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Abstract

This monograph explores the implications of affirmative answers to three questions:
1) Is there a universal ultimate reality which is holistic, unitive, and non-dualistic? 2) Can
different particularistic paths and traditions lead to a realization of this reality? 3) Can
meditation, within different particular paths, play a role in helping individuals gain an
experience of the universal?

The introduction briefly examines each of these propositions, notes the timeliness
and importance of such an investigation, and raises several initial caveats. Section one
discusses the strengths, limitations, and assumptions of scientificresearch on meditation
as it relates to this universal/particular theme. The second section looks at a religious
response as well as two different phases of a transpersonal response to the issue of the
universal/particular relationship. The final section explores potential content
implications of such an undertaking, and offers caveats about the process.
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ONE REALITY, MANY PATHS?

EXAMINING THE UNIVERSAL/ PARTICULAR RELATIONSHIP
A Challenge for Transpersonal Psychology

Introduction

All the earth had the same language and the same words . . . And they said
‘Come, let us build . . . a tower with its top in the sky . . .’
—Genesis 11:1,4

We are many individuals, with many different religions, languages, and
identifications “scattered over the face of the whole Earth.” Yet, according to the tower
of Babel story, there was a time when all people spoke one universal language. Further,
according to Genesis, all people shared one universal, common ancestry (first from
Adam, then, after theflood, from Noah), so we are all brothers and sisters. Atadeeper level
still, according to the first creation story (Genesis 1:27) God created humans “in the image
of God . . . male and female God created them” so that each human is both “male and
female” and in the “image of God". Finally, Adam (the first human) came from “the dust
of the Earth” (Hebrew: Adamah), so that humans were considered to be intimately
connected to the Earth.

Is there an undifferentiated, holistic, ultimate universal reality which encompasses
and enfolds the different forms, languages, traditions, sexes, and Earth? An affirmative
response to that question is the first proposition of this paper. The second proposition is
that there are many different particular paths which can be used to recognize this
ultimate reality. After briefly addressing the two propositions and examining why their
exploration is both timely and important, Section One explores meditation research as
it relates to the universal/ particular issue. Meditation has often been used as a
contemplative tool within particular traditions as a means to experience the Universal.
Section Two explores both a religious response and two different phases of a transpersonal
psychology response to the question of the universal/particular. Transpersonal psychology
is examined because it is the one school of psychology which has been most
sympathetically interested in examining the content area of spiritual traditions and
experiences. The final comments explore the vision and implications of such an
undertaking, and highlight the importance of compassionate attention to the process.
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Universal Ultimate Reality

The first proposition of this paper states that there is a universal ultimate reality
which is holistic, unitive, and nondualistic. This reality has been called by different
names—the Absolute, HaShem, Mind, Atman-Brahman, Nirvana, Ein Sof, Tao, among
others, and isreferred to withinreligious, philosophical, and psychological teachings. For
example Aldous Huxley, in his classic work on the perennial philosophy (1945/1970, p. ),
calls this universal reality the Highest Common Factor, noting “under all this confusion
of tongues and myths, of local histories and particularistic doctrines, there remains a
Highest Common Factor, which is the Perennial Philosophy in what may be called its
chemically pure state.” Huston Smith, discussing the primordial tradition, claims “‘no
matter where or when'’ thereis . . . first, a Reality that is everywhere and always the same”
(Smith, 1988, p. 276). Finally, Ken Wilber in his development of a perennial psychology
calls this highest reality Mind (with a capital M), noting: “Mind is what there is and all
there is, spaceless and therefore infinite, timeless and therefore eternal, outside of which
nothing exists” (1980. p. 76).

The Particular Path

The second proposition of this paper states that this ultimate universal reality can
and has been experienced by mystics and contemplatives following different particular
paths of the world's great religious and spiritual traditions. Particularism within a
religious context refers to the specific community, language, and tradition within which
contemplative and other techniques are practiced. Although a particular religion can
serve multiple functions for its adherents, our discussion focuses only on that aspect of
the particular which seeks to teachand transmit knowledge about this ultimate universal
reality. Colloquially, this proposition states that particular paths, though different in
language, customs, ritual, can lead up (a metaphorical, not a literal “vertical” descriptor)
to the same universal mountain top. Schuon (1984) has called this the transcendent unity
of religions (see also Rossner, 1983); and Huxley has stated (1945, vii):

the highest common factor of all religions . . . has always been the metaphysical system of
the prophets, saints and sages. Itis perfectly possible for people to remain good Christians,
Hindus, Buddhists, or Moslems and yet be united in full agreement on the ... Perennial
Philosophy.

This point has been reaffirmed and emphasized by Joseph Campbell who noted
(1972, p. 264):

When the symbolic forms . . . are interpreted not as referring primarily to any supposed or
even actual historical personages or events, but psychologically, properly ‘spiritually’, as
referring to the inward potentials of our species, there then appears through all something
that can be properly termed as philosophica perennis of the human race.




Meditation and Mystics:
The Importance of Contemplative Knowing

Proposition three involves the epistemological and methodological undergirdings
of proposition one, and stresses the importance of the contemplative practice within the
particular as a way to experience the universal (see Laughlin, McManus, D' Aquili, 1990).
The mystical experience of universal reality, it is argued, is beyond verbal description,
and is independent of the particularistic type of meditation practiced. Huxley noted that
the perennial philosophy, to beunderstood, must be experienced through a contemplative
mode of knowing: Itis “only in the act of contemplation, when words and even personality
are transcended, that the pure state of the perennial philosophy can actually be known”
(Huxley, p. 6). Ken Wilber (1983b), borrowing from St. Bonaventure, has called this
knowing through contemplation the “eye of the spirit”.

Throughout history, meditation has been an essential technique of the esoteric
aspectofparticular contemplative religious and spiritual traditions, a means to experience
the Universal. The phenomenology of mystical experience (see Stace, 1960; Underhill,
1955; James, 1958; Vaughan, 1989; Rossner, 1983) suggests that there are fundamental
similarities between religious experiences across diverse spiritual traditions. Subject/
objectdichotomies disappear, and there is arecognition of asacred unity. Based on these
commonalities, it is argued that an independent, context-free state of consciousness
(and reality) exists (see Smith, 1976; Rothberg, 1989), and that this universal actually
forms the heart of all religions (see Steindl-Rast, 1989).

Why this Topic is Both Timely and Important

Timeliness. Anin-depth exploration of issues regarding the universal and particular
may be unique to our historical, cultural, and scientific times for three reasons. First, in
terms of the study of comparative religion, itis only within the last one hundred and fifty
years that all religious systems have become available to us. Second, the field of
transpersonal psychology is now twenty-five years old, and has matured to a point where
greater attention is being paid to its philosophical assumptions and core definition
(Wittine, 1989; Rothberg, 1986; Lajoie and Shapiro, 1992). Finally, the consciousness-
related base of empirical psychology continues to expand, and there is a now a relatively
substantial body of research on meditation (see Shapiro and Walsh, 1984; Murphy and
Donovan, 1988).

Importance. The exploration of the relationship between the universal and the
particular may help toprovideinsightin five areas: 1) Stimulating enhanced understanding
of contemplative religious practice in the modem world, including greater insight within
a particular religious tradition and enhanced dialogue and respect between particular
traditions; 2) Recognizing, understanding, and challenging the limits of a strictly
scientific, reductionistic approach to understanding these issues; 3) Examining the
assumptions of the field of transpersonal psychology itself; and, 4) Detailing implications
and areas of possible interface between science and religion. Finally, if there is one
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ultimate reality, and many different paths can facilitate recognition of and insight into
that reality, this exploration might provide additional guidance and insight into helping
those on a psycho-spiritual search more thoughtfully determine which path or paths
make most sense for them to follow. Since the final four of these topics build upon
subsequent discussions and are covered in the remaining sections of the paper, only the
first one is discussed in more detail here.

Enhanced dialogue and understanding between particular traditions. One hope of
such an exploration is that it may be relevant in helping to address pressing and divisive
particularistic issues of religious diversity.! Certainly one aspiration of those who have
argued for the existence of a universal reality has been to help heal the negative
divisiveness of the particular. As Campbell noted, it is nolonger possible or useful for one
group or tribe to claim superiority at the expense of another. Huxley (1945, pp. 17-18)
stated:

to affirm this truth [of the perennial philosophy] has never been more imperatively
necessary than at the present time. There will never be enduring peace unless and until
humans come to accept a philosophy of life more adequate to the cosmic and psychological
facts than the insane idolatries of nationalism . . .

Rossner has argued that acceptance of the existence of the “universal” can be a
uniting and harmonious principle among religious traditions, without causing any loss
of distinctiveness or specialness within a given tradition (1983, Vol. 2, Book 1, xi):

Itis this author’s conviction that persons of spiritual vision and intellectual integrity, in East
and West, might profitably begin to work together in a great global and transcultural effort
toward a recovery of the sense of a pn'mordiél tradition of intuition and insight—leading to
higher forms of consciousness in the human species and resulting ultimately in an
expanded awareness in our culture of the Transcendental origins and destiny of the
human species.

The very admission of the existence of such universally verifiable ‘spiritual sciences’ would
therefore be a tremendous influence toward agreement, harmony, and peace among all of
the presently divided creeds and ideologies of mankind.

The recognition by academics, at last, that there are indeed universal forms of spiritual,
psychical, metaphysical, and mystical perceptions, actions, and phenomena would undercut
the Babel of confusion which now prevails in the field of comparative studies in
religion . . . without threatening the rights of persons in various traditions or systems of
thought, Eastern and Western, ancient and modern, to interpret those same kind of
phenomena or experiences with different ‘collages’ of ideals, symbols, myths, etc., according
to culturally developed and conditioned predilections.




Psychological theory and research suggest that at a certain developmental stage
(Erickson, 1959; Wilber, 1983; Heath, 1983; Vaillant, 1977; Maslow, 1968, 1971), it is
important for the person to develop a sense of uniqueness and specialness. However,
individual self-worth can lead to narcissism, prejudice, and criticism of others. So too
does that danger exist within any particular religion. One may become overidentified
with a particular path and its specialness “when the texts are interpreted literally, as
history, in the usual ways of harshly orthodox thought ” (Campbell, 1972, p. 264) One may
come to feel special and exclusive: “A doctrine of a universal God Whose eye is on but one
Chosen People of all in His created world; . . . [or] the Nazarene as the unique historical
incarnation of God” (Campbell, 1972, p. 262). In acknowledging multiple paths to the
universal truth, there is an effort to avoid what Schuon (1984) has called the “scandal of
particularity”—when one particular tradition believes that it is the sole, restricted, and
dominant path up the mountain, and by virtue of that has not only a unique but an
exclusive relationship with the godhead. Joseph Campbell stated (1972, p. 264):

In earlier times, when the relevant social unit was the . . . religious sect. .. it was beneficial
to the order of the group . . . to represent all those beyond its bounds as inferior . . . and its
own local inflection of the universal human heritage . . . as the one, the true, and sanctified.
Today, however, we are the passengers, all, of this single spaceship earth . . . (and) the fruit
of such ethnocentric historicism is poor spiritual fare.

The hope is that the desire for uniqueness and specialness that each tradition
needs to feel (and should feel) can be maintained—each religion retains a sense of
“chosen-ness”, each person is special—without having this orientation become exclusive
(this is the only path) or pejorative of others (other paths are less effective). Again, the goal
isthat the particular, at its greatest depth and refinement, can transcend itself, draw from
the experience of the universal source from which it sprang, and in so doing (re) evolve
into a level in which a common core of understanding, respect, and shared values across
traditions is reached.

Increased insight and experience within particular traditions. It has been claimed
that the esoteric heart and “mystical core” of religion is the experience of the universal,
but that inevitably the founder’s mysticism, in the hands of subsequent historical
influences, becomes exoteric religion, involving dogmatism, legalism, and ritualism
(Steindl-Rast, 1989). Focus on meditation and the contemplative core of the different
particular paths can provide atechnology through which individuals in different particular
paths can re-experience the universal. As discussed in Section Two, there is a belief that
an experience of universal ultimate reality can enlarge and expand the particular,
returning the “heart” to exoteric religions. Michael Washburn (1992) has noted that the
very positing of the universal as a goal provides motivation and impetus for those within
various particular traditions. Brother David Steindl-Rast, paraphrasing Huxley’s view
that it is possible for people to remain good Christians, Jews, Moslems, while remaining
in full agreement with the perennial philosophy, notes (1992) that “it is only when they
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are in full agreement with the perennial philosophy that they can be good Christians,
Jews, Moslems, Hindus, Buddhists . .. "

Many philosophers, psychologists, and theologians believe there is a connection
between experience of the universal and ethical behavior and values (see Maslow, 1970;
Smith, 1989; Kohlberg, 1981). Gimello has stated (1983, p. 85):

The mysticism of any particular mystic is really the whole pattern of his life. The rare and
wonderful ‘peaks’ of experience are a part of that pattern, but only a part, and their real value
lies only in their relation to the other parts, to his thought, his moral values, his conduct
towards others, his character and personality.

