiento.

Al escuchar | acopfiadd abr mo s el |Jeegddeeuier bal vistaenl a
profundidad y por eso sabe que, a ese nivel, todo esta bien.

P a zOs ddjo la paz, os doy mi propia paz. Una paz que el mundo no puede dar. No 0s
inquietéis nitengadismiedo ( 14, 27) .

El yo también busca desesperadamente lageo la Unica a la que puede acceder es la paz
Aque da el mundo o, es decir, el bi enest a
dificultades o dolor; la paz sensible o la paz de los cementerios.

Jes¥s habla de dot r a oir goralasdificaltgdestpbriua se@sieata gnu €
otro lugar mas hondo y echa raices en la fuente misma de lo real. Una paz que no desapare
porque surjan dificultades ni aparezca el dolor o la muerte. Una paz, por otra parte, que
pacifica en profundidad, per que fAnunca deja en pazbo, por
de \ida.

Los discipulos percibieron en Jesus a alguien anclado en esta paz de fondo, que no es otra c
sino la ecuanimidad que brota de vivir en la Presencia, y que aleja cualquier miedo o
inquietud.

G o z ®@s hefilicho todo esto para que participéis en mi gozo, y vuestro gozo sea anmpleto
( 15, Yalop asegiiro que vosotros lloraréis y gemiréis, mientras que el mundo se sentira
satisfecho; vosotros estaréis tristes, pero vuestra tassezconvertird 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 estamanper haber traido un

nifio al mundo. Pues lo mismo vossr de momento estaisdes; pero volveré a veros y de
nuevo os alegraréis con una alegria que nadie os podra guita¢ +22), 2 1
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ALa alegrza es | a sefal i nequ2voca de que
es la condicion de quiezonoceel secreto de lo real, de quien se ha adentrado en el Misterio.
Porque es de ah2z, del Mi sterio, de donde p
Me i mpresiona escuchar a Jes¥ws que habl a
pudo haber lugo, en la historia del cristianismo, predicadores insignes, como Bossuet, que
dj eran que AJes¥s no se ri- jam8so0?

El que asi habla, ha visto y vive estable en la certeza de Lo Que Es, mas alla de lo que
ocurre. No olvidemos que estas palabras est&@stpg en boca de alguien que esa misma
noche va a ser traicionado, abandonado y negado por sus amigos, para terminar sienc
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
otro no naceiel yo, sino de la Realidad que se@kpenta en la Presencia.

S e r v iEatonoes Jesus, sabiendo que el Padre le habia entregado todo, que habia venidt
de Dios y a Dios volvia, se levant6 de la mesa, se quitd el manto, tomé una toalla y se la cific
a la cintura. Después echd agua en una palangana y comenzé a lavar los pies de sus
discipulos y a secarselos con la toalla que llevaba a la cirdura( -5)3 , 3

E I I l amado @Al avatorio de | os piesoO consti
quiere gpresar la actitud propia de quien se ha desapropiado del yo. Si el yo va por la vida er
clave de voracidad y dominio, quien se ha desidentificado de él, lo hace en clave de ofrenda

servicio.
Los discipulos han percibido en Jesus a un hombre serficigi e ha veni do, n
sino a servir y dar |l a vidao, yisoOtp wreesokavo e s

podia lavar los pies de otrpgnanifestando ademas que Unicamente esa actitud es la que
permite comprenderlo.

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

A mo rJesusfsabia que Ihabia llegado la hora de dejar este mundo para ir al Padre. Y él,
gue habia amado a los suyos, que estan en el mundo, los amé hasta elGextrénio®s 1) .
doy un mandamiento nuevo: Amaos los unos a los otros. Como yo os he amado, asi tambié
amaos los nos a los otro8 ( 1 3CoMale)l Padréime ama a mi, asi 0S amo yo a vosotros.
Permaneced en mi antor ( 1 Bladi@ jiene afnor mas grande que quien da la vida por los
amigo® (15, 13) .

Sin ninguna duda, fue el amor que vivia Jesus lo que mas impactédesapslos. Unos
setenta afios después de su muerte, el autor del cuarto evangelio, cuando quiere resumir .
vida, en este pértico admirable que abre lo que sera el relato del final, se expresa as
fiHabiendo amado a los suyos, que estan en el mundamid$asta el extrendo.

E I t ext o oestdog enmredented ausgae esitda 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 eMangt impacto y la intendad de la
experiencia vivida (Leén Dufour, 1995: 20).

He dicho més arriba que el verdadero mistico es aquéha@peiede no amailPorque ya ha

visto que el Amor, a pesar de todas las apariencias adversas, constituye elikgcoette lo

Real. Hemos sido hechdg amor,conamor ypor amor. Pero mientrastamos identificados

con nuestro yo facilmente lo ignoramos, porque el yo, constitutivamente inconsistente, no
puede sentir sino carencia.

Al acallar la mente y tomar distaacdel yo, emerge la Presencia y ahi empezamos a atisbar
gue el n%cl eo o ficoraz-no de | a Plenitud u
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Tienen raz-n | as religiones al afirmar qu
reduce todos los mandamientos a éste. Pero n@ade bomo un maestro de moral, que
introdujera un nuevo coédigo ético. Lo hace, mas bien, como un sabio que ha visto y que lo he
vivido. Y eso es justamente lo que les llego a sus discipulos.

Un i d ¥odsoy lafvid, vosotros los sarmierios ( 1 5, 5) .

La mentees dualista, porque solo puede funcionar a partir de la dualidad inieial/sojeto.

El resultado es un modelo de cognicion marcado por esa misma dualidad. Eso explica que
yo Unicamente pueda ver la realidad en clave mopetéeista (todo es uno)en clave dual

(todo es dos). Sin embargo, al silenciar la mente, se trasciende ese modelo de cognicién y
realdad se manifiesta en su caracteidoal.

La alegoria de la vid subraya ese caracteduad de la realidad. Un sarmiento podria verse

(Apamsed) a s2 mismo como al go i rga émemodi e
es tambi ®n Avi do. ridpercibiesetambidneconm iuna nealidad sepacada,
pero él tambiéresc uer po é, y as? sucesi vamesnenwdo, Toc

expresandse de modos infinitamente variados.

Una tal percepcion genera una unidad incuestionable. Si todo esta en todo, cualquier realide
es nadiferente de mi. Y aqui es donde alcanzan su pleno sentido las palabras de Jesus, ant
comenthAndmes : | 6 hici steiso.

Todos los rasgos y las actitudes que los discipulos percibieron en Jesus tienen su fuente, segur
evangel i o, en | a experienci a dHHie oo puedeihdcard e
nada por su c ue rPadeegeso tdambiéndrace el Hija o & , €19 ) . Hast e
gue es esa uni daMialimento gsuhacerllao/oluathdideh gue me ha enviado y
llevar a cabo su obra de salvacdn ( 4, 34) .

El cuarto evangelio presenta a Jesus como alguien gyeewenstantemente referido al Padre: ha
salido de ®l , vuelve a ® , habla | o que |e
lo ocupa todo en la vida de Jesus.

Todo es coherente: quien se ha desidentificado del yo, puedearntiadoen el Misterio de Lo

Que Es. Por el contrario, la identificacion con el yo significa egocentracion: el yo percibe la
reaidad como un conjunto de satélites que deben girar en torno a él. Por eso también, el yo pue
tener creencias, pero es incapazedéred@rse plenamente a Dios. Porque esa entrega significaria
su fimuerteo.

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

La identificaci-n con el Mi steri o, al gue (
Di o s ba estd escrito en vuestra leya«os digo: vosotros sois diosg&sPues si la ley llama
dioses a aquéllos a quienes fue dirigida la palabra de Dids,que dice la Escritura no puede
ponerse en duda, entonces, ¢,con qué derecho me acusais de blasfemia a mi, que he sido eleg
por el Padre para ser enviado al mundo, sélo por haber dicho «yo soy hijo de Digs»?1 , 3 4
36).

Para wun jud?2oi,j ol ad ee xDpiroessoi -mo AMHubi era podi do
Dios junto a Yhwh: su monoteismo no lo hubiera podido tolerar. Con esa expresion se aludia, mé
bien, a alguien que gozaba de una especial eleccion o predileccion divina que lo intro@lcia en
ambito de la mayor intindad posible con Dios.

Las cosas cambian por el hecho simple de que esa afirmacion aterriza en el ambiente helenistic
Los griegos estaban acostumbrados e incluso familiarizados con las figuras de los diose:
semdoses, sih®ibdbembres divinoso e fhijos de
designado de ese modo. Para el l os, un ADi os

JTR-50



© Journal of Transpersonal Research, 2009)]. 1
ISSN: 1989%6077

dotado de los atributos de poder e inmortalidad. El nuevo contexto fue otorgandouaalaldig
Jes¥s wun car 8cter fAdivinoo, en el sentido
Hi j o aicenva nuestro favor.

Con esas premisas, era inevitable que, antes o después, surgiera el conflicto de interpretacion
¢, Como se compaginaia unicidad de Yhwh con la divinidad de Jesus? Los filésofos y teélogos
cristianos hubieron de echar mano de las categorias filosdficas a su alcance para, a partir de ell
encontrar una respuesta que diera razén de su fe. El proceso fue lentg, dificibso, hasta que
fragud, oficialmente, en las definiciones dogméticas de Insilms de Nicea (325) y Calcedonia
(451).

Sin embargo, con la emergencia de lo transpersonal, al diluir definitivamente la pretendide
absoltizacion del modelo de cogna@m dualista, todo se modifica, porque se ha modificado el
propio modelo de cognicion. Superado el modelo mental, ni Dios ni Jesus pueden considerars
como gresseparadosporque nada esta separado de nada; no son objetos ni tampoco sujetos; n

son un piotrYgoue no hay ya ning%n Ayoodo que | os
Cuando se acalla la mente, lo que aparece es el Misteriosturasdelo-Real, dondeodo esta
entodo En esa <cl ave, | a expr esi - nmaiifestagiéom ded,e D i

QueEsy, simultAneament&xpresion de Lo Que Somos a Cabe al go m8s di v
esta manera de nombrarlo con lo que pretendian afirmar los cristianosidéobisV?

El malestar creyente surge, a mi modo de ver, por el hecho de no habenerfzeto aun lo que

es la conciencia transpersonal. Es esto lo que lleva a muchos a condenar cualquier formulacic
discrepante de la literalidad de los dogmas tradicionales. Porque temen que se esta perdiendo a
valioso. Y es asi: visto desde la conciangiental (mitica e incluso racional), esto supone una
Ap®r deldagerdesu referencia de-. Pewguna vez atidbadd e p
transpersonal, o que parecia pérdida se convierte en liberadiditivief

1 En el origen de todo, |&€oncienca unitaria que Jesus vive, aunque tal conciencia venga

expreeda en un | enguagjQeé otuuiriaasivvieseis al Hijoidel dambrdi subir
adonde gtaba antes8 ( 6, 6 2) . Porque | o que el evangel
r e quiaecreer fdne Elgue @ovnazoa de riuevo no puede ver el ReinodeDigs3, 3 ) .
ABaj ar del ciel oo, Asubir al cieloo signifi
espacio celeste, vivir en el ambito de Dios, participargpiente de la vid divina.

Al reconocerl o como fAbajado del ciel oo, | 0s
vivza |l a divinidad sin distancia de ni ng?%n
Ahora bien, vivir la divinidad sin distancia sigod vivir la Unidad y, por tanto, estar situado
Aim8s all 80 de | a percepci-n dual que | a men:
Eso significa que, para acceder a ese Mist
necesr i o fAnacer de nuevoo. L o qaneevaeidenti@aé e 8e | U
requiere, por tanto, un nuevo nacimiento.

En el propio |l enguaje evang®lico, podr 2a ex
clave transpersonal, equivale a reconocer que etgo el modelo conceptual que de él se deriva
no es | a identidad definitiva. Hace falta i

acceder a ese nuevado de ver y de vivir.

7 Desde esa nueva conciencia, Jes Bestrudesteltemploa a
y en tres dias yo lo levantaré denuéevo 2, 19) , porque el verdader
deci r, |l a persona. En | a mi s Bst lldgéndodashora, megof a |
dicho, ha llegado ya, en que para dar culto al Padre, no &@edjue subir a este monte ni ir a
Jr usal ®né Ha |l egado | a hora en que | os qu
espiiitu y en verdad. El Padre quiere ser adorado asi. Dios es espiritu, y los que lo adoran deber
hacerlo en espiritu y en verdad ( 24).2 1
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No podia ser de otro modo. En esa nueva conciclociae s fAt empl o dena@ai o s
esta separado de nad&odo es expresion y manifestacion de lo Real. Vacio y forma, inmaterial y
materi al, Di os y-difereneearopsiblendé ser separddo. e s n o

El texto del cuarto evangelio nos lleva a plantearnos una nueva cuestion: ¢Queda lugar para
religion en la conciencia transpersonal? La respuesta la ofrece el propio texto: Ha terminado €
tiempo del templep?ratadgygr @ani veresadidben e

La religion es el modo en que la espiritualidad toma forma mientras el ser humano se halla en «
nivel mentali sea mitico o racionatle la conciencia. Como yo separado, percibe a Dios como Ser
también separado: he ahi la religioredua 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 s
se@rado, y justamente entonces todo se llena de su presencia y de su aroma. dhaaqerda
nacido a esa nueva conciencia se convierte
vedado, porque en todo percibe el Mi sterio d

AHa resucitadoo: | a experiencia que dio ori

De todo lo que sus discipulos trasmitieron a propésito de Jesus, ocupan un lugar ptedosne
testimonios acerca de la resurreccion. Hasta el punto de que en esa afiimatiéns “esucithda der
entre | os muertoso o fJe-ssésondensa eb pricheredode squella t a c
comundad inicial. Y es esa misma fe en la resurreccion la que constituye el nucleo de la fe cristiana, y
que, al decir de Pablési Cristo no ha resucitado, tanto mi anuncio como vuestra fe carecen de éentido
(Primera Carta a los Corintios 15,14, escrita hacia el afoB3%yistianismo se fundamenta en el llamado
Aaconteci mi ent orequaescdudeledls. | a muert e

Desde la perspectiva de este trabajo, me interesa Unicamente sefiatentuladenciadel
testimonio de los discipulos, que se sienten radicalmeraasformadospor lo que dicen haber
experi mentado: El c y nosotrof somesdégon s i(gluieb r i vdoeé |fio s
Apoéstoles 2,32).

Ellos intentaran plasmar la experienciavera serie de relatos @gparicionesdel Resucido, con
alusiones también a tamba vaciaHoy somos conscientes de que tales relatos nandegteni hubieran
podido ser una crénica periodistica de lo oador Como ponen de relieve los exegetas y gadanas
rigurososi pueden consultarse dos obras de sintesis que tienen en cuenta los estudios mas recientes s
esta cuestion: Lois, 2002; Torres Queiruga, 2Q03nto el acontecimiento mismo de la resurreccion
como | as aparicione®endelenRasiumiitvaedo qfuec urr asci en
acontecimientos absolutameméales no pertenecen al &mbito de la historia. Se trata, por decirlo en una
palabra, de unaxperiencia transpersona¥ eso fue justamente lo que vivieron losadpulos.

A lo largo de su vida, como hemos tenido ocasion de comprobar en los textos evangélico
comentados, JesUs manifiesta goafianza ilimitadatambién ante su @pia muerte. Lo que se conoce
como su fAagon2a en el idadequdhabiackido uhaocenstadie ervsa gida; da ¢
hecho, sale incluso de esa angustia gracias a la confianza y la experiencia del Padre a quien siente cc
Conswgo.

No podia ser de otro modo: quien ha accedido a un nivel de conciencia transpesesoeatiitias
las barreras de la mente, se halla eRrekente atemporaken el que la muerte no es sino un fendmeno
episodico, la modificacidbn de una apariencia. Quien se encuentra en ese Presente sabe bien que r
morir4, porque nada ha nacido; todo, skmmente, Es.

¢, Qué ocurre con los discipulos? Como decia mas arriba, resulta llamativa la firmeza de s
testmonio, expresado en textos tan plurales y distintos, pero habitados todos ellos por un espiritu de t
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conviccion, gozo, fortaleza, transforma - n é gue podemos afirmar con
mujeres vivieron unaxperiencia transpeosal.

Mas alla de lo empirico, de todo lo que puede ser constatable por medio de los sentidos, pt
diferentes factores, entre los que hay que destawdrablemente su propia convivencia con Jesus,
accedieron a un nivel de conciencia transpersonal que lestperm fAver o al Resucit
Presente en el que Todo Es.

Lo que sucedi6 después se explica porqgue una experiencia de ese tipo nenpagdese en los
limites de la mente. Por eso tuvieron que recurrieyuaje simbdlicoen el que fueron escritos los
textos que han llegado hasta nosotros, y que se expresan, como no podia ser de otro modo, en u
categoias miticas hoylefinitivamente caducadas: se dejo tocar, se vio, comio, ascendio entre las nubes
subi6 al cielo, esta sentado a la derecha del Padre... De hecho, cuando nos quedamos en ld iteralidac
en la forma objetivante de los relatoss preguntas, llevadas a la caticat conducen al absurdo: ¢ Por
qué las apariciones tuvieron que durar soélo 40 dias en el mejor de los casos (Libro de los Hechos de
Apoésboles 1,3), o un solo digel propio Lucas, autor del libro citado, en su evangelio, habia situado la
ascension en ehismo dia de la resu&on: evangelio de Lucas 2451

Podemos comprender que, dentro del paradigma de la antropologia unitaria que caracteriza
pensamiento b2blico, habl aran de resurrlgueca - - n
quen se puede Aver 0o Yy 0t ons@Aacoerpaye teniajantes ds sel muertee s t r ¢

Al hacer asi, los discipulos pretenden Unicamente afirmar dos cosas: que la resurreeelpy es
que el Resucitado el mismoal que ellos habian tratadBe ese modo, buscan preservar tanto la
realidadde la resurreccion como ildentidaddel Resicitado.

Pero eso no significa, evidentemente, sostener que la resurreccion implique la ausencia d

cav e r . El concepto Acuer paoenoslo seaescomdonedrasda maerté, a
sino que cambia a lo largo de nuestra propia vida, incluso renovandose periédicamente la totalidad de |
céul as que | o componen. Lo definitivo del icue

expresiorde la persona y iulamento de su capacidadreéacion

Dicho con otras palabras: La corporalidad de JesUs resuditildoda persona que muere
trasciende radicalmente la condicién espaemporal; por tanto, no tienei puede teneminguna de las
cualidades fisicas que constituian su cuerpo mortal. El candoteraterial de su cuerpo solo resulta
accesible en una experiencia quesdiende lo empirico y lo puramente mental; es decir, en una
experiencia transpersonal. Esto es, probablemente, lavgern los discipulos.

Por eso, méas alla de las expresiones que tienen que utilizar para dar cuenta de lo que h
percibido, mas alla de la insostenible literalidad de las palabras emplead@siop apreciar en sus
testimonios tanto edinamismode la Presencia experimentada, como kfectosde esa misma
exper i enci a, | unndicaciooe®n palrqumpaodei abrirse a ell a.
tambiéncatequesigjue buscan transmitir y, a la ve@nsibilitar la experiencia.

En conceto, los relatos dapariciones del Resucitadmnstituyen 6 conjuntos literarios (Marcos
16,1-8; Marcos 16,20; Mateo 28; Lucas 24; Juan 20, Juan Rtposibles de concordar en sus detalles
(nmero de apariciones, tiempo, lugar). De hecho, si los medachubieran querido engafiarnos, lo
hubieran hecho mejor. Ellos narran su experiencia como pueden.

Pues bien, estos relatos de apariciones, caracterizados por su llaobtigdad contienenres
elementos significativod) Los discipulos no esperanResucitado, lesorprendecomo \Mviente; segun
los textos, no se trata de una proyeccion de ellos; 2ruUestareconocerlo; segun los textos, el
reconocimiento del Resucitado no se pim faciimente; 3) una vez reconocido, El les transmite su
mision

En el moment o mismo en que experimentan | a
reaidad, aquellos hombres y mujeres se perciben a si mismos, no sin desconcierto, en un nuevo estadc
conciencia que trasciende los limites fisicos y que, a lguetes llena de gozo y detaleza, les lleva a
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captar como propia la mision de Jesus. En una vivencia tan intensa e inédita de su Presencia, que
di sc2pul os sentir8n farder sus corazonesYand ev a

Vivo yo, sino que es Cristo quienviveeomi( Carta a | os G8§l atas 2, 20).
Lo que queda claro es que |l a Avisi-no del
evanglistas cuando hablan deddicultadiy h a st a dgad experimentabdan kokscipulos para
reonocerl o. Todo eso significaest®negidbhamenne qu
en | a vida de Dios, por l o que s-1l o puede se

Acapaci dad de Mestrictamgnieanentat. Bnesaiperaepmtion, los discipulos se descubren
compatiendo una unidad con él, similar a la que el propio Jesus vivia con el Padre, y a la que el autor d
cuarto evangelio se referird reiteradamente, poniendo en labios del Maestasos e s ¢ N ® s
dejaré huérfanos, volveré a estar con vosairos( eeviam gd e J waveré ylod llevdai®@ onmigo,
para que podais estar donde voy a estay yo( 1 #alvérd g verdis y os alegraréis con una alegria que
nadie os podra quiro ( 1 6 , 2 2 ¢l que Peamg, seemaifitendra fiel a mis palabras. Mi Padre lo
amara, y mi Padre y yo vendremos a él y viviremos@n gl 1 4 , 2 3 ) fiPad¥e, yb deseb qu@®todos
estos que tu me has dado puedan estar conmigo donde esté yo, peoatquglen la gloria que me has
dado, porgue ti me amaste antes de la creacion del noundp 1 7 ,L@ migmé qui tu estds en miy yo
en ti, que también ellos estén unidos a nosotro§ 1 7 , 2 lahqgra spben, @puabsolfita certeza, que
yoheveidodeto (17, 8) .