A detailed discussion of the relationship between mystical experience, values,
beliefs, and behavior goes beyond the scope of this paper, and has been discussed
elsewhere (see Shapiro, 1989a; Novak, 1989). However, the implicit assumption is that
the experience of the non-dualistic state of consciousness can lead to a more permanent
shift in a person’s values, attitudes, and behavior, a shift from an altered state of
consciousness to an altered trait (see Brown, 1977; Goleman, 1988; Brown and Engler,
1984). As Rossner notes (1983, Vol. 2, book 3 pp. 129, 132):

the main goal of spiritual development is ego transcendence and participation in the divine
nature: ... after the kingdom of God is attained, or nirvana, samadhi, after identification
of atman with brahman. . .. Higher consciousness implies ethical transformation into anew
being . . . the goal is to learn in oneself what the divine qualities are . . . love, compassion;
what you do to others is done to Self.

Although there are differences and complexities in efforts to determine unifying
principles across spiritual traditions (Heath, 1983; H. Smith, 1965; 1976) there are some
common goals and values. These include emotional transformation—decreasing
unwholesome qualities/ evilinclinations, whileincreasing qualities of loveand compassion,;
service to others; justice; ethicalliving; right action (see Smith, 1976; 1982; Wilber, 1983;
Maslow, 1969, 1970).

Initial Caveats

To summarize, this introduction has posited that an ultimate universal reality
exists; that different particular paths can lead to a realization of this reality; and that
meditation has been and is a technique which can be used within different traditions to
gain experiential awareness of ultimate reality.

The three positions have been stated as boldly as possible. Collectively, they
suggest that there is a fundamental reality not fully graspable by the human mind in
ordinary states of consciousness. Different levels of inner knowing are possible, and the
higher and deeper this inner knowing (historically accessible to few people), the greater




the convergence and the more universal their experience. These propositions, taken
together, provide the assumptions, starting point and foundation upon which this
monograph rests, and from which subsequent explorations are made. However, it should
not be surprising to any casual observer of contemporary culture that these three
assumptions might not be commonly accepted. The view of a universal reality violates
secular, technological, and existential tenets of separatism and philosophical assumptions
of materialism and logical positivism (Harman, 1992, 1992a; Tart, 1992). The proposition
that many paths may lead to a universal reality violates literalist, fundamentalist, and
strictly orthodox religious traditions (see Novak, 1989; Steindl-Rast, 1989). The belief that
a contemplative, non-dualistic state of consciousness, such as that accessed by
meditation, can be alegitimate and valuable mode of knowing runs counter to mainstream
and standard scientific reductionistic methodology and procedures (see Wilber, 1983b:
Wilber, Engler, and Brown, 1986). Finally, it has been argued that the very field of
transpersonal psychology is not psychology at all because it does not deal with the person
(May, 1986), and is therefore a “latter-day religion” (Brewster Smith, 1989), with beliefs
in the absolute (Ellis, 1986, 1989).2 In addition to the above concerns from outside the field
regarding the three propositions and those who believe them, there may also be concerns
about the three propositions from within the field of transpersonal psychology. I would
like to briefly suggest some initial caveats—both from without and within— so that even
though I will speak declaratively in the following sections of the paper, the reader will be
aware that these presuppositions are just that—beliefs and assumptions. They reflect
age-old questions about the nature of the universe and how do we “know” what we
believe about the nature of reality. Further, the answers to these propositions may not be
ultimately provable (see Shapiro, 1989). There are philosophical, scientific, and religious
approaches and understandings about what is real, the nature of being (ontology), and
how we know it (epistemology). Different starting points with diverse methodologies can
lead individuals to quite divergent views of the nature of truth and reality, whether in
science, philosophy, or religion (Kennick, 1967; Schmitt, 1967; Streng, 1987).

Three specific concerns are raised: 1) Does ultimate reality exist? What is the
relationship between truth and reality? 2) How can we “prove” it, with special attention
to the argument from religious experience; 3) Do all particular paths converge on this
reality?

Does Absolute Reality Exist?

The first concern about proposition one is most boldly stated by Albert Ellis (1986,
p. 149) who says that transpersonal psychologists believe that “Absolute reality exists
and when we find the true doctrine that reveals it, we reach absolute, invariant,
unchangeable, ineffable truth.” In this claim; Ellis is conflating the thesis of a single
reality with a single coherent philosophy about thatreality. In our terms, he is stating that
transpersonalists believe there is “one reality, one particular path”, a proposition more
easily applied to fundamentalist religious doctrines, but not accurate for transpersonal
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psychology. As Wilber (1989, p. 67) notes, transpersonalists “certainly do not think that
reality can be put into any doctrine, no matter how elaborate.” Walsh (1992a, p. 23) further
adds that any model or theory reflects “necessarily partial, limited perspectives. No
theory or school, including the transpersonal, is the truth.” Although one definition of the
term “truth”, in religious parlance, is considered to be “reality that is permanent,
immeasurable” (Streng, 1987), truth has historically been defined in philosophy as a
property of language (Rothberg, 1992). Therefore, Ellis is also conflating philosophical
terms of truth and reality. Truth, in so far as it is linguistic, resists universality, whereas
reality refers to being, and therefore allows for the possibility of ontological universality
(Novak, 1992).3

If we ignore the second part of Ellis’ statement and just focus on his first three
words, “Absolute reality exists”, we can see that those words are indeed the first
proposition of this paper. Yet, not only does Albert Ellis attack transpersonalists for this
belief, both Ken Wilber (1989) and Roger Walsh (1989), in their replies to Ellis, note that
not all transpersonalists would agree that “Absolute reality exists.”

Let us look at this issue a bit more carefully from the historical perspective of
definitions and assumptions of transpersonal psychology. For most of its first twenty-five
years, transpersonal psychology has been defined “with a desire to keep it open and take
a process approach to defining it” (see Sutich, 1969; ATP Newsletter, 1977, p. 4; Vich,
1992). Even today, Walsh (1992) notes that “it is not at all clear, and currently under
debate, whether transpersonal psychology has any ontological assumptions. I for one
would strongly argue against precommitting the field to any ontological assumptions.”
Walsh’s view is certainly in accord with Sutich’s original statement regarding “the
optional individual and group interpretations . . . with regard to the acceptance of its
content as essentially naturalistic, theistic, supernaturalistic, or any other designated
classification” (Sutich, 1969, p. 16).

I do not disagree with the practicality and usefulness at certain stages in a
movement's development to be as inclusive as possible in defining itself. However, at
this point it may be important to develop, in Wittine's phrase, “basic postulates for a
transpersonal” approach (1989). It should be clear that the first proposition of this paper
goes farther (or narrower) than previous definitions and assumptions of transpersonal
psychology. This proposition is more in accord with an emphasis on Lajoie and Shapiro’s
(1992, p. 91) definition of transpersonal as involving “the recognition, understanding, and
realization of unitive, spiritual, and transcendentstates of consciousness.” The proposition
of a non-dualistic, unitive reality easily fits within and can be enfolded by a transpersonal
umbrella. Further, following Rothberg (1989), Ibelieve that these views are an ontological
presupposition and foundational assumption of transpersonal psychology, a central
claim “whose validity seems vital to the very possibility of transpersonal approaches”
(Rothberg, 1989, p. 5). This point is similarly reflected in Wilber (1993), who, in clarifying
his comments to Ellis about the existence of absolute reality, noted the following (see also,
1989, 1993a):




The verbal proposition that absolute reality exists, said to someone who has had no
experience of that ultimatereality of emptiness, makes no sense. For absolute reality is non-
dual, and neither exists nor does not exist. There is no way for our language to capture this
seeming paradox without falling prey to what appears to be a dualistic conceptualization.
This is why strict transpersonalists like Shankara, Nagarjuna, or Eckhart maintain that you
cannot strictly say that absolute reality exists.

However, from the perspective of those involved in a transpersonal approach, either there
is the contention that ultimate spirit or reality does exist or it does not. Ido not believe there
can be a transpersonal approach that does not finally hold that unitive, non-dualistic
emptiness exists, although it is not qualifiable at all in mental terms—shunyata, nirguna,
apopathic.

As discussed in the second caveat below, this first presupposition—that there is
a universal ultimate reality which is holistic, unitive, and non-dualistic—may not be
ultimately provable (see Shapiro, 1989). Therefore, from one perspective, it may be
important to continue to honor different and diverse views within a transpersonal
“umbrella”. However, this monograph attempts to illustrate that progress can be made
by articulating one such claim, and then proceeds to investigate how a deeper level of
understanding might be developed based on such a proposition.

How Can We Prove that Absolute Reality Exists?

The second caveat has to do with how do we prove that ultimate reality exists.
Throughout history there have been many ways in which philosophers, theologians, and
others have tried to “prove” the existence of God. Such attempts include the argument
from morals; degrees of perfection argument (the fourth of Thomas Aquinas’ five ways)
(Sanford, 1967; 2:324-326); the teleological argument noting orderliness, design and
purpose; the ontological argument of ultimate “being” proposed by Anselm (Hick, 1967;
5:538-543); the cosmological argument—the existence of the universe itself, and how it
came to be. Especially germane to our discussion is a sixth argument, what has been
referred to as the “argument from religious experience” (Hepburn 1967, 7:163-168).
Hepburn, in examining this view, asks whether we need to distinguish between the
“truth” of a person’'s experienceand the truth of “God”: “Dowehave in theistic experience
mere projéection? Or do we have a projection matched by an objectively existing God?”
He goes on to note (p. 164) “not all [humans] have (or are aware of having) distinctively
religious experiences, and to those that do have them religious experiences are apt to be
short-lived . . . events thatare not publicly observable.” Novak (1992) articulates the issue
as follows: “Are claims to have experienced the universal the same as experiencing the
Universal? And, is the Universal thatis claimed to be experienced the self-same ‘thing’?”

These caveats and questions directly challenge the claim embedded in our three
propositions that “phenomenology can equal ontology.” In other words, this paper is
arguing that mystical experiences (phenomenology) within different traditions do point
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to and are representative of experience of “ultimate reality” (ontology). As Rossner (1983
p.vi, Vol. 2, Book 1) states, “thereis aprimordial tradition of psychicintuition and spiritual
insight which has been shared by religions of the East and West in both ancient and
modern times . . . arose out a common, or universal phenomenology of human psychicand
spiritual experience. It was thus rooted in the human psyche and in perennial modes of
consciousness and experience which cutacross traditional culturalandreligious barriers.”

More recently, Katz (1978, 1983) and Gimello (1983) have argued thateven ifpeople
within different particular traditions have had verifiable mystical experiences, thereisno
experience of “pure consciousness” (thatis, epistemic purity). Therefore, they assert, two
claims are refuted. First, contrary to what Stace and others have argued, there is no
ultimate similarity between mystical experiences; and secondly, the claim of commonality
about mystical experiences cannot be used to “prove” that an ultimate reality exists. As
Katz (1983, p. 41) noted:

The metaphysical naivete that seeks for, or worse, asserts, the truth of some meta-
ontological schema in which either the mystic or the student of mysticism is said to have
reached some phenomonological ‘pure land’ in which he grasps the transcendent reality
in its pristine pre-predicative state is to be avoided.

The socio-cultural contextand language create the “contours of the experience and
thus make pure experience a chimera” (Katz, 1982). As Gimello stated (1983, p. 63):

Mysticism is inextricably bound up with, dependent upon, and usually subservient to the
deeper beliefs and values of the traditions, cultures, and historical milieu which harbor it.

Even within the transpersonal movement, there are cautions voiced. Walsh
(Walsh, 1992) has suggested that it is safer to talk about a universality of phenomenology,
but not to equate that phenomenology with reality. Rothberg has noted that it might be
helpful to “couch” the universality of mystical experiences by saying that they are “cross
culturally identical or highly similar” (Rothberg, 1989, 1992), emphasis mine. Finally,
Novak (1992) noted that it is not at all clear that there is only one ultimate, highest
mystical experience, versus arange of experiences. Further, previousresearch has noted
the problems with subjective reporting of internal events (see Shapiro and Walsh, 1984).

However, in spite of the above concerns expressed within the transpersonal
movement, this does not mean that there are no rebuttals to Katz et al.’s claims. These
include methodological critiques such as category error, limits of constructivistic
approaches, and insensitivity to the contemplative mode of knowing. Since these
critiques have been detailed elsewhere (see Laughlin, McManus, D'Aquili, 1990; Rothberg,
1989: McDermott, 1989), they are only briefly mentioned below.




Differences in the reports of contemplatives from diverse traditions are considered
tobe “translation” problems resulting from socio-cultural and linguistic filtering (Rothberg,
1989). Specifically, it is acknowledged that the particularistic traditions can form the
context, setting, and preparatory environment for the contemplative practice. Subsequent
expressions of the content of the experience (such as Buddha, Jesus Christ, the Ein Sof,
Atman and Brahman) and subsequent interpretation of the experience reflect the
language used by the individual after the experience to try to describe the experience.
The problem lies in the fact that labels subsequently applied to this non-dualistic,
ineffable experience are, by their very nature, approximations, symbolic and dualistic:
e.g., “beyond words”, “source of all wisdom”, “all loving”, “all knowing”, “all powerful”,
“God”, the “Tao”.4

Further, it can be noted that within some traditions there is a similarity of language
and expression, such as that used to express the relationship of the self and the ground
of being (see Walsh, 1993; Idel, 1988):

The Kingdom of heaven is within you (Christianity)
He and he become One entity; There is no One except God (Judaism)
Look within, thou art the Buddha (Buddhism)

Atman (individual consciousness) and Brahman (universal consciousness) are One
(Hinduism)

He who knows himself knows the Lord (Islam).