En definitiva, gracias a | a epo@gésencontraclapazeni v
vuestra union conmigo. En el mundo encontraréis dificultades y tendréis que sufrir, pero tened animo, y
he vencidoalmundo ( 16, 33) .

Es claroque quien se expresa en estos textos es el Resucitado; o, por decirlo con opasaadhr

es | a experiencia de | a resurrecci-n |l a que p¢
pal abr asabsolancertezm a q tie Yin i c a ertficat grienpsthandvieido lacexperiencia,
gue | os ha convertido precisamente en Atestigo

Es también a partir de su propia experiencia como, poco a poco, la comunidad va cayendo en
cuenta de que haypomentos singularesn los que puede alumbransg&s facilmente la capacidad de
reconocer al Resucitado. Los distintos relatos de apariciatessle la Magdalena a los de Emases
convi erten as? en catequesis que quieren fAindica
Escritura sagida, las propias palabras del Jesus histérico, la acogida dehdeisio, la comunidad...

De ese modo, con sus categor2as y dentreso d:
trataron de expresar y transmitir lo que habian experimentado.

¢, Coémopodemos entenderlo hoyta vez superado el nivel mitico de conciencia y trascendido
también el mental, la resurreccion de JeslUs aparece como la moipedie laVida-QueEs en la ne
diferencia. Lo que ha sucedido en él es, en realldaglje sucede etodos Mas aun: sucede en todes,
la no-diferencia que somod.a resurreccion es un fenbmeno transpersonal: naxlire en la verdad
profunda de | o real, que no es |l a Aaparienciao
la Unidad sircosturas, nalual, de la&Vida-Que Esy-Somos

Lo que podemos concluir

Cuando leemos el evangelio, no desde una clave miemisica o racional sino desde una
perspectiva transpersonal, descubrimos a Jesus como alguien que percibié la verdaddezaate lo
real. Es decir, alguien quo.

Ese ver signific:- para ®I d¥e sop U b ICio msindoema,c d a r
mas alla del yanental, que queda integrado y trascendido. Y eso explica también que, con su vida, Jesl
vivierairealizara a Dios, en forma dsabiduiay decompasion
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Jesus vive en un estado denciencia unitaria o transpersonatle donde brota uneonfianza
ilimitada y un sentimiento inquebrantable ldeidad, que le hace vivir efdentificacioncon bdos y cm
el Mi sterio de | o Real (Dios), hasta poder pre

Fue el Ahombre fraternal 0: t amooa los atros; exprgsaro t a
comobondad compasiory servicio incondicionalEse comportami@o no proviene, en prer lugar, de
un empefio ético, esforzado o voluntarista, sino de su pcopigrensiérde la realidad: él vio que el
Ayoo no era | a reali dad d evivii para ¢l yowguivaleya pgrderrla vielas o
Y lo que ensefiaba no era difeieede lo que €l mismo vivia.

Sus disc?2pulos percibieron en ®I a ureronhen mb r
él la personificacion e incluso la fuente de la confianza, de la paz, del gozo, del servicio, del amor, de
uni dadé, @lmamRostdreo Ila fAdivinidado. En nuestro

Presencia de lo transpersonal.

Tr as | a muert e en la cruz, | os di sc2pul os
Resucigd 0 0 en una exper i enc ieraonall Bsandoaaat8goriag propiasaden i (
época, la trasmitieron en relatos simbdlicos, con los que trataban de dar cuenta de la misma. E
experiencia es coherente con la ensefianza misma de Jesus, asi como con el nivel de concier
(transpersonal) en elg vivio.

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

Transformé al e s Yas e n un ifdé&irugendo ;mduscala wmidaol que habia dandd
lo mas nuclear de su experiencia convirti ®h1dol o en Aobjeto de c
como la invitacién a vivir un camino de transformacion que permitiasadénder la ewiencia egoica, se
cre0 otra religion, caracterizadartisién por las creencias y el dualismo mitico.

No me parece arrogancia afirmar que quizas hoy estemos en condiciones de podedeorapre
mensaje de Jesus desde una perspectivahueva8 s fdcercanao a | a que f
conocimientos que, desde las diferentes ciencias, nos permiten una aproximacion mayor a la realid
geografica, econdmica, social, politica y religiosa de la Palestina del siglo I, sino porque podemo:
empezar a atisbar el horizonte de | o transpers

gue onectar mas facilmente con lo que él vivio.

Desde esta nueva perspectiva, Jes ¥s damfloa de
pdr a poder ser comprendido como el hombre que
lanar se con verdad #AHijo de Dioso y fADioso. M8 s
Aterritori o0, hopasitambiém los rggioses apuntdno s | os m

Jesus constituye una invitacion al ser humano pard agedlada la mente, en el silencio del yo,
en la Presencia luminosa y autoconsciepigeda experimentar que estamos todos constituidos de la
misma y unica Realidad. Y que, al desitficarnos del yo, accedemos a la Concienciaauaigjue se
manifiesta com@abiduriay compasion

Eso explica que el SUyo SsSea un mensaje con
persona. Porque pone vida y palabras a lo que todogplanss o0 no, somos y aspiramos a Vvivir. Lo
mismo nos ocurre con todas aquellas personas que se viven en la Presencia que somos: mas alla de
pal abras que utilicen, se convierten en firevel
un mersaje transpersonal que nos pone en contacto con la verdad de lo que es, aunque sélo podar
perabirlo y vivirlo en la medida en que el propio yo es trascendido.
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PsychologicalProjections andthe Spiritual Path

Proyecciones Psicoldgicas y el Camino Espiritual
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SUMMARY
In this essay | discuss what for me is the core of the so called spoiuaéy. A path
in which our own consciousness awakes ttage inner truths about who we really are,
and how such awakening brings us a profound transformation. | argue that ignorance is
the main cause of suffering and that the process okseilledge is key in order to
dissipateit. Throughout this journeyitlentify psychological projections as an important
mean to unveil the truth hidden within us by our own ignorance. | point out at
Mindfulness as a spiritual practice which allows us to become&@eadfcious in order to
identify the different ways in whicbur psyche projects its contents onto the world.

KEY WORDS: Spiritual journeyPsychological projection#Awarenessindividuation,The shadow.

RESUMEN
En este articulo exploro lo que desde mi punto de vista constituye la esencia del llamado
viaje eiritual. Un camino en el cual nuestra consciencia despierta a ciertas verdades
internas acerca de quiénes somos, y sobre como tales despertares nos traen una profunda
transformacion. Argumento que la ignorancia es la causa principal del sufrimiento y que
el proceso de autoonocimiento es clave para poderlo disipar. En este viaje, la
identificacibn de proyecciones psicolégicas constituye un medio importante para
alcanzar las verdades que estan ocultas tras los velos de la ignorancia. Sefialo la practica
de Mindfulnesscomo un medio para desarrollar la aatmsciencia 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, Indigidm, La sombra.
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Aln Zen Buddhi st meditation the master tries
inner mirror free of dust. To the extent that he lives in complete accord with thenrbfth

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
synchpnistic events happening around him. He lives in the creative curretiteam of the

Self and has hi msel f, i ndeed, become a part o f

von Fanz, ML, 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 ou
ordinary sense of ego and identity and frees us from suffering. In other words, spinsutile personal
journey towardsthe discovery of who we really arand 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), whecommenting on the Buddha teachings, that what is important in this
j our n eagang and underswmraling the truth for oneself, rather than following a set of beliefs based on
Oblind faithdédo (Rahul a, 1978). S maghtqra erslerstanding a y

basedonid ect experience rather than from intellec
mind here dwells the attitude that is needed to walk this path, to take personal responsibility rather tha
relyingonanet er nal source, which is made explicit i

others for your salvation [but to] develop yourselb nf i denc e t-bikagaali.100,Tieasare ( Di
of the Dhammal994, 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 conditidmeing multidimensional in consciousness and living in a
multidimensional realityln this path, life itself becomeke journey where all its aspects, dimensions and
situations become opportunities for seffowledge and evolution. However, what makes the difference
between perceiving life itself as spiritual or not is the internal call and appropriate attitudectofeear
something more real, deeper and meaningful than the limited, superficial and impermanent materialisti
fulfilment. | have understood too, that as we approach and reconnect with that more real dimension withi
ourselves, wisdom, compassion, inneffifiment, coherence, empowerment, freedom, happiness, joy,
abundance and service towards others emerge as natural expressions and qualities of that fundame
essence inhabiting us. A vertical and horizontal expansion of our consciousness occurs dsnggetige a
path. Vertical in the sense that we can experience ourselves in more levels and dimensions within
(more accessibility), and horizontal in the sense that the ultimate purpose of being alive is not just fo
ourselves but rather for transformirigetworld around (more active), for others.

From this understanding | see spiritual practices as tools that help us walk this path towards ourselve
withdrawing the veils of ignorance that separate us from the enlightenment state of being. As the Buddr
said, ignorance is one of the main causes of the most common human slirigssg(Harvey, 2003, p.

47, 53) . I n Sogyal Ri npocheds words, Al é] t ho
Ignorance, until we free ourselves from it, can seemiless, and even when we have embarked on the
spint u a | path our search is fogged by ito (1992,
state from our truest source of Dbeing, where w
reality which lead to craving, attachment,sele nt er ednes s, and other unwht
2002, p. 127). This state is like trying to get out of a complex and large labyrinth full of traps in complete
dakness. Because we cannot see, Wkinyure 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
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the intertwined inner and outer worlds. According to my view the key (the lighttep outside the
labyrinth is within us, nonetheless there are certain tools such as practices and specific knowledge th
can help us to illuminate the way out and find the gate to freedom. These tools bring light to dissipate th
darkness of the s&abf 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 constan
obsenation of ourselves in order to discern and learn how our inner world and processasfurtdt is

to move from an automatic state onto an awaken state. The constant observation brings us awareness
the unseen, of the unconscious, and by the simple act of observation a transformative effect starts to ta
place on what we observe. This ebstional practice has been calddadfulnesgin Pali languageati,

me ant activity) and according to Kyanaponi ka
impot ant to the Buddhads teachings, t &t eneditation (Inh a s
Luan Khong, 2003, p. 66). The practice of mindfulness is rooted in the Buddhist medfipassangor

6nsi ght 6 meditation) and the basic framework fo
foundations of mindfulness (satipea t t I which ére described in su@uttasas theMahasatr
pathana The four Afoundationso are the spheres i
of mind, anddhammagswhich comprise all aspects of personality, whethameself or others (Harvey,

P., 2003, p. 254). Seth Robert Segall gives us a wonderful definition of this practice:

Ailtds the practice of opening oneself up and L
emotions, and thought processes in eaclergimoment 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, objectie stance. Rather than being a distant observer of a set of experiences, one is a
participanto b s er ver , and what one oObserves is not on
wor |l d, but al so onebébs own subjective reactions

In my view, this practice becomes the core of any spiritual work, as it helps us explore the unknowr
territory within and start becoming aware and conscious of ignored regions and automatic mechanisms
our psyche. The spiritual path is a journey of beogmresponsible for our entire being, thus for our
thoughts, emotions, words and actibridowever, 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 ¢
consadously ading) 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 v
candét really be r es pwerosticdntioleof ourdanner dynmamisse Consegsiently sve w
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 istgenerarder to
free ourselves from it and radiate the | ight a
understanding of our inner world through constamervationand study of appropriatenowledgewill
transform us into more responkgtand careful beings as we will understand the interdependence among
all things and beings (minerals, plants, animals, humans, the Planet ardimr@esional beings). As the
understanding of life and of who we are increases, wisdom and compassion eatergky. However,

as in any path there is not a straight line towards enlightenment, and many stages, turns, back slidir
challenges and difficult situations arise in this journey.

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

understanding is the core of this journey to
psyclological projections as | believe they are crucial in the journey of personal transformation because
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beneath them réshe unconscious automatisms and emotional reactions that make us lose control o
ourselves and suffer. Furthermore, as we become aware of them we have the chance to delve into |
unknown teritory of our unconsciodsand expand our knowledge about oluss. The development of
mindfulness as the capacity to become aware of internal an external events, will help in the identificatio
of these reetive and defensive patterns that enslave us to our unconscious.

Psychological projections are defined by &. Jung as fian unconscious,
content that is unconscious to the subject transfers itself to an object, so that it seems to belong to tt

objecto (CwW 9, par s. 121) . As von Franzreafamme
6hooké in the object on which one hangs a pr o]
1993, p. 1). Projections can be observed everywhere in the everyday life of human beings as all conter
of the unconscious are constantly transferd ont o t he environment. As
assume that the world is as we see it, we napyv
8, pars. 507).

Those contents are made up with the menrmmges and peculiarities thate part of our own makeup
(von Franz, p . 6) , they are pieces of onebs o
qualities (p. 3). These contents are stored in the depths of our psyche, and they come from what Ju
call ed #ft lkethedarlaaspeats®df ogripersonality) As Jung points out,
aspects reveal that they haveamotionalnature, a kind of autonomy, and accordingly an obsessive or,
better, possessive quality. Emotion, incidentally, is not awigctf the individual but something that
happens to himo (CW. 9(2), pars. 15). Accordin
from his environment, since instead of a real relation to it there is now only an illusory one. Rr®jectio
change the world into the replica of oneds own

As we see from the above, in order to attain enlightenment it is required to free ourselves from the chair
that attach our being to our shadow. As long as we remainamatyi attached and unconscious of our
projections we wonot be able to reconnect with
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, selfwar eness must be developed. ‘
repeatedly throughout his work that common sense, reflection arkhs&lfedge are the only means of
clearing away the clouds of projections of unconscious noonté (von Fr anz, 1993
pointed out before, the development of mindfulness in ordinary life would become a powerful tool, as it is
in the eeryday circumstances and relationships where projections are activated and the chance to becor
freerar i ses. It is in these situations when fiac
devel ops the freedom to break the hold of comp
it h e ctipnrceages the moment it becomes conscibas,s to say when it is seen as belonging to the
subjecto (CW. 9, pars. 121) .

Alan Wallace and Shauna L. Shapiro (2006) have developed an interesting model proposing-that wel
being arises from a mind that is balanced in four wagaatively(intentionand volition),attentionally
(sustained voluntary attentiongognitively 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 wowith 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
become aware of the projections Mt intethesdorsaoasw ¢
personalityo (Jung, Cwo(2), par s. 15) . I n th
individuationprocess, the one through which the unity of self is achieved (CW17. pars. 289). As Clarke
(1992) points e®xudsenddd eofdhiermd it v iad Welfknowladgeand itss i s
overriding bdegougetidd, iisn taoccor dance with your own
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authentic rather than in bad fait h.an {fhe& flemadd n c
consciously to realize or actualize oneds ful
onedbds full potenti al i's what the spiritual pat

unfolds as we walk the path wansformation.

Furthermore, it is interesting to look at how we can identify those psychological projections. As von

Franz points out: isince projection is a preco
it is to be expected thatelprocess itself will be depicted in products of the unconscious, such as dreams,
waking fantasies, and mythological traditionso

three types of projections, any expression can become one. Inéeadsé we are constantly projecting
our unconscious, the way we see the outside world becomes a projection of our inner world, as Jung sa
the replica of oneds own unknown face.

From my understanding, almost any expression and manifestation that ftcomesithin becomes one.
Some will be more or less meaningful thus with more or less transformative potential for the person whe
acknowledged. For example, we can find projections in any kind of artistic creation, in writings, in
personal interests and gfierences, 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, t
friends we choose and the partner we have chosen, and it is even presenti@cision and step we
make in our lives. Thereafter, our unconscious is playing a major role in all of the above aspects. The lis
as we can see, could be endless as we express ourselves in many ways and circumstances. This is way
circumstance may berne a source of sekinowledge and spiritual evolution, as any situation can lead us
to a deeper understanding and psychological integration of ourselves. Life becomes then a mirror whe
our self is being reflected, giving us the opportunity to observenmer world. However, mindfulness
must be developed in order to see ourselves in the mirror of life.

However, there are certain situations in which
our personalityo andrs, instmsyeematigng esactions, drearosnagd waking e
fantasies, when we repeatedly reject or defend ourselves from something from the external world, whe
we make misjudgements of other people or as von Franz points out, when the subject defends himsi
streruously against correction (1993, p. 3). From my experience, these kinds of projections appear to hav
two common gqualitiesieactivity and repetitionWhen selawareness is developed through mindfulness,
repetitive patterns of reactivity become mormm@ r e consci ous, and as we t
behave i n a partassmilatiagthe pvgegted, conterds frem the ghadow into the
conscious personality. It is interesting to notice, that as more conscious we become of certa@ reacti
paterns, more and more subtle they appear to be, so more difficult it becomes to identify them. Howeve
as those patterns are identified, understood and assimilated, our personality undergoes a transformat
and becomes more balanced. It is importargoint out that we can only deal with just certain amount of
unhconscious materi al at the same ti me. V-complekr an
to a man who sails out in his boat onto the sea of the unconscious to go fishing. He encatdatot to

haul more fish (that is, more unconscious contents) from the sea into his boat than the boat can carry, ol
will sinko (ibid., p. 13).

Furthermore, there is even a deeper level of understanding when we deal with projections, which from m
perspective stretches the meaning of the term. This level emerges when we start to acknowledge t
connection between the macrocosm (universal level) and the microcosm (human level). In this connectio
i's where in Jung t er msningéeaken, isgnfused into pan ithe micrqgrcdsm, ¢
who reflects the stdike natures and thus, as the smallest part and end of the work of Creation, contains
t he wholed (CWS8. par s. 926) . Thi s ¢ eynch®mcttyiHe n i
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defined it as: fa coincidence in time of two o
similar meaningo (ibid. par s. 849) . Therefore,
image comes into consciousness eitherctlyg(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
i's as puzzling as the other o (i bi wnishingampe.that8 5 8
occurred to him while in therapy: AdAthe patient

a golden scarab, and at that very moment a scarab began insistently to knock against the window. T
scarab was a classic exammf a rebirth symbol, and the startling event just referred to was enough to

move the patient forward after a period in wh
(Clarke, 1994, p. 96)

In this case, synchronicities appear to be the maniif@ssaof the deeper connection between our
consciousness and the reality in which we are embedded. They can be seen as projections of a dee
level of reality in which we are eoreators and thus what emerges comes also from deep within. Jung
called sychronistic eventsacts of creationn time, and they indicate that the experiencing subject should
realize something which has been constellated in the unconscious (von Franz, 19939)p.The8e
situations can bring us, when acknowledged, deeper meaabaut 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 i mage what I have
exemplify the process ofis spiritual practice. The blue arrow on top represents the developed awareness
through mindfulness (Athe obser ver patiegantobservgro u r
of what happens in the interaction between us and the world. The aomes from the Ego
Consciousness structure and looks at the mirror of life to reflect back the observed projection:
(represented by the orange arrow below) which assimilates them into th€&getructure. When that
happens, the Eg8ss structure expands 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, midd
and higher unconscious (1993). In my opinion this is a part of consciousness iselfif @t is
unconscious for us. Thatds the reason why | i
examples of dferent types of projections. They reflect on the mirror of life which represents the external
world. If we start to observe refitive emotional reactions, expressions and jokes, for example, they can
reveal meaingful insights to us.

Mindfulness observation

Repetitive expressions and jokes

Body &nguage, postures and movement

[

Misjudgments about other people

»
. »
.

Repetitive Emotional Reactions

> Projections and
Repetitive interests through time manifestations of the
Waking fantasies and desires uncor_ismousc_)n the
. mirror of life

»
. o F Lack of coherence between emotional,
........... . i mentaland behavioural dimensions

‘,M// —

........... 2, i

"‘-":‘-'-:;5, ___________ Synchronicities and events //
2>
2 Assimilation into ,-/
o IR
S, /ﬂf;ff;ffffffffﬁ""

»
»

Repetitive symbols and images in our dt

The deepest motivatidor our activities

JTR-62



© Journal of Transpersonal Research, 2009)]. 1
ISSN: 1989%6077

As Michele McDonald points out, without mindfulness the cycles of repetitive patterns, geanin
project i ons only continue because theredbds stildl i
the ego drop naturally (1998, p. 248 She also points out how important it is to deal with this because
there i s consi dertatbdreedisacd i dgnioallt opf anhtde bod)
Adi sembodi ed clarityo; the i1 dea that freedom i
somehow no longer human. As she says, there are many spiritual people, especially spifiteis, teac
who may be charming and excellent speakers, however if we look behind the scene, we often discov
that their | ifebdbs are a disaster and their spi
points out the main risk, in my opinion, Eaving aside the psychological work in any spiritual path,
becomingncoherentbetween what we feel, think, say and do. The risk however can be bigger because a
|l ess awareness of oneds projections arhde moerpa rk
pat ho, more chances for the ego to get infl ate

This process of expanding our awareness onto the unconscious territory is for me the journey of sel
knowledge, the spiritual path, which attheendllsa t o enl i ght en me médoeshAd J L
become enlightened by imagining figures of light, but by making the darkness conscious. The late
proedur e, however, is disagreeable and therefore
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Foot Notes
l-Becoming responsible is part of the eightfold pat
Action and Liveliho@ must be developed (among other 4 virtues).