Thus, although we certainly do not have definitive proof that “absolute reality
exists”, it can at least be argued as a working proposition, based on the argument from
religious experience, that different paths can lead to an understanding and experience
of ultimate reality. Further, based on the first proposition of this paper, that there is an
ultimate reality, the continued exploration of mystical experience certainly seems an
avenue worthy of further and continued exploration.

Do All Particular Paths Converge?

The third caveat combines aspects of both the first two, and looks more carefully
at the proposition that there are many paths to ultimate reality. Does this mean that all
the great religious and spiritual teachings of the world, though couched in particular
language and customs, ultimately converge at the deepest level on a universal reality?
The question might more precisely be framed as whether the spiritual teachings actually
converge, or point to a convergence? Further, do all, or just some, of the teachings
converge? (Rothberg, 1992).
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Ultimate universal reality, our first proposition, is considered to be radically
unqualifiable—shunyata, the void, advaita—yet it is also considered to be the common
source from which the different traditions (and all multiplicity) evolved.

Itisargued that in the world of form, there is considered to be a great chain ofbeing,
in which this universal reality manifests itself on different levels. Those different levels
are considered to be hierarchically structured with the higher levels ontologically
superior to the lower levels (e.g., Lovejoy, 1936, Smith, 1988; Wilber, 1993 in press), with
the realization of higher levels often seen as a sign of developmental maturity and
advancement (Heath, 1983; Laughlin et al., 1990). Washburn, at the end of his article
exploring different Eastern and Western paths to transcendence, (1990, p. 109-110) notes
that perhaps the Western “spiral” path to transcendence, in which the self partakes of the
ground of the Self but stays “two in One”, might be a penultimate stage. The ultimate
stage may be where the self disappears, and only God remains. He notes that this view
could unite the “Eastern ladder and Western spiral perspectives . . . by giving them a
common destination, not a common route to this destination.” Washburn's viewleadsus
back to the title of the paper, “One Reality, Many Paths?"® Finally, as Wilber has noted
(1993a), once there is awareness and realization of the highest levels—the top of the
ladder of the great chain of being, the ladder falls away and one realizes that the ladder
never existed.

Therefore, based on the propositions of this paper, all particular traditions have
emerged from and are part of this universal ultimate reality. As such, all traditions have
the potential to converge in a similar understanding and awareness of universal, ultimate
reality. Whether and to what extent they do, as well as the routes they take for so doing,
and how that might be investigated, is discussed in Section Two of the paper. We now
turn to a discussion of scientific research on meditation, and its relevance to the
universal/particular relationship. Further exploration about the way a liberal theological
position and a transpersonal position might examine the universal/particular relationship
occurs in Section Two.

Summary

The introductory section has stated three propositions: 1) that there is a universal
ultimate reality; 2) that different particular spiritual paths can lead to this reality; and
3) that meditation and contemplative knowing are important methods for experiencing
ultimate reality. The timeliness and importance of exploring these propositions was
discussed, as well as several initial caveats.




One Réality, Many Paths?

Examining the Universal/Particular Relationship
A Challenge for Transpersonal Psychology

BY DEANE H. SHAPIRO, JR.

Section One
Science, Meditation Research
and the Universal /Particular

If the only research tool a person has is a hammer, then all questions begin to
look like the head of an undriven nail.
—Abraham Maslow

When a pickpocket meets a saint, all he sees are pockets.
—Anon.

Meditation as a Contemplative Technique

A focus on meditation research over the past three decades can be a helpful case
study in clarifying some of the difficulties, seeming paradoxes, and tensions involved
intheuniversal/particular relationship. Although the vast majority of meditation research
studies have been carried out with individuals practicing Eastern techniques from the
Hindu/Vedic (Transcendental Meditation) or Buddhist (Zen, Vipassana) traditions, there
is also a strong and deep contemplative core in Judaism, Christianity, and Islam
(Goleman, 1988; Kaplan, 1985; Novak, 1984; Inayat Khan, 1989).

In vectored form, meditation (M), practiced within the context of a particular (P)
tradition, has been one of the essential tools by which individuals have gained an
experiential recognition of ultimate reality (U):

P(M)>—>U.

Scientific Research Removing the Particular

During the past three decades, there have been nearly a dozen books and hundreds
of studies addressing questions relating to the psychology of meditation. An annotated
bibliography (Murphy and Donovan, 1988) cites over thirteen hundred and fifty references,
divided into physiological effects, behavioral effects, and subjective reports. The primary
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strategy and focus of these studies has been reductionistic, trying to extract the essence
of the technique from its original particularistic context. This methodology was followed
in order to make the technique of meditation measurable and replicable, whereas the
religious trappings often seemed esoteric and obscure. When the religious context and
tradition were mentioned, they werelumped with “nonspecific factors” such as demand
characteristics, preparatory environment, and group attention.

Most scientists and clinicians saw the removing of the religious, cultic context as
essential (such as Ellis, 1984; Woolfolk and Franks, 1984), which led to an effort by some
to develop generic, secular forms of meditation (such as Carrington, 1978; Benson, 1975;
Shapiro, 1978). This reductionistic strategy may have been necessary to establish
meditation as a credible technique within Western science. In 1977, the American
Psychiatric Association called for a critical examination of the clinical effectiveness of
meditation, including “the specific usefulness, indications, contraindications,
and dangers of meditative practice” (p. 720). In order to fulfill this charge, it was
necessary to develop an operational definition of meditation. Therefore, a non-cultic
working definition based on brain attentional mechanisms (Pribram, 1971) was proposed
(Shapiro, 1982).

At that particular historical and cultural time, the context-free approach to
meditation research made sense for several reasons. First, the field of meditation
research was quite new. Jung (1 947) had been one of the first psychologically trained
Westerners to even investigate Eastern thought, and in Tart's (1969) collected work he
noted that by publishing two articles, he was publishing two-thirds of the English
language experimental work on meditation. Second, there was already a somewhat
negative bias by many scientists against meditation and mystical experience
(e.g.Group for the Advancement of Psychiatry report on Mysticism, 1975;
Alexander, 1931), calling themdelusional, catatonia-like, psychotic. Therefore profound
issues of paradigm clash existed between the origin, intent, and nature of meditation on
the one hand, and scientific methodology and rationality on the other (see Tart, 1975;
Walsh, 1980; Wilber, 1977; Shapiro, 1980). This paradigm clash caused even examining
the effects of the content of meditation to involve a certain amount of swimming against
the scientific mainstream. To try to define and refine meditation as a simple, replicable
technique was task enough, without also trying to examine the seemingly arcane
particularistic rituals, dogma, and “mist” within which the technique appeared to be
embedded.

Removing the Goal of
Experiencing Universal, Ultimate Reality

One aspect of different particularistic contemplative traditions is the goal of
experiencing ultimate, “universal”, reality. Therefore, without specifically acknowledging
it, by removing the context, research on the use of meditation as a means to experience




the Universal was also almost completely neglected. However, once the technique of
meditation was operationalized, and divorced from its original particularistic context, it
was possible to begin to compare the components of meditation with other self-control
strategies on issues such as stimulus cues, nature of physical posture, the use of
preprogrammed punishments or reinforcers, cognitive statements and images involved,
the nature of observation and attentional focus; type of breathing practiced (such as
Shapiro and Zifferblatt, 1976; Shapiro, 1978). Efforts to differentiate active from inert
components could be made, and it was possible to identify the mechanisms that may be
mediating meditation's effects (Shapiro, 1980; Shapiro and Walsh, 1984). In fact, asnoted
below, using this non-sectarian approach to meditation, a considerable amount of
research has been done in a relatively short time, using many different types of
meditation (such as concentrative; opening-up/mindful; combination; theistic; non-
theistic; generic; particularistic; secular; non-secular) for a wide variety of different
clinical and health care problems.

Meditation as a Self-Regulation Technique in Stress Management

Physiological research has shown that meditation can bring about a state of
relaxation by causing a generalized reduction in multiple physiological and biochemical
markers, such as decreased heart rate, decreased respiration rate, decreased plasma
cortisol {a major stress hormone), and increased EEG alpha (see Shapiro and Walsh, 1984).
For example, studies have shown meditation’s effectiveness in addressing stress and
pain management and enhancing relaxation (see Benson, 1975; Shapiro and Giber, 1978;
Kabat-Zinn, 1982, 1990; Kabat-Zinn et al.,, 1985, 1986); as a tool in
psychoneuroimmunology (PNI) in helping to control the immune system (such as G.
Smith, 1985; Pelletier, 1991); as a health care intervention in terms of decreased medical
usage (thereby helping to lower insurance premiums) (Orme-Johnson, 1987); and in
increasing longevity (Alexander, Langer et al., 1989).

There have also been a number of studies comparing meditation clinically to other
cognitive focusing, relaxation, and self-control strategies: such as guided imagery,
hetero-hypnosis, self-hypnosis, biofeedback, progressive relaxation, autogenic training.
Three different sets of conclusions have been drawn from these studies. I have argued
that the results indicate that meditation appears to be equally but no more effective than
other self-regulation strategies for clinical problems such as anxiety, anxiety in alcoholics,
alcohol consumption, insomnia and borderline hypertension (Shapiro, 1982, 1985a).
Holmes (1984, 1987) has stated that meditation is no more effective than simple resting,
and has concluded that “I can strongly recommend that persons who are interested in
reducing arousal spend their time exercising rather than meditating or resting” (Holmes,
1987, p. 102). Finally, Dillbeck and Orme-Johnson (1987) and Eppley, Abrams, and Shear
(1989) doing meta-analysis found Transcendental Meditation had a significantly larger
effect on trait anxiety than other meditation and relaxation strategies. Potential reasons
for these discrepancies in evaluating the same literature are discussed in the final
section.
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Meditation as a Self-Exploration Technique in Psychotherapy
When meditation is denuded of its religious, cuitic, or esoteric mythology, it should be
grounded in another culturebound ideological framework in order to providea meaning. For
example, the physiological benefits of the relaxation response have allowed for the
incorporation of meditation in the meaningful framework of medical therapeutics.
Psychotherapy can provide one similar structure of the practice of meditation in the context
of self-exploration (Kutz, Borysenko, Benson, 1985, p. 6).

There has also been an interest in examining meditation as a possible adjunct to
psychotherapy (Goleman, 1981). The nonreactive, detailed, systematic, and impartial
observation of one's own cognitions and emotions through the technique of meditation
can be asource of personal insightand self-understanding. For example, Kutz, Borysenko,
and Benson (1985, p. 5) noted that even among patients with little psychological
mindedness, approximately 20% “with a wide range of psychophysiological disorders,
who joined stress reduction and relaxation programs involving mindfulness meditation,
becameinterested in psychotherapy for further expansion of self-understanding.” Within
this framework, they refer to meditation as a “psychobiological form of introspection.”
Psychodynamic therapists have used meditation for controlled regression in the service
of the ego and as a means of allowing repressed material to come forth from the
unconscious (Carrington and Ephron, 1978; Shafii, 1 973); humanistic psychologists have
used it to help individuals gain a sense of self-responsibility and inner directedness (such
asKeefe, 1975; Schuster, 1979; Lesh, 1 970); behaviorists have used it for stress management
and self-regulation (such as Stroebel and Glueck, 1977; Shapiro and Zifferblatt, 1976;
Shapiro, 1985; Woolfolk and Franks, 1984).

Thus, through the use of traditional scientific methodologies and reductionistic
strategies, it has been possible to gain a great deal of information about the content of
meditation: its components, effects (both positive and adverse), and mechanisms
mediating those effects (Otis, 1984; Delmonte, 1984: Shapiro, 1980; Shapiro and Walsh,
1984; West, 1987, Murphy and Donovan, 1988: Kwee, 1990). By removing the original
context, researcheis and clinicians have been able to tailor the technique to our cultural
and health care needs, which hashelped inour understanding the mind-body relationship,
and in bringing clinical and health related benefits to the individual. Further, it is
apparent from some of the controversy regarding meditation'’s effect on somatic stress
(Holmes, 1984, 1987, Shapiro, 1985a; Benson and Freedman, 1985; West, 1985; Dillbeck
and Orme-Johnson, 1987; Eppley, Abrams, Shear, 1989) that the reductionistic task in
this area is not yet complete, and further double-blind, placebo-controlled studies are still
needed.




Limitations of Traditional Science and Impossibility of a
Reductionistic, Context-Free Approach

Scientific Assumptions

Science in general, and psychology specifically, in so far as it attempts to emulate
the scientific tradition, seeks “understanding, prediction, and control” based on certain
assumptions and worldviews about the nature of reality (Kuhn, 197]; Harman, 1992) 8 Five
assumptions of science, often unexamined, are that knowledge can be gained by 1)
reductionistic research; 2) in an amoral, value free, context; 3) primarily by sensory and
mental modes of acquisition; 4) based on ontological assumptions of separateness and
a non-teleological universe; and that 5) control influences are exerted “bottom to top”:
that is, the biological and material level exerts causal control upward over higher levels
of reality. Those assumptions provide the rationale and the methodological
underpinnings for meditation to be examined as a generic technique, and
reductionistically investigated. In so doing, traditional science, if it deigned to
investigate meditation at all, ended up denuding meditation both of its particularistic
context and its universal goal.

Science removed the original particularistic context of meditation from the left
hand side of the equation to focus on defining a non-cultic, replicable generic technique:
M. We might call this generic technique universal with a smallu,’ for although it isaiming
atdeveloping a universal technique which transcends specific cultural contexts, it is not
aiming at experiencing what the contemplative spiritual traditions would call knowledge
of the Universal. In meditation research, the original particulars were replaced by new
particulars derived from the specific orientation of the clinician and/or researcher using
the meditation technique. As Omstein noted (1971), citing Cohen’s ganzfield experiments,
someone who has an experience of nothingness in a scientific experiment will
subsequently interpret it very differently than someone who has that experience within
a faith community. The often unrecognized scientific assumptions and beliefs had a
botentially distorting and biasing effect in meditation research when science substituted
its own context (x) for the particular. Further, the goals of the technique became in many
cases the context within which it was used—the cultural values of the society, such as
stress management and self-regulation. Thus, the Universal was removed from the right
hand side of the vector. M——>SR; and, within a therapeutic context, the goal of
meditation sometimes became self-exploration. M———>SE. The vectored equation
became

X(M)——>SR/SE

Finally, in examining generic meditation, the contemplative mode of acquiring
knowledge was substantively ignored; and the philosophical assumption of upward
Causality largely unchallenged.
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In spite of the gains from utilizing a reductionistic approach to the study of the
content of meditation, it can be argued that no technique is truly examined context-free.
Therefore, without consciously specifying the context, there are two possible

. consequences. First, the investigation of a technique such as meditation may be
methodology-driven—limited to that which we have the tools to examine. Second, as
Nolan (1972) suggested regarding behavioral strategies, if one does not posit an explicit
framework of values and/or psychological health, the technique (whether meditation,
biofeedback, or behavioral self-control) may become merely an amoral technology to
serve the often unexamined values and cultural assumptions of the larger society. The
culture in which the techniqueis used becomes, by fiat, the context. Thus, there was the
suggestion by Kutz et al. (1985) that medical therapeutics become the context for
meditation as a self-regulation strategy; and that psychotherapy become the context for
meditation as a self-exploration strategy. At the very least, it was apparent that an
exclusive, reductionistic, context-free approach to the study of meditation, though
necessary, was insufficient.

While agreeing with Kutz et al. that the reintroduction and broadening of context
isimportant, this paper suggests that they have not gone far enough (see Deikman, 1984).
They stop at enlarging context to include the religious and spiritual dimension, stating
this is not necessary, and that a Western medical and psychotherapeutic context is
sufficient:

Most people find the renunciation of their own cultural roots and adoption of foreign beliefs
and habits unacceptable. It is also unnecessary. It is our assertion that psychotherapy can
provide one Western context for the practice of meditation, just as Buddhism provides an
Eastern one (Kutz et al.,1985, p. 7).

Kutz et al. are arguing that the contextual issue is a battle between Western
psychotherapy and Eastern Buddhism. That is certainly an understandable assumption
since, as we have noted, most of the meditation research has been conducted on
“Rastern” techniques—TM, Zen, Vipassana. However, as also noted, meditation as a
contemplative tool is by no means limited to only the Eastern traditions.

Therefore, the task of examining the original context of meditation needs to explore
the spiritual/religious context (East and/or West), including both the particularistic
tradition and the Universal goal. From the standpoint of the particular, since the vast
majority of people in the United States subscribe toa religious orientation (Gallup, 1985,
1991), sectarian meditation need not be incompatible and “foreign”,andinfactone’'s own
religious orientation can provide a legitimate context. From the standpoint of the
Universal, as Bergin (1991, p. 401) recently noted, summarizing a decade of research on
values and religious issues in psychotherapy and mental health, “there is a spiritual
dimension of human experience with which the field of psychology must come to terms
more assiduously.”




Reintroducing the Particular and the Universal

You can learn from Buddhist meditation even if you are not Buddhist.
—~Shinzen Young

Western Therapy as Context?

There are different approaches to stress management (Burchfield, 1985); different
schools of psychotherapy (Corsini and Wedding, 1989); and different religious traditions
(Smith, 1965). However, even when there are heated disagreements and debates in
science and psychology, nothing compares to the untold atrocities done in God's name,
often because of particularism and attachment to that particularism (H. Smith, 1965; J.
Campbell, 1972). One of the reasons why Western science initially may have tried to
develop a generic, context-free meditation was to avoid the dilemmas and divisiveness
of particularism.

Interestingly, not only did science try to remove the cultic, religious trappings
~ around meditation, so did many meditation organizations. For example, the
Transcendental Meditation movement argued that meditation was not part of areligion.

Certainly one cannot necessarily call cognitive focusing on the repetition of a word
religious, if only looked at within a secular context, or as the content component of a
technique.

Research is suggesting that in the initial stages, Shinzen Young's statement above
can be correct. For example, in one study, people learning Vipassana meditation who
identified themselves as belonging to a specific monotheistic religion, cited their initial
reasons for learning meditation as “self-regulation”, and the primary effect “self-
regulation and self-exploration” (Shapiro, 1992). These goals and effects would involve a
minimum of religious conflict with their religious identification, thereby echoing the
words of Shinzen Young.

However, although there was an initial effort to present “non-sectarian” context-
free meditation, as the meditative faith communities have matured (such as Vipassana
in America; Transcendental Meditation outside India), there is increasing incorporation
of additional religiously oriented rituals and activities (such as Vedic/Hindu with TM;
Buddhist teachings with some Vipassana communities, etc.). As this occurs, some of the
particularistic issues have re-emerged. For example, the Congregation for the Doctrine
of the Faith (1989) in Catholicism has issued a letter suggesting that Eastern techniques
of meditation and yoga may be misused by Catholic practitioners unless they are
incorporated within a Christian framework.
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Preliminary data from meditation research also confirm that for longer term
meditators (mature contemplatives), the issue of the particular context becomes
increasingly relevant, and cannot be ignored. In a cross-sectional analysis, data revealed
that there is arelationship (Brigham, 1989) between the length of time a person meditates
and the identification with the particularistic context of the technique as their religious
orientation (Shapiro, 1992; cf. Compton, 1991). Individuals in the group which had
practiced the least were more likely to identify with a specific monotheistic religion, or
no religion at all; individuals who practiced the most, more likely to identify with the
particular context of that meditation technique.

Therefore, it has become clear that we need to reintroduce the P back into the left
side of the equation: P(M)——> . Particularism cannot be summarily dismissed, and
therefore it is necessary to clarify and be precise about the context, for a new context is
inevitably substituted, and the goals of the new context may be methodologically or
culturally driven. Certainly within its original particularistic context, meditation was not
used primarily as a means of reducing blood pressure! In addition, just because a
technique can be expressed in universal (small u), context-free language does not
necessarily mean attention to its original particular context is not also important, at least
for some people (Cox, 1977; Benson, 1984).

Spiritual Perspective as Context and Goal

In addition, the goals of meditation from the original particularistic context—self-
liberation/compassionate service—appear to become predominant in relation to the
length of time a person has practiced. Data have shown that there is a correlation
between the length of time a person meditates and the goals of meditation. Shifts in goals
and effects of meditation along a SR (self-regulation), SE (self-exploration) SL, (self-
liberation/ compassionate service) are related to length of practice. In oneresearch study
(Shapiro, 1992), the longer that individuals had practiced meditation, the morelikely that
the goals and effects of meditation were related to self-liberation/compassionate service.
In many cases, this goal involved experiences of varying strength and intensity about the
nature of ultimate universal reality. Therefore, it is necessary, given the focus of this
paper, to reintroduce the phenomenological experience of the Universal back into the
other side of the equation: P(M)——>U. We are now back to the vectored equation with
which we started Section One. Has there been any progress? From one perspective, the
answer is yes. There are benefits to a narrow-based scientific model, and much of the
data on the health care and clinical benefits of meditation are the product of that
assumptive framework. As we have seen, although it is theoretically possible to extract
the technique of meditation from its original, particularistic cultural context, there are
limiting assumptions built into that process, which affect both the context and the goal.
Therefore, to answer the major question which this monograph is addressing regarding
the universal/particular relationship, a strictly reductionistic science model has severe
flaws. If the assumptions and methodological strategies of traditional science, when




addressing the topic of meditation, end by denuding both the particular and the
universal, where might we turn for additional insights into the universal/particular
challenge? Certainly one place is to the religious traditions themselves. A second place
is to the field of transpersonal psychology. It is those topics that are examined in Section

Two.

Summary

Because meditation has often been used as a contemplative tool within particular
traditions as a means to phenomenologically experience ultimate, Universal, reality,
Section One examined the scientific research on meditation. Specifically, it was shown
how and why, based on traditional scientific assumptions, the original particularistic
context was removed to focus on a generic, replicable technique; and that the goal of
experiencing Universal ultimate reality was removed, replaced primarily by self-
regulation; and less frequently by self-exploration. Section One also examined the
importance of reintroducing the particularistic context back into the left hand side of the
equation as context, and the Universal into the right hand side as goal.
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Section Two
Religion, Transpersonal Psychology
and the Universal /Particular

The Tao that can be named is no longer the Tao.
—Lao-Tzu

Zen Is a special transmission outside the scriptures. No dependence on words
and letters.
—D. T. Suzuki

Theology should not be discussed until after a person has meditated.
—Anon.

As meditation research matures, the limitations of traditional science discussed in
Section One are being increasingly acknowledged. Specifically, the problems of using
reductionistic research as a sole strategy have been detailed; the limitations (and even
impossibility) of developing a “context-free” generic meditation have been recognized;
and the importance of the contemplative mode as part of an expanded epistemology is
being emphasized. Further, amodel of controldownward as a model of causality is being
identified and investigated. This control downward model argues that mind and
consciousness and other order emergent properties “on the macroscopic scale supersede,
envelope, and enfold lower level activities on the microscopic one.” (Sperry, 1986, p. 84)

This section is based on the premise that to move the discussion of the interface
between the Universal (large U) and Particular to the next level, broader assumptions
need to be considered and integrated. What is needed is an enlarged view of science, one
which honors hypothetic-deductive reasoning, but is not exclusively reductionistic;
utilizes the contemplative mode as one important (and in this discussion critical) mode
of knowing; includes a value component; recognizes control downward causality—the
role of consciousness in effecting the “lower” rungs of the great chain of being; and is
based on ontological assumptions of wholeness (see Harman, 1992).

In the following section, a religious response and a transpersonal response are
examined as they relate to the question of how the particular can serve as a context for
experiencing the universal: P >U; how the Universal, once experienced, can affect
the Particular; U >P; and how the Universal, once experienced, is reciprocally
influenced and also grounded by the Particular: U< P. Finally, a fourth question is
addressed: Once having experienced the universal, might there be a next step other than
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reinvigorating the Particular, what we might call Universal—only particular, or beyond
the particular: U—>P only?’

Introduction to Comparing a Religious
and a Transpersonal Response®

In order to investigate a religious response and a transpersonal response to these
questions, it is helpful to imagine two institutions, onea religious seminary of a particular
faith, the other a school of transpersonal psychology. For the purposes of this discussion
and to avoid setting up ersatz “straw” dichotomies, it is stated at the outset that both
institutions (and individuals within them) share the propositions with which this paper
began: 1) there is a universal, ultimate, reality which is holistic, unitive, and non-
dualistic; 2) there are several different particular paths which can lead to a realization of
thisreality; and 3) the contemplative mode of knowing is an important method for helping
an individual gain an experiential awareness of this reality.

There are three additional subassumptions which form the basis for the ensuing
discussion. These three can logically (but not inevitably) follow from our three
propositions and are therefore noted here: 1) The first subassumption is that the goal of
both institutions is in service of the sacred, utilizing the meaning of religion (from the
Latin) as to link back to, to reconnect to the Source; 2) The second subassumption is that
these training institutions have a commitment to try to ensure that a particular path does
not become an end in itself but is a means—language, ritual, ethics—to the universal.
3) The third subassumption is the recognition that with only the rarest of reported
secondary accounts, the ineffable, non-dualistic experience of the universal, that
unmediated experience that transcends culture, cues, context, conceptual frameworks,
particularistic rituals, conditioned modes of knowing, does not last.

A Religious Response

P—>U: Honor Others, but Practice Your Own

A religious response says that even if several particulars can lead to the universal,
the religious institution should teach its own particular tradition. As Soygal Rinpoche
stated: “Honor other traditions, but practice your own.” Further, it could be argued that
the choosing of one particularis anecessary vehicletoreach the universal. Huston Smith,
responding to a question regarding how to best transmit knowledge of the “universal”,
wrote (1981):

It is as impossible to teach the essence of religion without teaching a particular religion as
it is to teach the essence of language without first learning a particular language.




At a certain point on the seeker's path, the techniques and rituals of a particular
religion can provide motivation, inspiration, progressive awareness and sign posts along
the path. Since “mystical” experiences do not appear to be something that one can
predictand control, the rituals and doctrine provide a collective framework and structure
within which one can proceed and work toward “mystical understanding” even if one has
not yet had such an experience. “Mystical understanding”, and experience itself, allow
individuals to know that a promised land exists, and awaken them from the constricted
consciousness of ordinary reality. Therefore, one critical function of religious traditions
may be providing means that help individuals in subsequent generations both with
guideposts and with the techniques and framework to experience this understanding of
the universal.