2-C. G. Jung defines the unconscious as foll ows: i
consciousness. These psychic content s miha évery psychict i n
content must possess a certain energy value in order to become conscious at all. The lower the value of a consci
content falls, the more easily it disappears below the threshold. From this it follows that the unconscious is th
receptacle of all lost memories and of all contents that are still too weak to become conscious. These contents a
products of an unconscious associative activity which also gives rise to dreams. Besides these we must include
more or less intentional regssions of painful thoughts and feelings. | call the sum of all these contents the
iponal wunconsciouso. But, over and above that, we
acquired but are inherited, e.g., instincts as impuleesarry out actions from necessity, without conscious
motivat i ono (CW. 8 pars. 270)

3.- According to my view, the content of what is unconscious has two main aspects, the dark parts of oul
persond t vy, as Jung says, andathosecanspecbasoforil ught
described as the potentialities of becoming aware of being multidimensional in consciousness and living in
multidimensional reality. As we become aware and experience them, we expand our worldviewsrmdirth
values, objectives and understanding of life, undergo a deep transformation. This transformation leads u
undoubtedly to a freer state of being where suffering dissipates.

*José Joveris psychologist, master in Consciousness and Transpersgr@ioRsgyy by the Liverpool

John Moores University. Member of Oxigeme. He works in Spain as lecturer and private practice. He ha
reviewed the Spanish publication of Shadow, Self and Spirit written by Michael Daniels.

Email: jjover@copc.es
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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 @adrants 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 alighor therapy, and to add two levels which Wilber
does not include in the model, even though he leasridbed them in detail elsewhere.
The result is a fuller model which is even more relevant to therapists, and particularly to
transpersoal therapists.
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Resumen
Este articulo describe el modelescriptivo del munddescritopor Ken Wilber (2006),
incluyendo |l a terapia. £l | o I I ama Mo d el

Omni ni vel 0 cualE@mprende al raundo entero y sus limiteso Bignifica

gue ahora podemos atender integralmente a todos los estados y conexiones que pueden
ser relevantes en la persona. Lo que en este articulo alesas una descripcion
minuciosa de la importarecique todo esto tiene, para la terapia. Ademas he afiadido dos
niveles, los cuales Wilber no incluye en el modelo, aunque los ha descrito en detalle en
otro lugar. La conclusién es el resultado de un modelo mas completo y relevante para
terapeutas, espeaiaénte para terapeutas transpersonales.
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One of the things that has been happening recently is that Ken Wilber, who pioneered trarisperson
psychology, has now pioneered the integral approach. The first version gighared in 1995, in the
book Sex, Eclmgy, Spirituality, and the latest version in 2006 in the book Integral Spirituality. In what
follows we shall be using the latterrsen.

In both versions there is a curious omission, which the present paper will attempt to put right. In all of
Wil berds work, the transpersonal i ncl u dseess: thew o
Subtle and the Causal. The Subtidjch | have also called Transpersonal 1, because it is the most used
in psychotherapy, is the realm of archetypes, deities, nature spirits, symbotsages,i dreams, fairy
tales, visions all the usual concrete representations of the divine. JundAssalioli are the great
pioneers of working at this level in psychatiyey. The Causal, which | have also called Transpersonal 2,
Is the deep ocean of spirituality, often labelled as mysticism, where there are no symbols, no images, |
signposts, no ladmarks, 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 calledotbe Abs
Since Wilber has so often and so consistently used thesedadrikese levels, we would expect to find
them mentioned and properly dealt with in all four quadrants of tleg inta | map . But w
have taken the opportunity to fill these gaps myself, based on my understanding of these levels and hc
they would feature in the iegral map.

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

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) pravéyesotherapy
is mainly interested in the later levels of degmnent:

Level 4 is labelled Conop in the chart, which means Piaget's level of concredgomseiand also
corresponds with the magimythic level of thought outlined by Gebser and othdtsis part of what
Wilber calls the prepersonal realm, and is dwated by fear. At this level we find a belief in the evil eye,
evil sprits, dangerous spells, etc. Many ceremonies are used to ward off evil and create a safe therapeu
space. At thisevel there is sometimes a belief in the efficacy of exorcism. There are many references tc
the supenatural. This level is often associated with a believing community. We do not often meet with
this level in this country, but in transcultural work may well have to take it into account. "Apropos of
an intense religious ritual, it is a commonplace to claim that we, outside observers, cantagwet it
properly, since only those who are directly immersed in thewideld of which this ritual isa part can
grasp its meaningeée" (Zizek 2002, p . X1 V) Thi
about exocism, for example, we should refer such clients on to someone from the same culture who ca
understand from the inside what is invedv

Level 5 is labelled Formop, which means Piaget's level of formal operations, and atsparus
with what Wilber calls the Mental Ego and the Personal level of development. It is dominated by an
Aristotelian (Boolean, Newtonian) type of reason. psychotherapy this brings about a belief in
tedhniques which can be tested objectively. There is a great respect for science, and so therapists at t
level of thought are very open to manualization and quantitaésearch. There is a certain distanc
from the client due to a desire for objectivity. Approaches at this level oitkrde identification of a
clear focus, or problem. The client or patient is there to be cured, andatippl of the correct techniques
aims to achieve this in a high pentage 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
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absent. The key thing is that there should be an aim. This level of workmgdk favoured in the
National Health Service of the UK because it fits very well with the medical model of disease. Every
form of therapy esorts to this level of working at times, and the famed Working Alliance is firmly based

on it, but it is basicallyan Ht relationship rather than arThou relationship. Important terms here are
bguestionnaires?o,
'manualization' and so forth. A goodfeeence for this level is Roemer @rsillo (2009).

contract )

Treating.

Table 1. Quadrant Model of Ken Wilber. The John Rowan Rev{&bidraft)

UPPER LEFT
INTERIOR INDIVIDUAL

Levels 13 same as Wilber

4 (magic/mythic, prepersonal.
other) Concrete Operational.
5 (personal, mental ego. Strong belief inesce
and objectivity. Goals and aims anmportant.)
Formal Operational.

6-7-8 VISIONI LOGIC (dialectical. Bodyming
unity. Authenticity and autmmy. Self
actualization. Spontaneity. Opennes$Skond
Tier.

9 SUBTLE SELF (Approach to the divin|
through symbols and images. Ritu
Polytheistic. Love and compassion. Intuitiq
Inspiration from outside lobal Mind and Meta
Mind. Third Tier.

10 CAUSAL SELF (Emptiness, void. Rdox
valued and understooBance.)Ovemind.

Much fear of 1

UPPER RIGHT
EXTERIOR INDIVIDUAL

Levels 13 same as Wilber

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

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

6-7-8 (Dialectical, complex. The mind is all over t
body, and memory too. Bodymind unity.uRdlity of
memory sgtems. Many dpositions. One part of th
brain can stand in for another.)

9 SUBTLE BODY (Possibility of memory of prégus
lives. Understanding of chakras andemyy systems
Tantric, shamanic.)

10 FORMLESS BODY (Mindfulness comes into
own hereThe mind is groudless.)

LOWER LEFT
INTERIOR SOCIAL (cultural, interpe rsonal)

Levels1-3 same as Wilber

4 MYTHIC (Merged with
comnunity) Mythic order.

5 RATIONAL (Separate identity, capable

relating to others. Roles important andue.
Relationships are -lt. Cognitive emphasis.
Scientific.

6-7-8 CENTAURIC (Humanist group work.
Intersubjective, relational, interbeingHolistic.
Postmodern.

9 LINKING (Boundaries can be lost. Can en
the imaginal world of the other. Grpwork can
include rituals.)ntegral.

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

family, tribe,

LOWER RIGHT
EXTERIOR SOCIAL

Levels 13 same as Wilber

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

5 NATION STATE (Economic rationality|
competition, world margt. Colour blindness naphasis
on assimilation.Corporate states.

6-7-8 PLANETARY HUMAN SCIENCE (Second tie
thinking: other views can be right too. Aveaess of]
racism and sexism. Deeper worldtresm.) Holistic
commons. Integral meshworks. Atformational.

9 RESACRALIZATION (Spirituality —become
concrete. Secular and pestcular become onea@ed
and profane are one. The everyday world is hg
Integral meshworks.

10 ULTIMATE REALITY (Impatience with aything
less than the Whole.)
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Level 67-8 is labelled Visionlogic, which Wilber elsewhere also calls dialectical logic and
identifies with what he calls the Centaur level of development which hoverevelogmental terms
between the personal and the transpersonal. Jenny Wade (1996) meparéathy calls this the
Authentic level. At this level autonomy and authenticity are the prime values. The existential approact
Is much favoured here, not only in the direct formwarated by Emmy van Deurzen (1997), but also in
derivatives such as pari centred work, Gestalt therapy and psychodrama. In psychotherapy there is
great care over bodaries but less distance. The therapist wants to open up the possibility of a genuine
I-Thou meeting with the cl i entntothe pidiuee, anchwe mget books t 6
entitledThe therapist's use of séRowan & 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 lik
Maslow's (198) selfactualization. The therapist does use a toolkit, but wants techniques to emerge, a:
Richard Hycner (1993) says, spontaneously out of the between. There is often a conscious intent
explore the therapeutic sionship. The idea of the woundéealer is often mentioned, and so is the
idea of personal growth. The persiorperson 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
concets of countertrasierence are significant, and depend upon the openness of the therapist to sucl
intuitive information. Important terms here are 'authenticity’, 'personhood’, 'healing through meeting'
"being in the worl d'e,al’ irretliama oy’ sdent' m@ercefdravarisatA, ¢
this level is Neimeyer (2009). Key word: Meeting.

In my own work | have gone on to work with what we might call Level 9puaty labelled as the
Psychic, the Subtle, or the level of soul, asmds Hillman (1990) has urged. Here we find a great
interest in mythology, dreams, fairy tales and otheriest, and Jungians like Barbara Hannah (1981)
have been very active in exploring this territory. Roberto Assagioli, with his idea of psychaesnthe
introduced some very important work here, and in fact the use of the word transpersonal to apply t
psyclotherapy came from him more than anyone else. The therapist has an interest in imagery as openi
to the divine. ldeas like alchemy, the Kabbakrology, 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 emphasi
on love rather than fear (though it is important not to confuse this with the New Adesmpn the
pogtive 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, whicttually be used
in group work. Instead oftaolkit, the idea is to go to a place of tkwtowing, and wait. The question of
distance between therapist and client gets radicallgfinedl: boundaries between therapist and client
may fall away. Both may occupy the same space at the same time,latahef what is sometimes
termed soul, sostimes heart, and sometimes essence: what they have in common is a willingness to le
go of aims and assumptions. Important terms here are 'interbeing’, 'linking', 'transcendesttal’,emp
‘resonance’, 'dual uy, 'communion’, 'the foud i mensi on al state', 6soul
reference is Qaright (2007). Key word: Linking.

| have also explored what we might call level 10, labelled as the Causal. Herscaxeedihe
possibility for a theraigt 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 ioreating boththe therapeatic space and the movement
within it, as Robert Rosenbaum has told us (Rosenbaum 1998). There is a unique combination of activir
and stillness, wellescribed by A H Almaas (1988). Key word: Paradox.