U—>P; U<—P: To Open or Reground

With the rarest of exceptions, the experience of the universal, no matter how deep
or how profound, ends (see Fischer, 1971; Davidson, 1976; Pribram, 1988; West, 1987;
Steindl-Rast, 1989; Novak, 1989; Stace, 1960; Vaughan, 1989; Elliade, 1987; James, 1958;
Underhill, 1955). A religious response argues at this point that there is a potentially
reciprocally positive influence between the universal and the particular. Once having
experienced the universal, that experience can imbue the particular with greater heart
and understanding: U—>P (see Steindl-Rast, 1989; Schachter, 1983; Inayat Kahn, 1989).
For example, Martin Buber has discussed in Daniel (1965) the importance of the mystical
state of consciousness for subsequent ethical transformation: and in I-Thou (1958) and
Between Man and Man (1965) how that unitive experience can be a context for the life
of dialogue and relationship.

Reciprocally, the particular can provide a framework—beliefs, values, and goals—
within which the universal is understood, influence how the universal is interpreted
(belief), and be determinative of how the experience is subsequently integrated back into
the individual’s life (goals and values); U<—P. In each tradition there is what has been
called the “dark night of the soul”. Buber (1955) describes this as the loss of faith for even
the most believing. Religion can provide a faith community of support during those
times.

Thus, a particular religion can utilize rituals and doctrine in order to provide a
framework of shared collective memory and myth about how to understand and interpret
mystical experience. Religious traditions can involve rituals and means by which to help
individuals actualize that experience and live it in the world—to move from altered states
of consciousness to altered “traits” of consciousness and behavior (Goleman, 1988). The
Iituals and doctrine may provide a structure and framework to guide and harness the
inspiration and awareness of the mystical experience for both trait transformation
(Wilber, Engler, Brown 1986) and societal transformation (Walsh, 1984). In these ways, the
Particular tradition can be both impetus and context for the non-temporal experience,
and in turn ground the non-temporal vision and experience in the culture of the time.
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Limitations of a Religious Response

In terms of our universal/particular discussion, the religious response has several
advantages over a traditional scientific approach: The contemplative mode of knowing
is honored; questions of the universal are treated as important; and the importance of the
particular path is certainly not ignored. However, even defining the faith community as
liberal (that is, many particular paths can lead to the universal), a religious response can
not actually address questions beyond its own self-contained particular/universal loop.

A Transpersonal Response

Historical Background

Transpersonal psychology has two historical roots. One is psychological, drawing
from the scientific tradition and methodologies of that discipline while at the same time
trying to broaden both those methodologies and the contentarea addressed. Specifically,
transpersonal psychology has been involved in a struggle to investigate, explicate, and
validate several areas which contemporary psychologies have pathologized, denied, or
ignored, and which the spiritual traditions, and transpersonal psychology, have argued
are essential (GAP, 1977; Alexander, 1931; Ellis, 1989). These areas include examining
levels of human development and maturation beyond normal ego psychology theories;
stressing theimportance of experiential knowing; and seeking to defineandrefineaclass
of experiencesand states of consciousness—altered states, peak experiences, awareness
of the numinous. All of the above tasks have been missing within contemporary Western
psychologies, which do not even acknowledge, much less address, these realms
(Goleman, 1977; Walsh, 1980; Smith, 1988: Lajoie and Shapiro, 1992). The second
historical root is religious, drawing from the contemplative core of the world’s spiritual
traditions (see Tart, 1975; Walsh and Shapiro, 1983). The stuggle to interface these two
historical roots—to bootstrap on the knowledge of the spiritual traditions and integrate
that with the empiricism and developmental knowledge of psychology—has served the
field well during the past twenty-five years, whatwemight call phase one of transp ersonal
psychology. In the process, there has often been a blurring between the psychological
and the religious, one which heretofore in many ways was not problematic in
addressing the universal/particular relationship.

However, this paper argues that in order to address the relationship of the
universal/particular (for the individual and the collective) with greater precision and
sophistication, an unfolding challenge for the field of transpersonal psychology is tomore
carefully investigate its own assumptions, and to differentiate, where appropriate, from
its religious roots.

14




A Phase One Transpersonal Psychology Approach

A phase one transpersonal psychology approach has the same advantage in
addressing the universal/particular question as a religious response in that there is an
openness to addressing the issue; an honoring of the contemplative mode of knowing;
and a willingness to honor those who believe in the assumption of the existence of a
universal ultimate reality.

Further, it has the advantage over thereligious response in that it can try to address
these issues head on, standing outside of any particular tradition. The major contribution
of a phase one transpersonal psychology approach was to highlight the similarities
between particular approachesacross traditions, and todetailaspects of the convergence
toward a universal, ultimate reality.

Bootstrapping: Noting Similarities

However, there was really a bootstrapping that occurred in the Phase One
approach, in that the language used was almost entirely religious language, and the
techniques were primarily those of the religious traditions.

Up to this point, Wilber (1977, 1980,a,b; 1983,a,b) has been the clearest and most
ambitious in delineating a multi-leveled hierarchical schemata within which different
psychological and spiritual traditions can be shown tofit. A carefulreading indicates that
although Wilber says he is drawing from Western disciplines of ego psychology, in fact
he only makes use of ego psychology for the lower levels of the developmental matrix. For
the highest level, the Mind level, that “core insight of the psychologia perennis . . . that
[our] innermost consciousness is identical to the absolute and ultimate reality of the
universe” the language he uses as examples areallreligious: “Brahman, Tao, Dharmakaya,
Allah, the Godhead” (p. 83). Further, Wilber says, the “therapies addressing this level
[Mind] include Mahayana Buddhism, Tacism, Vedanta, Hinduism, Sufism, and certain
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forms of Christian Mysticism.” Wilber and others (see Tart, 1975) are using the language
of particular spiritual approaches to name the universal, and citing the contemplative
methodologies within those particulars—that is, technologies of transcendence—as the
“therapies” which can be used to address the subject-object split and create a non-
dualistic state.

Because there was no discussion of these topics within Western psychology, some
bootstrapping was necessary from the spiritual traditions—both for the language, the
vision, and the techniques, as indicated by the Wilber excerpts above. In several ways,
as noted, this is a pioneering and critical contribution to the field. But the question must
now be asked: How is a phase one transpersonal response, represented by Wilber's
model—at the level of Mind—different from a religious response? Is this new schemata
merely adding areligious “topping” to Western psychology, and adding additional clarity
and developmental rigor from ego psychology to the lower, less filled in bands of the
religious? Can transpersonal psychology, which in many ways owes its existence to a
bootstrapping from the religious traditions, have potentially anything more to offer to the
discussion of the universal other than a recycled religious response in which the names
for the universal come from the religious tradition, and the paths for addressing it are the
particular spiritual traditions?

A Phase Two Transpersonal Response

Topics to Address: Open Questions

P(s)—>U.

Sometimes I frequent the Christian cloister and sometimes the mosque; But

it is Thou whom I search for from temple to temple. Thine elect have no dealings
with heresy or orthodoxy. For neither of these stands beside the screen

of Thy truth.

—Sufi Abu-'l-Fazl al-Allami, 16" century

Descriptively, how are particular traditions selected; and proscriptively, how might
they be selected? Currently, the issue of selection of a particular spiritual tradition and/
or nonsecular universal analogues is, colloquially speaking, a bit of a hodgepodge—
whatever works. The choices individuals make in the transpersonal field, and the
techniques and paths taught, may be as accidental and no more refined than the
accident of “birth” used by the religious institutions.




Phase one transpersonal psychology, as addressed by this paper and noted in the
introduction, is based on the proposition that a universal ultimate reality exists, and that
there are many paths which can lead to an awareness of that reality. In many respects
this view is no different than a liberal theological position of a given faith, although it is
certainly different than the assumptions of traditional science. However, to evolve to the
next level of sophistication, it may be necessary for those within the transpersonal
psychology movement who believe these two assumptions to borrow from and expand
the methodology of science to ask questions that a theological position, no matter how
liberal, would have great difficulty objectively addressing. '

A Aliberal theological view, as posited here,® states that even if there are many paths
to the universal, an individual should follow his or her own tradition’s path to reach the
Universal. A transpersonal response, as posited by this paper, would agree that the above
is not wrong, as far as it goes, but would argue that it may be limiting. For example,
sufficient consideration has not been given in a religious response to how a particular
path might be selected. Is being born into a religion sufficient reason from a religious
perspective to pursue a particular path? Certainly this would not necessarily be so from
a transpersonal perspective.

Further, a phase two transpersonal response would question the assumption that
the transmission of the universal is most effectively accomplished by learning only one
particular. Based on anecdotal case studies and naturalistic observation, it can be seen
thatmany individuals in contemporary society attracted to the transpersonal perspective
have experienced “the universal” in different ways than by following one particular
religious path. For example, Jewish combinations include Ram Dass, who at times has
called himself a Hinju (Hindu plus Jew). Many in the Vipassana community call
themselves “Bujew” (Buddhist plus Jew); and Rabbi Zalman Schachter-Shalomi has
added a Sufi name in recognition of the Islamic contribution to his understanding of the
universal. In addition, some have experienced the universal through pharmacological
means (Grof, 1980), non-sectarian breath work, and other psychological analogues and
universalistic “distillations” of Eastern contemplative practices.

The question of whether two (or more) particular paths are more effective than one
in opening the practitioner to an experience of the universal is an empirical question
better addressed by an institution of transpersonal psychology than by a religious
institution of a particular faith, no matter how liberal or broadly conceived. At this point
in our culture, there is a large group of individuals who currently represent an untapped
database. How have these individuals chosen their particular path or paths? How does
their current path relate to their religion of birth? If different, have they, in Gurdjieff's
terms, made peace with their religion of birth (see Tart, 1986)?

A phase two response for transpersonal psychology would involve utilizing an
empirical methodology, broadly conceived, to investigate not only the above question of
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which particular path works for which individual, but, more refined still, which aspects
of which particular, or combination of particulars, might be best suited for an individual
in helping them attain what specific goals. In this article, the goal we are positing is an
experience of ultimate universal reality. At the very least, an institution dedicated to
transpersonal psychology would want to investigate and refine this question of
“matching” and choice using empirical tools of the behavioral and social sciences.
Initially, the task would be descriptive to determine how and under what circumstances
individuals made certain choices. Eventually, with a sufficient database, it could
possibly be proscriptive, helping to match individuals to traditions and/or techniques—
secular and non-secular. Theoretically, in terms of our universal/particular discussion, a

_ research program conducted by transpersonal psychologists can look with more
“objectivity” at this issue of which particular path (or paths) might be best for which
person. The matching of type of meditative technique, support community, philosophical
structure, etc., to a given person could be undertaken similar to the research on
psychotherapy on matching of strategy to person to “clinical” problem (Garfield and
Bergin, 1986). This could provide us valuable information that has not currently been
addressed as to how an individual is to decide which particular path (or paths) is the best
way for him or her to reach the universal: P—>U. Such a databank could also help us
determine, beyond religious rhetoric, what are the consequences of raising children
simultaneously with two particular traditions? And could it provide information about
how knowledge (and experience) of the universal can be transmitted most effectively to
the next generation?®

U—>P Only?

Having experienced the universal, what is the role of the particular: U—>P? A
phase one transpersonal response would not disagree with the religious response that
the experience of the universal can reinvigorate the particular. For example, a
transpersonal approach would note that some of those who have experienced the
universal and then returned could become “gnostic intermediaries"—either for their own
particular faith community, or for the society atlarge. However, aphasetwo transpersonal
response needs to grapple with more precision regarding the need and relevance of
returning exclusively to one’s particular after an experience of the noetic. Thereis an old
Chinese proverb that says:

The finger points to the moon.
One version continues by saying:

Do not confuse the finger with the moon.

Another version states:




Once the moon has been seen, the finger is no longer necessary.

Two questions are being raised here. The first asks whether, once the universal,
ultimate reality has been realized, a person needs to necessarily return to his or her
particularistic tradition. In other words, once the top of the mountain has been reached,
is a return to the particular tradition necessarily the most effective possible strategy?

A liberal religious perspective, as we have described in this paper, takes an
advocacy position, argues for itself—albeit from a broader perspective than before—and
says yes. But might there be other alternatives?

For example, in a previously mentioned study of individuals at a Vipassana retreat
(Shapiro, 1992), there was a percentage of individuals (25%) in the long-term group who,
in response to the question of religion, specifically wrote in under the category “other"—
all. Novak (1992b) and others have suggested not only that the technique of meditation
may help individuals experience the Universal, but also that the non-reactive awareness
involved in the process of meditation may help teach them a non-attachmentto thoughts,
including the identification with their own particular path. What does the phrase all
religions mean? Is this a rainbow of particular religions? A transcendence of particular
religion, a reflection of the universal experience from meditation? How would this be
transmitted to the next generation? Would it be possible or even desirable to examine
and develop a new, non-particular model on the other side of the universal: U—>NP?
If so, who should be involved in such an effort?