Of course, levels 9 and 10 are nottee f ound i n Wil berds disgra
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 sociakfd. This is the realm of the relational, the diadady 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 ditb@igtork has
been done on describing thdfdrent levels within it as far as psychotherapy is concerned. Some of the
upper left material, however, is also relevant here.
Wil ber says there are three maj orivityneia definedglyy o f
isolated, atomistic subjects coming together through comratiomncof signals; this is a type of Cartesian
or mediated intersubjectivity. Intersubjectivila is a coming dgether of subjects that mutually
condition each other in thgrocess; a type of immediate mutual apprehension. Subjective experiences
arise in the spaocreated by intersubjectivity. ntersubjectivity2b assumes that the relationship between
subjects is primary, and individual subjectsernerge out of this priorelationship; a very strong,
immediate, cming-into-being together. He has said that intersubjectivity is the field in which both
subjects and objects arise. Botljsats and objects ecreate, all the way up, all the way down.

Level 4 is where we ammerged with the family, tribe, community, etéVe do not see ourselves
as a separate individual, but rather as part of something larger; and there is a fear of losing th
connetion. So we are willing to give up a lot for the sake of belonging. Maltyres across the globe
take this view, and it often arises for psychotherapists in trinsaluwork. At this level all therapy is
family therapy, all therapy is group therapthe indvidual cannot be treated as such.

Level 5 is where we see oursedvas individuals, who can relate to otheogbe in a variety of
ways. Each role that we play brings out different aspects of our pbtgobat basically we are single
and separate. As psychotherapists, we are vewecoed to hold our boundariexcaes. When we talk
about empathy, wel\mays make it clear that there is an ‘'as if' quality about our visits to another person's
world T it may sometimes be as if we are really entering into that world, but we always know that this is
not so. Our relatianwith other people are all contractual in some way, and aatiored 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 &
the end of the session we go to our separate space, witiepanate bank account, our separdtess,
our separate identity.

Group therapy at this level means learning a variety of techniques to be used in group work, as fc
example: ABC framework analysis; Disputing of specific and core irrational beliefsjetdork
assignments; Correcting cognitive distortions; Skillrirag and role play methods; Advice giving and
problem solving. These items are described in Dryden & Neenan (2002), and other chapters in the sar
book give details of other similar technigueThe emphasis is on the indival 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 timatesep
and not separate; we are part of a field and not part of a fieldanvallow ourselves to be invaded by the
other without feeling threatened. We can admit that we are part of a social fiebdivfeling that we
have lost anything. We can talk very readily about the intersubjective, thieeingg and so forth, and
redly take that up and run with it. Richard Hycner (1993) has writteritbezlg and movingly about this
level of work. Many people who emphasise the relationshparticularly in the exdtential arena from
which Hycner draws much of his inspiration downplay the importance of techniques. But the
humanistic traditiori and the tragpersonal traditioni is very happy to use techniques. So what does
Hycner say about this? "The issue ofimitng techniques becomes figural in a dialogical psychotherapy.
Techniques need to arise out of the context of the relationdhipen there is a certain impasse in the
therapy session, it is totally appropriate tolizéi a technique that might prove helpful... -&dled
techniques need to arise out of beeweerl' (pp.578)

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) ol
Bion (1961), or the humanistic approaches of pedge 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 oftlem a circ
process, where work with the individual is taken into the group, and work as a group is takentbhack
individual.

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

Groupwork at this level becomes much more imaginative, and the use of imagenyels much
more frequent. Elizabeth Mintz has written very well about this. She gives an example where a youn
man's impotence was cured, not by the usual process of therapy, but by a group ritual in which h
symbolically castrated each of the other men in themrorhis arose quite sp@neously in the group,
and she says of the event: "It was an enactment of a mythic ritual, a primitive ceremony, which tapped tf
deep levels of the collective unconscious; it was a transpersqreience.” (Mintz 1983, pp. B5157).

This is not to say that everything describable as mythic must be transpersonal, as Ken Wilber has point
out at length in his essay on the-mans fallacy (Wilber 1999/1983).

In the same book, Mintz talks of countertransference of such ahamndhie group leader actually
feels inside her own body the next thing which needs to happen for thepgaautiic This links directly
with the research on countertransference mentioned by Samuels (1989), which again links this with th
transpersonal, andith the Jungian idea of the imagl world. It also links with the inspiring intuitive
work of Reter Heinl (2001).

Arnold and Amy Mindell (2002) have written very well about their own approach tgpgesonal
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. Certainbeé&ms possible, just as much here as in the Upper
Left qualrant.

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 startec
to open this upa 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 be
followed by people like Slavoj Zizek (Kay 2003), who expand his ideasiderably. 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 socialliticdl gcene was
ripe for the attention of the psychotherapist. Back in the 49h@d been struck by the words of Robert
Seidenberg (1974), who said that it was all very well to listen with the third ear, egofieik had put
it, but that we now also had to start listening with the fourth ear, the ear of social and politities relal
fact, | became one of those urging that unless we paid attention tssties iof 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 cader paying attention to s@al politics, and amplified this ten years
later in my bookHealing the Male Psych@d997). How do the levels appear here?

Level 4 is the level of the communitywhat the German sociologists call tGemenschaft It is
the kasic view that we are the people, and in a nationalist country we are the nation. Outsiders ar
suspect. As thepists, we have a part to play which must never challenge established beliefs, but work
with them. This can also take a religious form, patérly where the nation is a thezacy, 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 tak
this into account, and regard ourselves sometimes as entrepreneurs in the marketplace. Our colleag:
are also our competitors. It is OK to criticise them and compete with them. It is possible at this level tc
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advance from egocentrism or ethnocentrism ¢oladeentrism. But at this level worldcentrism can simply
mean O6colour blindness?a, where we avoid ethnioc
may see raci al di fferences as importantege bat k(i
avoidance of predice, which people of colour (and many other disadvantaged folk) do not respect or
appreciate. They feel ignored or overlooked rather tpproariately valued and treated. Of course, this
kind of colour blindness is less ovgrtbppressive 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 constrséttsip by constant
evaluation and measament.

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

At every previous level, we think we are right and the otherswaomg. At this level we
recagnise for the first time that there is more than one way of being right, and that this needs to be take
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 anehtdiffee
actively encourage their differences and their unique qualites I dondét | i ke the w
that sggests that | have the power to give other people power, which seems a bit patronising ant
superior. It is more like a combination of appreciating their difference dtidggeut of their way. This
further stage enables -coeation of a better world, where prejudice and hurtful discrimination does not
exist.

This valuing of di fference was pioneered b

political project w0 me n Oferents tb ardlysmg differenges to mdkiag am
difference. 6 (Coul son & Bhavnani 1990, p. 72) But
for example that in a world where racial preju

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 bargaiiibgtween sex, class, race, natioare
given a new valency: As normative and as mutwltyr i chi ng. 0 (Samuel s 199
At level 9 we see society not only as a physical and mental system, but also as a spiritua
system, inhabited by unseen forces which are ignored by most people. Andrew Samuels (1993) he
written about 'the resacraligat of the culture', and hexplains 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 arsedme un
his later book, Samuels (2001) says: "Importantly, profane spirituaitgpontemporary spirituality:
popular music, sport, fashion all exert a power akin to that of religious or mysgEaience. It is time
to recognise that the spirituality in our world, our manufactured and madéuay, our craft
spirituality, is @zing out of the profane pores of contemporary life. It only needs usdgnise and
name it." p.129
This is also the view of Jurgen Habermas (1990), who has spalgrestly about the levels of
human development in the public arena.

And at level 10all this disappears, and society appears as just as meaningless as any othe
cate@ry. We are engaged in a search for ultimate reality, and anything lesser does not seem all th:
interesting. However, just because we set no limits, we can sometime®=elearly 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 undarsit®delation to
psychotherapy. Many books are now appearing on this, and it is a burgeoning area, though little he
appeared on the gst®n of levels as yet.

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

At level 5 we see the brain as fully scientifically describable with no need for anything other than
ordinary physical causand effect sequences. This ifilisthe way in which many expertsxplain it.
Francis Crick (1994) says: "The astonishing hypothesis is that you, your joys and your sorrows, you
memories and your ambitions, your sense of identity and free will are, in fact, no more than the behaviot
of a vast assembly of nerve cells and their associated molecules." (p.3) This a very popular view i
neuropsychiatry, and it draws on the high reputation of science in other fields to make its case. Marl
Solms and Oliver Turnbull (2002) seem to veeckband forth between this view and the more
sophisticated version at the n e xitiouslatteinm to argue farl | e
the importance of critical periods in brain development. But the book deals with ofilyixdaheof all
brain develpment, even according to his own reckoning. Jenny Corrigall and Heward Wilkinson (2003)
have putdgether a number of recent papers which mostly restrict themselves to this level of thought.

At level 6-7-8 there is a more dialectical appreaatiof the relationshipsebween the brain and
other parts of the body, and the whole question of health. "It has, therefore, become increasingly clear
neuroscientists that one needs to study neurons as members of large ensembles that are consta
disgopearing and arising through their cooperative interactions and in which every neuron has multiple
and changing responses in a coritdgpendent nrner... The brain is thus a highly cooperative system:
The dense interconnections among its componentsl émahieventually everything going on will be a
function of what all the aoponents 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 ho
memaies are stored not only in the brain, but ipgychosomatic networéxtending into the body,
particularly in the ulguitous receptors between nerves and bundles of cell bodies called ganglia, which
are distributed not just in or near the spinal cord dtiuthe way out on long pathways to internal organs
and the very surface of our skin. The decision as to what becomes a thenglbrconsciousness and
what remains an undigested thought pattern buried at a deeper level in the body is mediated by tt
receptors.” (p.143) At this level we can see how there can be muscle memory, cellular memory and
forth. Solms & Tunbull (2002) say: "There is a plurality of memory subsystems, not just one ‘filing
cabinet'. So even if one 'file' is lost or deghdmuch of the information it contained may be stored
elsewhere, in dierent ways, in other ‘files'.” (p.150) And they ask us to remember that "much of human
memory is unconscious, and it never becomes cons¢idsugh that does not mean that it does
influenceconsciousness.” (p.278)

Yet these experts seem to be ignorant of the many years of work that Stanislav Grof (1979) ha
put in to his careful research into the birth process, and also of the work of people like David
Chambelain (1998), Gaham Farrant (1986) and Babette Rothschild (2000), showing that memories
gained by reliving are deeper and much morgedathan 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*
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 relatigmbetween body and mind from
psychotherapists themselves, first among whom | would reckon Eugene Gendlin, whose Focusin
approach (1996, see also Friedman 2000) makes the connection in a very helpful way.

At level 9 we start to talk about the subtle podnd see the brain as not sotcal at all. There
are several different centres in the body, as described for example in the chakra system, and not all
them have much to do with the brain, though they all interact and all partake in brainlikieeactidohn
Nelson (1996) has explained very succinctly how this works at the level ofgtisgdipy. At the level of
the subtle body, we can start to understand not only how there can be memories of life in the womt
memories of implaation in the wombmemories 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 ve
thoroughly. As an éxungian, he has a grasp of the archetypal aspects of the raatidrg has also
made a study of the Eastersaiplines 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 woughhleer dotoral thesis on the
subject. What she misses, | believe, is that there is more than one type of intuition, andtliat su
intuition is just one of these. One of those who has ventured into this level of the upper right quadrant i
Michael Muphy (1992).

And at level 10 we move into the formless world, where all concepts can B®neeé or laid
aside. It is a fact that in recent years neuroscientists have become more and more interested in Buddt
theories of the riself. Alan Wallace (199) writes abousamathaas a 'contemplative technology' for
studying this particular level. It is sometimes called mindfulness. But it has become clear today that ther
are many ways of reaching level 10, though all of them can be called meditatiotiis A¢vel the
distinction ketween 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
direct and stable insight imabsolutism and nihsm as a forms of grasping that result from the attempt to
find a stable edgsself and so limit our lived world to the experience of suffering and frustration. By
progressively learning to let go of these tendencies to grasp, ondetan to appreciate that all
phenomena are free of any absolute ground and that such 'groundlgssingssa)is the very fabric of
depement coorigination.” (p.144)

CONCLUSION

By going through the quadrants in this systematic way, we haaa tisi show that the iegral
approach is very relevant to psychotherapy. And in workshops over the past four years or so, | have be
able to demonstrate work at this level andaairage participants to experiment with it. It turns out that
integral workis 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 thi
paper will aid in this process of clarification.

In his 2M6 book, Wilber has gone at some length into the question of Zomdsrnal and
extanal ways of viewing the quadranitsbut it has been my choice in the present paper to ignore this
complication. In someuture work it may be possible to fill in thegmand deal properly with the zones.
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TRANSPERSONAL MANIFESTO

Remembering, Retracing paths: Greatness and misery.
Transpersonalpsychology under review.

MANIFIESTO TRANSPERSONAL
Haciendo Memoria Haciendo Caminos:
Grandezas Y miserias. La psicologia transpersonal a revision
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Oxigeme:Centre for a consciousness' psychology
Madrid, Spain

Abstract
This article takes stock of a perspective of more than tweigtyt yearsn the field of
new psychologies and among them, of transpersonal psychology. It is a critical
reflection of what has happened in this context, especially in Europe and, in part, in
America. What is transpersonal psychology in all its vagueness, what sisgmul
what treament might be needed, and 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 osdeseto |
fantasy, unbearable opportunism, and a lack of rigor behind.

Key words
ATRE, Modern Science, Ancient Wisdom, Rigor, Naive Universalism.

Resumen
En este escrito se hace balance de una perspectiva de mas veintiocho afios en el campo
de las nuevas p=logias y entre ellas de la psicologia transpersonal. Es una reflexion
critica sobre lo que ha pasado en este ambito, especialmente en Europa y en parte en
América. ¢Qué es la Psicologia Transpersonal dentro de sus multiples vaguedades, qué
diagnéstico ygué 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
opatunismo nsoportable y la falta de rigor.
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It is the first question always asked: AAnd yo
Perhaps one has al ways been i n nt hirasspésonalasifwh at
from infancy an arrow indicated the patian aspect we can appreciate in people as distant as the mystic
Teresa of Jesus and in scientists such as [EBoian, Fritjof Capra, and many others. They either express
it or they dondét. And this is what appeared to
known, and other |l ess known, scienti s ks3 whiis oun
the case with those nan@dbut 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 plant
probably outside of time.

Thereforeher e i s nothing better than remembering é.

Once upon a timeé at the beginning of the seve
Barcelona we heard the first accounts of what was going on in California. The internet did not exist, no
wasthere capital for intercontinental flights. The commentaries were full of hope and excitement. And it
was already in the mideventies when | became deeply involved in Zen, with masters from the Eastern
tradition such as Deshimaru and later Poep, SoeNi®a Dhiravamsa, and so on. And as | am quite
tenatious, | crossed the Pond at the start of the eighties, led by an arrow that pointed me towards tr
indigenous world. | have come to realize this in my collaborations and above all in my latest book,
Shamaism: The path of the native minSeveral shamans whom | 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 thogkfdgnians, about whom we hardly
heard anything, were. Stanislav Grofds name ap
taking advantage of my stays in Oaxaca and California, of course much cheaper than what was beir
offered in Europe. Te¢his | 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 enoug
today one has to explain what it is not. Out of all this my b&skchologyand Transpersonal
Psyclotherapywas born, written in 1992, and published by Kairés in 1995. It was important for me to
realize that transpersonal psychology was not a case of flag folwaérough some would like to see it

this wayd but rather apointof onver gence in time of many will s
and that in the end found a name. Following the trail, | contacted-Manec Descamps from the French
association who would collaborate on the bobkanspersonal Consciousneasd whogave me the
names of two people who were also interested: Fernando Rodriguez Bornaetxea, who later initiated t
first classes on transpersonal psychology in the Faculty of Psychology at San Sebastian, and Dav
Gonzalez Raga, translator at Kair6s. Fipaibgether with the Jungian Enrique Galan, we formed ATRE,
the Spaish Transpersonal Association, with various conferences in the Canary Islands, Madrid anc
Barcelona. And as we are at the start of a new journal, | would add that various issues wsnedubli
under the edorship 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 entif)ad 6-eesqtie le transpersonneis we have seenhe
transpersonal ighat which never stops being defindtbw, this opening up brings with it bittesweet
consequences, in part because it is not possible to stem the tide and in part due to the lack of scrup
based oranything goesThe gravest consegnce 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 th
wayd people who having started out with good will ended up abandoning the project.of&ebeffore
entering into what the transpersonal is, | believe it is necessary to take a hmok #ie 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, baed on the abuse of the term transpersonal psychology asnbrella for
everthing . |t al s o apThe demise of transpatisdnd) psychodgwithout entering in

depth into an evaluation of these opini@ngvealing the pseuedspiritual opportuism that sneaks in due

to a lack of integrity and rigor. This carelessness ends up detracting from the project, the opportunity for
correct opening up thereby being lost by not having the necessary rigor in contributions as much at tr
intellectual levels at the experiential.

In order to answer this question, | need to continue the process of remembering. From 1990 onwarc
ATRE was present at the first meetings of EURO®ABe European Transpersonal Associalion
participating in its beginnings, and itaw first Fernando Rodriguez and later Jaime Llinares, the
Vicepresident, who were responsible for representing us, as in September | regularly found mysel
working in America. At the start, these first paths have always been governedfagcination wibh the

new and therefore everything goes smoothly. From those times | especially remember the fluid anc
continual communication, and several visits, for example to lan Gdédwonn (in London) for whom |

still have fond feelings. GordeBrown was a wonderfipresident of EUROTAS. He was the only person
who had read a Spanish author: Vicente Beltran Anglada. Unfortunately GBroan died prematurely

and left things half finished at his school in London as well as at EURONASSIong after | began to

hear drectly 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 mahag®es 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 Psycholog
Association) with thedea 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 pérenystgieal union,

pure consciosh e s s Wwi t hout boundar i es (heré ma pdweristruggle tooko n i
place, and it wasnodot | ooking transpersonal at

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 consigdred, twhen it is there that the thorn lies.
Thus we have to accept that the European transpersonal associations maintain the same relationshig
football clubs. Perhaps we would do well to recognize this and come down from the pedestal of the
chosen.

ft hi ngs are this way in Europe, it would be a
States. | take my hat off to those representative pioneers of the transpersonal, especially in California.
the movement started by Anthony Sutich,dléav, Bateson, and later names such as that of Grof, Walsh,
Vaughan, Wilber, Tart, Naranjo, Krippner, Shapiro, etc., for whom | have the deepest admiration anc
respect and whom | lovingly refer to tee legendariesSeveral of them read in Spanish. | beé that
although the group was a little clogedccording to sonde 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 firs
internetional association, ITA (International dmspersonal Association) was founded. The Americans are
guick to name their organizations internationa
publications, such aReVision theJournal of Transpersonal Psycholodyegan and it was thigroup that
initiated the movement with deserving success. Publishers such as Shambhala, academies of study suc

*‘ Shapiro, S. Legitimization and the transpersonal viddstralian Journal of Transpersonal Psycholdgyl.8, 6872, 1989.

AWiIber, K. On critics Integral Institute My Recent Writing, and Other Matters of Little ConsequeAcghambhba interview with Ken WilberShambala
Publications, CA2000Q
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the California Institute of Integral Studies, Saybrook, The Institute of Transpersonal Psychology are
represetative of the transpersondireod 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 a
seventes in my practically uninterrupted stays there. But it was not until 2005 when | was finaltp able
free myself from work comntinents and live in California. Deception is the word that best summarizes
my time there. The expansive and creative transpdriadebecome thehic transpersonala fashion for

those who could payAmong some of the opinions of the legendaries communicated in private, was the
criticism that Athose guys donot pay any atte
folowi ng t he decadent rhythm of our times, 0 with
worries an American here in San Francisco toda
up cdlecting boxes. Other criticisms were harsher.

Nowt hat we have seen how the patient is doing,
this existential course is producing disagreements, | believe at least at the theoretical level, we can try
find common ground. Putting this into praetits another thing altogether; it is the most difficult of the
yogas. To begin with:

For those who set out to knomhat the devil the transpersonal fey those who are not very up to date,

and because | believe it is necessary, given what is beingnseeadays, it has been established that
transpersonal means goirepyond the egdut through the personal. It is not about fleeing from
respongbility for the personal in order to sing like angels on a postcard.

Furthermore, in summary, it is:

V Establishig bridges between science and spirituality.

V A synthesis betweemodern sciencand ancient wisdomwhich 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 theldgeeaning ofreligare,
yogas, stutrasTrying to get closer to the origin, to borrow a phrase from Salvador Paniker.

V Trying to focus the totality without borders, and | stress, without shirking the responsibility of the
personal.