Toward An Expanded Science

Limitations of Traditional Science and a Religious Response

It is argued here that the above issues and questions can be most candidly
addressed by a transpersonal approach, representing an integration and sensitivity to
both the limitations and strengths of a religious response and a traditional scientific
response. It has been shown that just as a traditional scientific approach is limited, so too
is a religious approach, no matter how liberally conceived. Therefore, it has been
suggested that there needs to be a differentiation between a transpersonal response and
a religious response to the issue of the relationship between the universal and the
particular. The transpersonal response can include but need not and in fact should not
be limited by the religious response, just as the transpersonal approach can include but
should not be limited by traditional scientific assumptions. This phase two transpersonal
response has the potential to combine the contemplative knowledge from the religious
tradition with the knowledge of traditional science. In so doing, it can be built upon more
appropriate assumptions necessary for a thoughtful and careful inquiry into the above
open questions raised regarding the universal/particular challenge.
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Assumptions and Characteristics of an Expanded Science

What might an expanded science, represented by a phase two transpersonal
response, look like, and what might it add in drawing from and incorporating aspects of
both traditional science and a religious response? Just because there are difficulties with
a traditional scientific approach does not mean there are not helpful aspects that can be
learned from utilizing scientific methodology, if appropriately expanded. As previously
noted regarding meditation research (Shapiro and Walsh, 1984, p. 696):

... What we scientists have only recently come to recognize, and what is important for us
to remember as we begin this exploration of meditation, is that any and every method of
investigation, any concept, hypothesis, or theory, only affords us a partial and elective
picture of reality. From the vastness of ‘what is’, our chosen technologies and concepts
dissect nature along corresponding lines and provide a selective and limited perspective
of the whole. Thus what we observe is ultimately a function not only of the reality we wish
to know, but of the tools and concepts by which we seek to know it, and ultimately
ourselves. Nowhere is this recognition more important than in the investigation of
meditation which, as adiscipline, traditionally aimed at the deepest and most fundamental
types of knowing.

First, an expanded science would honor the contemplative core as a mode of
knowing. Since our belief systems affect what we study (see Kuhn, 1970), those of us who
are both trained in the behavioral sciences and in meditative practice are in a unique
position, and, at the same time, have a major responsibility, to be aware of, articulate,
assess, and evaluate our own beliefs as they interface with the study and practice of
meditation. In so doing, we can examine, to the limits of our ability, the effects of
meditation on our lives (and vice versa). I believe this type of investigation can be arich
source of information, insights, observations, and hypotheses about the nature of the
meditative experience, and can complement the more traditional scientific models.
Further, within the philosophy of science (such as Polanyi, 1958; Kuhn, 1970; Popper,
1972), I believe this approach to personal knowledge can represent the scientific
tradition at its best, one that honors but is notlimited to the reductionistic approach and
is not limited to mental and sensory modes of knowing, but includes the contemplative.

Second, subjective hunches and intuitive personal understandings can
contribute significantly to scientific progress (see Koestler, 1964; Vaughan, 1979). As
Donald Campbell has stated (1975, p. 1103):

We are being convinced . . . of the message of Hume and Kant: All scientific knowing is
indirect, presumptive, obliquely and incompletely corroborated at best. The language of
science is subjective, provincial, approximate,and metaphoric, never the language of
reality itself.
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Third, there is a place within the scientific tradition for examining values.
Although some believe that science can (and should) be value-neutral (see Sagan, 1980;
Smith, M. D. 1961); and some believe that values can never be determined through
empirical/analytic efforts (see Einstein, 1956), it can also be argued that there is an area
of interface in which what is fact and what is value become fused (see Maslow, 1963,
1970; Kantor, 1971; Shapiro, 1983; Heath, 1983; Wilber, 1983). There is therealization that
in the realm of human behavior and activity, an amoral, value-free posture is already a
values statement. Values can help define for some what is studied, and how it is studied.

Fourth, and related to the above three, is the idea that values, beliefs, cognitions,
and other forms of consciousness exert a downward causality on other levels of reality,
such as atoms, molecules, neurotransmitters, etc. (Sperry, 1985; Josephson, 1985).
Therefore, there is a recognition as part of the cognitive revolution (see Pribram, 1988)
that mind and consciousness, whether with small or large Ms and Cs, need to be
integrated into an expanded science.

Refining and Deepening the Level of Investigation

While honoring the expanded assumptions, what might be the next steps in
addressing the open questions facing a phase two transpersonal approach? In many
ways, the task becomes increasingly daunting as one tries to pinpoint and refine the
variables and issues involved. For example, the issue of comparison involves making a
determination as to which variables and dimensions within and between traditions are
(should be) considered the most salient, and what language to use to delineate and
explicate the variables. Theissue of “better” involves defining what is the goal (dependent
variable) and what is the means (independent variable)}—such as experience of the
universal; belief system; self-transformation; societal transformation.

Depending upon how the question is framed, each of the above could be considered
an independent variable (iv) or dependent variable (dv): such as how does an experience
of the universal (iv) affect beliefs {dv); or how do beliefs (iv) affect an experience of the
universal (dv). Each can affect the other, and the questions raised about one are not in
isolation from the other. There is feedback and reciprocal influence. Therefore, to refine
our investigation, what is needed is 1) a universal language with which to develop a 2)
generic template delineating core dimensions; 3) and those dimensions connected by a
system's approach showing feedback and reciprocalinfluence. Each of these isaddressed
below.

Toward a Universal Language

A 1eligious response uses its own language. A phase one transpersonal approach,
as we have seen, borrowed from the language of many different particular approaches.
Laughlin et al. (1990), in facing the task of trying “to construct a framework for cross-
cultural comparison and scientific theory construction”, underscore the dilemma faced
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in trying to create a language to describe the universal. At first they considered trying to
address the issue by selecting what they considered the most sophisticated from among
the different particular languages, that of the Indian Vedantic and tantric traditions.
However, they go on to argue that a language cannot be lifted from its philosophical
context, or “we could end up in the ludicrous position of making sense of, say, Christian
mystical experience using Hindu insights and interpretations.. . . " (Laughlin et al., 1990,
p. 297). Therefore they choose the “language of science”, a proposition with which this
paper agrees. We now turn to how thislanguage might be exemplified in the development
of a generic template.

A Generic Template: Rationale and Dimensions

If we are in agreement that claims about universal ultimate reality are not provable,
why develop a generic template, and what dimensions might be used? Inresponse to the
first question of why, Wilfred Cantwell Smith (1981) in his book Toward a World Theology
has stressed the importance of trying to understand human religiousness universally as
a planetary and evolutionary phenomenon: “to interpret intellectually the cosmic
significance of human life generically” (1981, p. 86). To do this Novak has noted we need
“to leave the valley of theological particularism . . . to seek a theological universal, a tract
of conceptual land belonging to everyone and owned by no one, where universes of
discourse can meet and make common cause” (1992a, p. b). Although a generic template
such as the one being proposed here may not answer the question of proof regarding
ultimate reality, it can help us note the areas of “generic” commonality (as well as actual
differences) across particular traditions. This can help meet the need which Rossner has
also posited, (1983, p. 6) namely to seek “universal dimensions of traditional religious
faiths in a modern, Global Village context.” A generic template could identify and
delineate, regardless of language and custom, common important components across
particularistic traditions. Such a template could be derived both from particular religious
traditions and other psycho-spiritual paths.

In terms of the second question, regarding dimensions, a primary initial task would
be to establish the core dimensions of such a template, and to integrate already existing
data from the empirical sciences. As abeginning effort, the following four core dimensions
are considered: 1) individuals' experiences of the universal; 2) individuals' beliefs about
the nature of the universe; 3) techniques which can be used to help individuals gain an
experience of the numinous; and 4) individual personality and development.

Certainly one major component of the template would involve experience(s) of the
Universal—including length, intensity, duration, nature. An exploration ofthisdimension
could be helped by exploring both classical contemplative texts, relevant philosophical
and cross-cultural works, as well as the behavioral science literature on the
phenomenology of meditation, mystical experience, and states of consciousness
(state dependent learning, altered states) (Davidson, 1976; Wilber, 1 980b; Wilber,
Brown, and Engler, 1986; Tart, 1975; Walsh, 1980; Pakula, 1987; Shapiro, 1980,
1983; Laughlin et al., 1990).




A second dimension would involve beliefs about the nature of the universe,
including components, nature, assumptions, and process of development. These beliefs
would need to be examined both within the organization and socio-cultural context as
demand characteristics (see Orne, 1962) as well as within the individual. Even if there is
assumed to be a universal ultimate reality, there still remain differences among traditions
in the beliefs that are verbally expressed about that reality. For example, four relevant
dimensions of belief previously identified (Shapiro, 1989a) include (a) theistic versusnon-
theistic universe; (b) is ultimate reality thought to be benign or indifferent; (c) what is the
role of human control, effort and free choice in relationship to this ultimate reality
(Shapiro, 1989, 1993a,b); and (d) what claim, if any, does the belief make to universal
applicability (for all people) and to what degree is a particular path (with what level of
exclusivity) reflected in the belief statement.

A third dimension is techniques. Narrowly defined, these techniques would
include specific “tools of transcendence”. However, as Fischer (1971) and others have
pointed out, quite disparate tools can be used with quite similar effects. For example, just
looking at meditation, it has been pointed out that there are many different types of
techniques. Some involve sitting quietly and produce a state of quiescence and
restfulness (Wallace, Benson, and Wilson, 1971). Some involve sitting quietly and
produce a state of excitement and arousal (Das and Gastaut, 1955; Corby, Roth, Zarcone,
1978). Some, such as the Sufi whirling dervish, tai chi, hatha yoga, and Isiguro Zen,
involve physical movement to a greater or lesser degree (Hirai, 1974; Naranjo and
Ornstein, 1971). Sometimes these movement meditations result in a state of excitement,
sometimes a state of relaxation (Davidson, 1976; Fischer, 1971). Accordingly, depending
on the type of meditation, the body may be active and moving or relatively motionless and
passive. Attention may be actively focused on one object of concentration to the
exclusion of other objects (Anand, Chinna, Singh, 1961). Attention may be focused on one
object, but as other objects, thoughts, or feelings occur, they too may be noticed and then
attention retumed to the original focal object (Vipassana and Transcendental Meditation,
for example). Attention may not be focused exclusively on any particular object (Zen's
shikan taza for example) (Kasamatsu and Hirai, 1966; Krishnamurti, 1979).

Even within traditions, there are often a variety of different techniques and paths
through which an individual can work toward experiencing and understanding the
nature of ultimate reality. For example, within a given tradition there may be different
paths, one path emphasizing intellectual learning, such as Torah study or jhana yoga
Practice; another path emphasizing more “ecstatic” celebration, such as bhakti yoga,
Sufi Dervish, Hassidic dancing; a third path within a tradition may emphasize the path
of doing deeds of service in the world, such as karma yoga or Judaism's mitzvot and
tikkun olam—healing the world; and a fourth path may emphasize faith and grace
(Rosenthal, 1987). Even within these different groupings, some take a more “strict”
interpretation of the law, ritual, and tradition, placing greater emphasis on the roots as
ananchor. Others within a tradition, while honoring the roots, also emphasize looking for
Wways to grow new branches and leaves.
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Rossner, in discussing techniques, noted that we need to include both the
“spiritualand psychic technologies of the past: rituals, prayer, meditation, yoga, liturgies,
sacraments” as well as current mind technologies, such as Silva mind control, bio-

. feedback, psychosynthesis.

There are several areas in which dimensions related to the individual personality
and development may also be important. These include issues of individual needs
(Maslow, 1969; Wilber, 1983), issues of ego and self (such as need for uniqueness and
belonging; narcissismand altruism)(Erickson, 1959; Wilber, 1983; Kanfer, 1979); personality
styles (such as tolerance for ambiguity, introversion/ extroversion) and dominant mode
of expression (such as intellectual/ verbal; body/ kinesthetic; visual/ imagery, feeling/
emotional); developmental stages—human life cycle, growth, and maturity—(D. J.
Levinson, 1978; Heath, 1983; Vaillant, 1977; Chinnen, 1987); the importance of controlin
our lives (choice, responsibility, self-control, control by a benevolent other) (Weisz et al.,
1984 Taylor, 1983; Rodin, 1986; Shapiro, 1992a,b; in press a,b); as well as the empirical
literature on faith development and moral stages (Fowler, 1981; Kohlberg, 1981).

The above is not intended to be an exhaustive list of possible dimensions for a
generic template. More systematic research may expand and refine the dimensions
explored. However, it is hoped that, as a baseline, there would be little disagreement
about the importance of the above issues as part of such a template.

A Systems Approach

The universal/particular relationship has been portrayed up to this pointasa linear
vector: P >U. However, as noted there is a reciprocal influence and therefore a
system's feedback loop (Bertanlaffy, 1968; Schwartz 1979a,b; 1983) is a more accurate
representation. For example, in looking at a religiousresponse within the feedback loop
of a system’s model, it can be seen that the particular faith community (P) provides the
context for the universal experience (U). The experience of the universal can then
reinvigorate the particular; whichin turn can beagrounding forthe universal experience.

Figure One

With two elements in the model, this is referred to asreciprocal determinism; with
more than two elements, omnideterminism (Bandura, 1978; Minuchin, 1974). As
dimensions from our generic template are added, the systems model becomes more
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complex. The particular forms the context for the types of techniques (T) that are taught,
including both the belief and value system in which they are taught. Further, the
techniques are ultimately selected by the individual (I), based on his or her personality
and development. That individual is both influenced by and influences the particular
tradition, just as the individual both selects the techniques and is, in turn, affected by
them. Further, the experience of the universal not only affects the particular, but also the
individual experiencing it. A system’s model can show the interactive nature between
these dimensions:

Figure Two

Techniques

Individual < -

0 \

In addition, a system's approach can look at refinements within dimensions. For
example, within the dimension of techniques, there are several different ones we have
discussed within particular traditions. They include not only meditative and
contemplative techniques, but paths of the intellect, service, ecstasy, faith, etc. A
systems approach could examine within a given dimension how and to what degree
practice in one (or more) techniques affects, influences, and/or catalyzes practice in the
others.