V Recovering ageld wisdan, the legacy, for example, of the mystery and meaning of life revealed
in texts as ancient as they are in need of

Tao Te King of Lao Tse (I 6m moved bypanslads x x
of India, or trying to access the compass of the universe like the dervisi@svapchod 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; teatdglat the dawn of
our civilization, Plato, Pythagoras, Plotinus, PseDdanysius 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
So, what$ happening?

In order to clear things up, we need a diagnosis and a treatment. The Sword of Damocles seems to
descendi ng. I can see it nowe.
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Diagnosis
Transpersonal pathology has to do with certain assumptions, many of them personally perceiked, oth
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 auaoos to sporadic attendance,
and from there to only attending on certain occasions. Taking stock, | realize that in many lecture:
and workshops what was being offered was work from the outside towards the inside. On othe
occasions something of great iagb was presented, but with the passing of time this began to
dissolve. Few were the contributions directed towards a structural, integral and profound
transfornmation of the person. Perhaps this is because what can be offered is the part that one he
beenable to see for himself. After twengight 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 hay
little base and an evanescent constitution, with too muchsoality and simpkm, | 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.
friend explainedittome n t he f ol l owing way at one of t
people at the station but few ready to get
who make up these types of gropset 6 s c al |8 atetse easilys ipflammed irhé a |
moment and lacking in commitment in terms of their actions? Or ratter, Manuel, do we have
so many borderline people in the transpersonal movemest2 Californian friend commented
half-jokingly to me. | have observed that these fickle groupspinitgal or sociespiritual
environments are nevertheless reduced in meditation groups such as those of Zen, and it
because here an interiorization is asked of
respect movements such as that of ja&eChopra in the sense that it expands a new human
relationship in the world, but | uncgand 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
seenmany of these imported worlds in the United States that, if they offer an expansion without
exclusio® and | have participated in some of thisuffer from triviality and evanescence. How
IS it possible that most of the parpants in these events are igaot of the depth of European
t hought such as Pl at o-Dionyshaepattteapdtutc eaufs , toh R . i A
Hugo, Huxley, Jinger, Jung, without forgetting Spanish and European mysticism? The
consumerist triviality of the spiritual is beaable and it asphyxiates any path of transformation.
With a certain harshness someone told me n
transformation donét go to those places. 0

| would like here to specify and emphasize the following:

V A tendency towards the magicasoteric 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 Agt
This converts transpersonal events for the most part into paectf ignorance that sow
dispesion and | understand that it is difficult to build on a shifting bog. The tendency is towards a
spiritual bluff that negates the shadibyure cream with no consistency.

V A naive universalityhat leads us tanything goesAs a consequence opportunism slips in along
with the lack of rigor seen in conferences, papers, communications, etc., due to an eviddnt lack c
knowledge, preparation, comtmient and dedication. Speaking of this with trustworthy people
there are abundant comentaries 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 ther
Afsell o the seminar the foll owing we e kesond . T
for a day and then disappear, as well as those who access it more for friendship than for th
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organization. As a consequence there are those who were committed to the cause who end |
abandoning it. If in addition we remember the power struggles, disagreements that have
generated confusion arahti-transpersonalseparations, how can we end an event or related
correspondence with the words AdAhugs and ki :
soufflé. | have been witness to people Wiawe abandoned their seats under my nose, renouncing

t hat paraphernalia and fistagi ng. osonalimovenent al ¢
who work with crgtals, decks of cards, witchcraft, etc., are using the name transpersonal
psychology, eve on radio and TV programs. It is always good to trust that time will end up
clearing the | andscapeé we can only hope.

V  Where is all this paraphernalia taking us? The answer is: to forget the dangers of the transperson
traps that renowned authors suchlniel Goleman, Frances Vaughan, in the transpersonal
arena, and Thérese Bosse, Thomas Merton in the spiritual field, among others, have alreac
revealed. | am referring to the fact that early writings already warn us about becoming swollen
headed (startop with Jing), about the indigestion of the process, those who fake realizations, the
danger of spiritual egos, the powerful self, the hetmated self, spiritual baskets in which
evelything fits, etc.

V Universities. Inquiries have been carried out witheawto transpersonal psychology entering the
university, overcoming the resistance of the scientific apparatus and opening doors in this
indispensable area. Given the situation, this pamardoes not appear to be clear. But this is not
only due to our ears. 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 reflect
the partiality and fragmentation of scientific materialjstmy which | do notmean science in
generab itself. Ananecdote At the start of the nineties |
as | have already mentioned. Grofods talks a
walk around admiring thBocket Raahin 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 heedt.
to receive economic aid you could not mention transpersonal psychology, Holotropic
Breahwor ké because you would not receive a Si
were changing in California and furthermore, that in ré@uctionistworld 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 e
to the anguish of todaybds human being, i n t
a high demand and as a consequence andotferl large extent opportunisis made. Once again
| have to go back to my experience. For years | have heard through emat{seosan opinions
about the degradation of the transpersonal that certain people perieeinternet or at any social
event. However, this negative appraisal stops at the moment when they have read something wi
foundation. Of course the seeds of suspicion have irremisibly been sown.

V The problems that exist between those who only valugryrend those who only value practice.

To make a statement in support of theory and defend oneself with it is as preposterous as doir
the same based on an apology of experience. One the one hand it is easy to observe an apolog)
a fine and dazzling burtot very daring intellectual taste on entering the territory. Its defenders end
up becoming aelite. Here we would have the transpersonal intellectuals who devalue experience
and can reduce it to the magroy/thic-symbolic and prerational. Thus we succutalitheorism

On the other hand we can encounter representatives who only value practice and boast ¢
experence; this isexperientialism This often occurs in conjunction with the proclamation that
eveyt hi ng has been said and; thhe &t hamseaflt egh
to a certain point the essential in the transpersonal has already been said and that we are mess
about it is convenient to untangle concepts adequate for our cultural moment. It seems that a goc
bridge and agreeent between those two ways of understanding the process is decisive.
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Vv

The antitrans fallacy Language. This point is well worth considering. Languages are instruments
created by nature for the essential communication between human beings, and also fo
transpesonals. The problem that we have lies in the fact that one can be transpersonal but nc
At r-Bmgl i sh. 0 | whatdstndt erEnghslo doessnot existhis is the problem that
reduces the quality of communication and furthermore deterntimespreponderance of a
language, of its contents and its context. Starting from the establishment of this preponderance «
valid, it is determined along which lines thoughts and ideas will lolxam especially referring to
editorial lines. From here it isasy to fall into the trap of imposing a tendency of thought, a style
in the literal sens& that of its contexd and with that lens devalue other tendencies of thought
and redlkies because they form part of another experiential moment or cultural pemspéhts is

a war that can be won lmuantity and not by quality. Thedgnocentricand theethnocentricare

once again being debated, a dualism | prefer toegatentriqnot pejoratively) an@mnicentric

And | understand that a publication has to subimicertain 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 Angiaxon) style of editing is different from that of a nénglo-

Saxon Eiropean. In order not to fall into thenti-trans fallacywe should beranslanguage

which implies respect for all of them.

Treatment of the patient:

Vv

Vv

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

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

It is therefore also essential in practice to know how to establish the relationship between the
universal and the particular, and wicersa. In other words, we cannot today be subject to the
Anglo-Saxon transpersonal world because it waeldresent 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?
other words, Hungarians, Germans, Spaniards, etc., each country, each culturestdragrton

its own transpersonal legacy throughout its history. It has to research and recognize its owt
legacy, and only then can one understand and share the different legacies that range from tt
particular to theuniversalwithout subjugation. If onéoes 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
power ful . An exampl e: AWe have everything,
European publishers communicatéldat we were publishing important ideas here in the
transpersonal fieldComunicaton is impossible.

In Europe we cannot forget certain transpersonal features that appear in the works of writers suc
as Dostoyevsky, Gogol in Rus8ian addition to the gamine Nalimov within the current
transpesonal 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 theokd ranspersonal Consciousness classic authors such as Goethe
one can also perceive transpersonal overtones, and especially and directly in the transpersonal \
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 hav
dealt withthe truthwithout using the word transpersonal, although they have been so in their
content. Here | take for granted the legacy of Jiing and Assagioli Wwag surprised to find when
reading Doctor Juan Rof Carballo that he already established the need for a transperson:
psychdogy in 1952. He became tlpgoneerechoing everything in the nineties, putting forward
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the human process based on previously geimgy thepersonal constitutive schenire order to
later arrive at theosmic scheméVe should also ndorget J.L. Pinillos, who speaks of the loss of
the univesals as the cause of the materialistic appropriation of reality, nor the contribution of

Nobd Prize winner . Prigogineds together W
enchant ment with Nature. S. P8ni kerés contr
but also, due to his pioneering publishers, as a bridge for alahlspeadei® something that can

be extended today to include C. Naranjobs w

Luis Cencillo, a silent researcher whose work will be recognized years after hi$dehtt a sad
country this is.

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

V We need to be tradanguage, and therefore traBaglish. Languages are bridges that Nature
traces, but if one succumbs to the preponderance of a culture, the bridge soacoanger. It is
obvious that not everyone needs to speak Ca
humanly impossible and it is therefore evident that publications have to exist in their own
languages and in English for the rest of theldkoBut this does not mean that there has to be a
subjugation. | therefore consider it convenient for texts and especially abstracts to be published ir
as many languages as possible and for there to be ceomsisor work which, like King Alfonso
the Wis® & he must have been called this for some reasboledo school of translators, would
take care of this. Pure communication and approach to the lives of those people through the;
languages. | sent this proposal to EUROTAS no less than ten years ago ansidec this
linguistic respect to be an essential condition.

V Possible strategies and examples:

o IJTS. The International Journal of Transpersonal Studies. One day in th@nmiigs |
received a phone call from the University of Hawaii. San Shapiroegsof of meditation,
spoke to me about this journal and that he was going to be travelling through Europe anc
would visit me in Spain. This occurred, we broke bread together and he shared with me
that, decisively, the transpersonal meant interrelationsbglieve that San Shapiro is one
of those people who embodies the genuine legacy.Jbbmal that Sam and P.l. Gross
got off the ground is today run by Harris Friedman and Glenn Hartelius via the internet. |
feel that this publication continues to maint 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 genated. 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 ttailihe best way to
move transpersonal psychology forward and differentiate ourselves from magic abuse is to carr
out quality work. An association with a strong base cannot have as its headquarters the kitchen ¢
a house shared between occasional bud@@smitment demands something more.

0 Liverpool John Moores University. Here professors B. Lancaster and M. Daniels are
imparting amastersthat could be the advance party in other places in Europe if they
consdered it opportune to develop an open lieSpain we are taking the first steps in
this drection despite the setback due to the adjustments of the Bolonga process.

o Oxigeme has transformed itself into an international association of Sysp@akers and
the embryo of a university masters prograrhe IbereAmerican potential that Oxigeme
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