Figure Three
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Finally, to address the open questions which were raised at the start of this
discussion of a phase two transpersonal approach, it is also necessary to add to our
systems approach techniques (and contexts) which come from psychological and

. pharmacological approaches, as well as noting that rather than just one P, there can be
one or more particular traditions (Ps), including religious, psychological, and others yet
to be developed.

Although somewhat complex, a preliminary systems model, using universal
language, and reflecting core dimensions of our generic template, would look like Figure
Four on pages 26-27.

Figure Four illustrates the dimensions of belief, techniques, and values within one
ormore particular paths. Those dimensions canreciprocally interact with the individual's
motivation and development, affecting the nature of the search. The dimension of
experience(s) of the universal is also illustrated, and through a feedback loop its potential
effect on subsequent changes in the individual, the nature of the search, beliefs, values,
and techniques is highlighted.

Because of the beginning assumptions of this paper, the main emphasis in Figure
Four is the dimension of the experience of the Universal—both the path(s) leading to it,
and the subsequent effect the experience of the universal can have on other areas.
However, a dimension other than the experience of the universal could be emphasized
in Figure Four (that is, self-transformation; societal transformation; beliefs). Then, it could
be determined through path analysis (see Bandura, 1989) what other variables interacted
with and influenced that dimension, and to what degree.

Potential Advantages and Uses of a Generic Template
There were several open questions raised earlier in this section that a generic
template could help address. Six specific ones are discussed below.

Delineating Commonalities

A cursory acquaintance with history suggests how attached different traditions,
and even different paths within the same tradition, can become to “their way” of
understanding, and some of the unfortunate results that can occur in the name of religion.
Utilizing a non-particular template such as the one suggested here might be useful in
helping us compare and understand the varying emphases that different religious
traditions have placed on these dimensions, and to realize that these differences may
often not be so much ones of kind as of degree.

As an example, issues of faith versus deed (law) have historically been one
differentiation used by some to distinguish between Judaism and Christianity (such as
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Galatians 4:21-5:1). However, theissuealso occurs within Christianity itself. For example,
Paul, drawing on a verse in Genesis (15:6) argues that merit depends on faith rather than
law (Romans 4:2,3; Galatians 3:6-1 1). But James draws the opposite conclusion: Man is
justified by works, and not by faith alone (James 2:23-26). Further, theissue of faith versus
deeds occurs within Judaism, as well as in other religious traditions, such as Hinduism
and Buddhism. First, a generic template could help increase precision regarding
commonalities and differences within and between traditions. Topics could include the
relative emphasis placed upon each of thedimensions (such as values, beliefs, techniques),
as well as on subsets of dimensions (such as path of service, path of contemplation within
the technique dimension). At the very least the use of such a generic template could,
on one level, help promote interfaith dialogue and understanding. Further, at a
more ambitious level, it may help assist in what Rossner referred to as (1983, p. x):

the ultimate development of more integrative models for the reconciliation of the emerging
sciences of the future with the authentic spiritual, in universal terms.

Assessment, Feedback, Matching

Second, the generic template could serve as an overarching model to assess how
effectively a particular tradition was serving individuals in reaching an experience of the
universal, and then in subsequently integrating that experience back into theirlives. Part
of the task could initially be descriptive, examining, for example why a person is drawn
to a certain subset of the technique's dimension: such as intellectual/philosophical;
“ecstatic” celebratory path; the doing of external deedsin the world; faith; the contemplative
path. Ifthe “goal” is an experience of the “Universal”, an assessment could be made of that
path's effectiveness for a given person at a specific time in that person's lifecycle. Such
a template could then provide feedback to a particular tradition and individual to help
ensure a better match between the individual, technique, belief, and developmental
phase.

Framed in this way, issues of faith versus deeds; mystical experience versus
legalistic doctrines; collective understanding and tradition (roots) versus individual

different individuals, and perhaps for the same individual at different stages of the
journey.

Assessment, Evaluation: Which is Better

Although intellectually and conceptually challenging, neither of the above two
uses of the generic template should be too emotionally difficult for those either within or
outside of religious particulars. Both of them ask questions that can be addressed and
evaluated without making any one approach appear wrong, or less good.
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However the next four topics may be more difficult, for three of these (three, four,
five) have to do not just with helping a particular tradition, or addressing “translation”
problems, but in actual assessment and comparisons among particulars. In some ways,

-the very question of evaluation—asking which is “better"—may make us uncomfortable.
If the mystical experience is one of “ultimate” belonging and non-differentiated unitive
awareness, then the question of “better” or “ultimate goal” seems to immediately move
us from that position of unity and inclusiveness to one of duality and a demarcation.
Better implies worse; and more true seems to imply, at best, “less true” if not “wrong”. If
history hadn’t raised this question of “better” so often before, and often with such
devastatingly ugly consequences, there is a part of us that might prefer just to ignore the
question altogether. Might there be adanger that in evaluating which particularis better,
fuel is potentially added to the already existing problem of “my group is better than your
group”?

In any undertaking such as this, there is a serious concern about inappropriate
reductionism and oversimplification, as well as trying to understand a tradition from the
outside rather than the inside. However, the intent of the generic template discussed
here is not to be a tool of harsh judgment, but rather one of evaluation and guidance. With
the sacred as the context, it is suggested that the question of “which tradition” is better
can be asked in a more thoughtful and helpful sense. Although there is a danger that the
answers may be misused, certainly one important purpose of asking the questions and
seeking the evaluation is for feedback and greater assistance.

Throughout history, traditions have leared from and borrowed from each other.
The application of a generic template to evaluate and assist particular religions with
knowledge from other traditions and from the sciences, it is suggested, can work to help
and enhance each particular. If we find one set of techniques of values or understandings
helpful, we should try to frame that not as having shown that one path is best, but as a
way of helping others learn from it, and incorporate it. Each tradition needs tolearn what
is still working, what to leave behind, what are the best ways to help an individual
understand and experience the Universal. Although this type of evaluation and
assessment across traditions may be used for a primitive type of evangelizing on behalf
of fundamentalist belief systems, it is hoped that within the current context, it could be
done with great care, sensitivity, and in service of the sacred at the deepest level.

Reinvigorating a Given Particular

Third, there could be an assessment among particulars to determine relative
efficacy. If there were found to be differences in efficacy on a specific dimension, the
template could be used as a vehicle to operationalize the difference in generic terms, so
that it could then be “translated” back into the particular in a way that both honored the
particular and assisted it. This may not be asradical as it first seems, for, as noted above,
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in a relatively random way traditions have been influencing each other and borrowing
from each other throughout history.

Matching Individual and Techniques Within and Across Particulars

Fourth, and perhaps more emotionally difficult still, would be the determination
that a particular person was better matched with a particular tradition different from the
one in which he or she was currently practicing. In terms of matching individuals to
strategies (technologies of transcendence) and traditions (one or more particular or
psycho-spiritual combinations) this template could draw from the empirical knowledge
and methodology from the behavioral and social sciences on psychotherapy research.

Research in psychotherapy is attempting to refine the question of which technique
or path is best by making it more specific: that is, what techniques are most helpful for
which individuals with what kind of clinical problem (Bergin and Lambert, 1978; Strupp,
1973; Paul, 1966). If we substitute the words “goal of transformation” for clinical problem,
we could then frame our question as follows: “To reach the goal of transformation of
consciousness, behavior, and society, which techniques are most beneficial for which
people at which stages of the journey?”

A generic template might be able to set up at least the beginnings of a system for
a more broad based matching, not only within particulars but even possibly between
particulars. Although this may initially sound like a disservice to a given particular, it is
not meant to be. Let me suggest why.

The generic template proposed here would establish in one model both similarities
and differences between traditions. As we have seen, there are different views of the
nature of the universe; different paths, techniques and practices between and sometimes
within traditions; different emphases in terms of the relationship of faith, experiencing
the universal, statements of belief, values and behavior—such as changing lifestyle,
including both self- and societal-transformation.

viewpoint, there are differences in individuals along personality dimensions, and
individuals with different needs at different developmental stages. A generic template
might be helpful in asking the broad question of which beliefs, techniques, values appear
to be most helpful for which individual for which goal (e.g, experience(s) of the universal).
Such a template could help provide an evaluation and assessment of a particular tradition
or traditions (Ps) and an individual to help decide which particular path (or paths) is the
best way for him or her to reach the universal at what point in their maturation and
developmental process.
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Assessing Underlying Assumptions: What Do We Mean by Better?

Based on the assumption of the importance of experiencing the universal, the
question of which technique is “better” can be relatively easily framed. The question of
_ “better” would revolve around which traditions (or which aspects of which traditions)
most effectively access (and/or create) the experience of the universal (for which people,
under what conditions, and at what stages of their development). We could also examine
which techniques are most helpful, for which individuals, in not only accessing, but also
re-accessing and maintaining the experience of that reality. Wilber (1 983a) has referred
to this as one aspect of the “authenticity” of a religion; and Walsh (1992a) has refined the
issue by calling it “effective authenticity”.

But there are certain assumptions that have not yet been addressed, and which go
beyond the question of “Whether a universal reality exists.” These assumptions, stated
as questions, include: Does an experience of the universal affect a person’s belief and
value system? Are individuals with such an experience more motivated to try to change
and transform themselves? Are there certain techniques that are not only more effective
in helping a person reach the universal, but also in helping individuals deal with
changing their lifestyle, behavior and consciousness to address unhelpful human habits
in themselves and the world? Do individuals who have experienced the universal
evidence more effective changes in behavior and action, such as, are they gentler and
more compassionate with themselves and others?

The addressing of the above questions is based on differing views of the question
“Which is better?” Is there any way to determine whether the experience of the universal
is (or should be) the highest goal of different particularistic traditions? Many would argue
that the experience of the universal truth is one of the highest functions of a religion.
However, others would disagree. The relationship between mystical experience; a
person's beliefs about the nature of the universe; ethical values; and individual behavior
is a topic worthy of further investigation.

For example, there have been reports indicating that experiences of the universal
were life changing; and others where they seemed to be irrelevant to subsequent
personal change (Novak, 1989; Goleman, 1981, 1988; Brown and Engler, 1984). To assess
this issue a generic template, using a systems approach, could examine those two
variables to help determine more precisely the relationship between ethical behavior and
experience of the universal. If we assume that there are certain absolute values that
transcend particular traditions and cultures, then, a first order question to the issue of
“better” would be to set up an agreed-upon standard, typology and/or hierarchy of
“yalues” and see how well different individuals, with different levels of mystical
experience, reflected and/or informed those values. Second order questions would
include the following: a) how does ethical behavior, as antecedent preparation, help
influence the likelihood of an experience of the universal; b) how does an experience of
the universal affect subsequent values and ethical behavior; ¢) the question could alsobe
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asked and assessed both within as well as across traditions, and comparisons made to
other paths, to help determine the importance, whether and/or to what extent the
experience of the universal is necessary for ethical behavior. For example, Walsh (1992)
asks about traditions, such as shamanism, which do not access the universal. Can a
tradition or path which does not believe in the Universal, and therefore does not have
techniques for experience of that universal, be as effective as traditions that do (see
Kohlberg, 1981; Kohlberg and Ryncarz, 1993)? This would need to be evaluated not only
for individuals within one generation, but in terms of how well ethical behavior could be
transmitted across generations (see Praeger and Telushkin, 1978). On the one side,
Dostoevsky (through Ivan in The Brothers Karamazov) and Nietzsche would argue “If God
is dead,[that is, no Universal exists] all is permitted.” Secular humanists would disagree,
arguing that the potential within the humans independent of a belief in an ultimate
universal reality is sufficient.

The questions in the paragraph above look at the question of whether the belief and
experience of the Universal has a necessary impact on ethical behavior. Even if there
could be agreement that there is an absolute truth (rather than a relative one), the
question of “better” is a difficult one. There would still be the issue of different models of
the ultimate goal: that is, transcendence of the world; transcendence, then integration;
transcendence through integration. Do we consider all these goals equally good? Are we
willing to let each tradition be judged based on its own definition? These are central
questions that need to be addressed (Wilber, 1983; Smith, 1982, 1976; Maslow, 1969).

Another assumption is that mystics, following the contemplative path within
particular traditions, who have experienced the universal are more similar to each other
than to others within their own tradition. A generic template could be used as a basis for
making both within and across-particular comparisons on the core dimensions cited. A
further comparison could be made between types of contemplation, as well as between
contemplation and other technique-related paths. In looking at different traditions, one
important issue of “better” might be the way in which a particularistic path views other
paths—such as, is there a sense that “ultimate reality” is available to all, through a variety
of paths, or is there a sense of exclusiveness— an “entrapment” in the particular? It would
be hypothesized that mystics would “hold” their particular tradition more lightly, and see
it as less exclusive.

Thus, at theleast it should be clear from the above discussion thathow the question
of “better” is approached may depend upon the context, values, and framework of the
person doing the investigation, and that not all the assumptions are yet clarified and
agreed upon.
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Universal—>Particular Only? Or Beyond the Particular?
Sixth, and perhaps most emotionally difficult for those within a particular religious
tradition, is to ask the question of whether once the universal has been experienced there
_is any alternative model, other than returning to one's particular tradition. Some
individuals might wonder whether, having experienced the universal through following
a particular path, it perhaps is time for the goal to be the construction of some new,
broader, more integrative and evolutionarily wiser model. Once the moon has been seen,
how necessary is it to return to the specific finger? Can a new, generic model, comprised
of the best of the different religious and other psycho-spiritual traditions, serve as amodel
for a new phase in our collective psycho-spiritual evolution, the recreation of one
universal language, such as is reported to have been the case when the tower of Babel
was being built?

Although certainly an ambitious project, and one fraught with potential dangers,
I believe the utility of such a project is of sufficient scope and potential to warrant its
further investigation.

Summary

This section has been concerned with examining both a religious response and
phase oneand two transpersonal responses to the universal/particularrelationship. It has
shown the overlap between the religious and the phase one transpersonal; and how in
many ways phase one transpersonal bootstrapped itself from the contemplativereligious
traditions. It is argued that the field of transpersonal psychology has sufficiently matured
to address more carefully the relationship between the universal and the particular. A
phase two transpersonal approach, representing an expanded science, drawing from a
religious response and traditional science but avoiding their respective limitations, is
proposed to address the universal/particular issue. Regarding the Particular to Universal
vector, questions raised include the selection of a particular path, and the matching of
one (or more) path(s) to an individual. Regarding the Universal to Particular vector, the
issue of regrounding the universal experience is examined. The rationale for a systems
approach using a universal languageis presented, core dimensions of a generic template
are described, and six questions which such a template could address are examined.
Theseinclude: 1) delineating commonalities among particulars; 2) assessment, feedback
and matching within a particular; 3-4) assessment, evaluation among particulars asking
“which is better”, including both efforts to reinvigorate a particular, or matching
individual and techniques within and across particulars; 5) assessing underlying
assumptions: What is meant by better; and 6) asking whether the development of a
generic model on the other side of the Universal is worth exploring.
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Section Three
Final Comments, Potential Implications,
Future Directions

Where there is no vision, the people perish.

—Proverbs 29:18

The purpose of the tower of Babel was to reach heaven. Etymologically, “Babel” is
thought tomean “Bab-ili", Gate of God, but the Bible derives it from the Hebrew root balal
“to confuse” (Werblowsky and Wigoder, 1986, 54). In the passage used to open this
monograph, God confounded the speech of the builders, and they are scattered over the
face of the Earth. At that time the individuals of the Earth were of one language, and “The
Lord said ‘If, as one people with one language for all, this is how they have begun to act,
then nothing they may propose to do will be out of their reach’.”

The generic template proposed hereis suggesting the importance of areturn toone
language. In some ways this proposal has the same potential hubris as those building the
tower of Babel. Could such a template help be a “Gate to God” or will it only cause “to
confuse” further? What was the goal of the builders of the tower of Babel? Was it to find
God? To become God? Were their actions born in service or in rebellion? Certainly in
suggesting that a task such as the one proposed here be undertaken, questions need to
be asked about vision, motivation, as well as about potential problems and implications.

This monograph has attempted to raise some fundamental questions about the
universal/particular relationship. Historically, these issues have not been systematically
addressed, and may be unique to our cultural, historical, and scientific times. That these
topics have not heretofore been articulated within the transpersonal field does not
representa problematic omission, butrather a sign that the field has sufficiently matured .
to an extent that this topic can now come to the fore. Like fish and water, this relationship
is and has been “right before our eyes”, the medium in which we are swimming, yet
somewhat hard to step back from, observe, and articulate.

Heuristic remarks have attempted to begin the outline sketch of how we might
proceed to answer questions about this relationship. Raising these questions, no matter
how important, is not to suggest that answering them will be easy. The sheer complexity
of the task is staggering—involving potentially multiple variables, multiple causes, and
ineffable “phenomenological” experience. However, the very intricacy of the endeavor
should, I believe, only be a caution, not a deterrent from proceeding.

Institute of Noetic Sciences 35

Mﬁm&‘m\\\\\\mmmwwm




One Reality, Many Paths? Examining the Universal/Particular Relationship

Further, the undertaking is not designed to be exclusively descriptive. A careful
exploration of the universal/particular relationship may be able to offer some small
assistance in helping explore the next step in our psychological and spiritual evolution,

~ and some of the implications of that evolution. For example, could (or should) such an
exploration as proposed here potentially mean the end of particularistic religion? An end
to generic religion? Would (or should) such an exploration help cause the creation ofa
new universal world religion? A new broader, more comprehensive science?

Participants, Vision, Implications

One of the major collective projects being undertaken in molecular-based science
is the genome project, in which the goal is to map each gene and determine its function
and purpose. Might not the time be right to consider a goal analogous to the genome
project, a collective exploration, development, construction, and refinement of a broad,
generic template such as the one initially outlined in Section Two?

Let as assume that there were unlimited funds to create what Lawrence LeShan
has called a “Los Alamos of the Mind”, and that its “Manhattan Project” was to address
the universal/particular challenge. Whom would we want to gather together to be
participants in such an endeavor? What might be the nature of such a program or
institution, and what might be its ultimate goal and vision?

Participants and Disciplines

Trying to imagine whom to gather as experts to address the universal/particular
challenge helps define and clarify some of the difficulties and complexities of the task. For
example, from a religious perspective, we have previously cited Huston Smith’s belief
that one cannot teach the universal without teaching a particular religion any more than
one can teach universal language without teaching a specific language. Continuing the
analogy, it would be possible and even easy to recognize individuals who are literally
bilingual and can fluently translate between different languages. What would be the
religious counterpart? Who, raised in one religious faith, would be considered religiously
bi-(or tri-) lingual? Further, if we use science as the “universal language”, do we not need
someone who can translate between the language of science and the language of a faith
community? Who might that be? Further, what disciplines from science would we want?
And what belief systems and experiences would we want them to have had?

As a first cut, let me suggest the following. The participants would be those who
agree with the basic propositions with which the paper started—that a universal
ultimate reality exists, and that there are many particular paths toreach the universal. For
those from a religious perspective, it would be important to have individuals who were
wise and deeply practiced contemplatives from each of the spiritual traditions. It would
be a bonus if they were exposed to and knowledgeable about one or more other spiritual
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traditions. It might also be helpful if they had at least some grounding in the empirical

sciences.

From the scientific side, it would be important to have scholars from multiple
disciplines, who agreed with the above two assumptions, and who based their work on
the tenets of an expanded science as outlined earlier. It would also be important that
these individuals were also involved in some type of contemplative practice, or at least
some type of spiritual path through which they sought to access and experience the
Universal. It would be a bonus if they were knowledgeable about one or more religious
paths, regardless of whether they were committed to a particular path.

In terms of disciplines to be represented, Rossner (1983) has suggested the
importance of historical analysis; anthropological and ethnographic studies;
phenomenological studies; comparative studies in mysticism; emerging paradigms
from physics and consciousness studies; philosophy and psychology of religion; religious
studies: and ethics and morality. Information fromother fields could be utilized asneeded,
and other approaches added as appropriate.

Does it make sense torequire a “litmus” test in terms of basic assumptions, holding
to certain scientific tenets, being involved in a contemplative practice before one would
beinvited to participate in such a program? I believe it does, and Ifurther believe that this
does not violate academic freedom as it has evolved and been understood in institutions
of higher learning in America (see WASC guidelines, 1988). Institutions, programs,
departments of higher learning are allowed to have certain basic orientations and
assumptions guiding their work. Academic freedom only requires that within those
assumptions individuals are free to challenge and critique.

This paper has consistently focused on the importance of a transpersonal approach,
and specifically transpersonal psychology as an umbrella under which to address this
universal/particular topic. There are several reasons for this. The discipline which
currently best encompasses an enlarged view of science discussed in this paper, while

still being sensitive to the contemplative and experiential core of religion, is, I believe, the

transpersonal approach. Of allthe disciplines within the transpersonalfield, transpersonal
psychology has the longest and most explored history (see Journal of Transpersonal
Psychology). It is that discipline and approach that seeks to develop both the conceptual
knowledge, the experiential knowledge, and has the requisite “liberal theology” to be
willing to addressand tackle this challenge with the integrity, thoughtfulness, sensitivity,
and rigor that it deserves. '

This does not mean that a multi-disciplinary approach is not important. But it does
suggest that unless the noetic is kept at the forefront, either this topic will not be
investigated atall, or, if it is, there will be areduction a nihilo as occurred with meditation
research. If these multi-disciplinary fields could be kept within the context and
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assumptions of a transpersonal philosophy, then the noetic, the universal, the
contemplative core of the religious would be both acknowledged and honored. Yet, a
transpersonal approach can also honor the best of the scientific tradition, and can be

. critical and thoughtful as to when evaluation and reductionism might be useful.

In this task, then, we would want transpersonal theorists as well as those rare
adepts who have actually had the deeper levels of mystical experience. Further, as Walsh
(1992) has noted, “since complete realizers are so few, we would want those who have
had some transcendent experience and not just the complete realizers.” In addition, to
address the question of the “U—>P only?”, we would also want to seek out certain
“mutant” teachers—across particular traditions—who collectively might wonder
whether, having experienced the universal through following a particular path, it is at
least worth considering the value of developing a new, more inclusive generic model.

Vision

Content goals of a generic template were discussed at the end of Section Two.
Here, honoring the potential synergistic nature of the project, only questions regarding
vision are raised. It is hoped that these questions, if not exhaustive, would at least be
considered essential to address. If these teachers, scholars, and practitioners were
gathered at such a training institution, what type of “collective wisdom” might they
develop regarding the universal and the particular? What would be the nature of the
courses and training experiences they would recommend for future psycho-spiritual
counselors? What would be their advice to parents and religious educators regarding
how best to transmit “universal” wisdom to the next generation? What knowledge would
they want in order to best recommend a particular training, or tradition, to a particular
person seeking guidance on how to access and experience and then live “the perennial
philosophy”?

Implications and Questions

Would the goal of such a program or institution be to have a transpersonal
approach supersede religious institutions? Create a generic religion? Would it mean an
end to some particular traditions? All particulars?

I love God immensely. I'm not Hindu, Jew, Christian. I'm not sure who I am and I
do not care.

—Ram Dass

If chosenness helps to divinize the planet, yea; if it doesn't, let go.

—Reb Zalman Schachter-Shalomi
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I am a religious person first. A Jew second.

—Rabbi Jonathan Omerman

One of the strongest concerns voiced about such a program is whether exploring
the universal/particular, as described in this paper, might, whether intended or not,
eventually bypass the particular, create a return to one people, one language, an
Esperanto of the soul, a generic religion.

Recently it was shown that over 55% of individuals in the United States affiliate
with a particular denomination (Association of Statisticians of American Religious
Bodies, 1992). There is great beauty and richness in the multifaceted diversity and
particularism of different traditions, and it can be argued that we as a species would not
be well-served by a generic religion if that meant creating a Waring blender
homogenization of all particulars. The goal is not unity at the price of uniformity or
conformity. To paraphrase the Russian philosopher Berdyaev, “To negate Russia in the
name of humankind is to rob the humankind.”

Further, religions serve multi-level functions for their adherents (Novak, 1992b;
Wilber, 1983a). This paper, by focusing on the experience of “universal reality”, does not
mean to minimize the importance of other areas touched by the religious life, such as
group affiliation, social needs, ethics, values, organizing principles for understanding the
universe. Religions provide roots, guidance, and understanding on many levels. They can
provide a structure that helps people to “experience the universal”, which is the primary
aspect of religion to which this paper is addressed. Even for this goal of religion, it can
be argued that for many people a generic would not be as effective, for it lacks the
advantages of the particular: heroic figures of the past, models to emulate; rootedness to
draw strength from; a context within which the teaching is transmitted and passed on.

‘ On the other hand, some sort of overarching template as described in this paper
might, at the least, be helpful to those within a particular framework to help guide and
match individuals more carefully to various aspects of a religious life. On a larger scale,
it appears that there are many individuals today who are involved in a psycho-spiritual
journey seeking the spiritual, and who for any number of reasons are not comfortable
exclusively following a particular spiritual path. It may be important to examine whether
it is possible (and/or advisable) to try to develop a “generic” “beyond particular” model
for these individuals, and how effective a “pick and choose” approach among the
different traditions and other psycho-spiritual paths can be. Such a generic model might
provide guidance to those who do not feel comfortable belonging to a particular tradition.
A new generic model would have the advantage of being able to more freely borrow from
the best of differing traditions and modern science. A further potential positive outcome
of such a generic model could be a breaking down of “exclusiveness” between traditions,
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a removal of “unwanted baggage” from the particular. Future research would need to

investigate the “cost” of a generic model in terms of lost particularistic rootedness and

tradition, and to assess how effectively a “generic approach” can be transmitted to the
. next generation.

Although the outcome cannot be definitively seen, this paper argues that the topic
of universal/particular and a generic template does need to be addressed, and that it is
most likely best addressed outside the context of a religious institution, albeit with the
assistance of those whohave had experience from withinreligious particulars. Addressing
the question may at the least create an interesting dialogue within and between religious
traditions, and may have a profound effect on the nature of religious observance.

Examining Science and Religion: Potential Cautions

In trying to examine areas of overlap and interface between scienceand spirituality,
we are in many ways entering new territory. There are potential dangers, some of which
can be foreseen, some of which may not. Further, just because a potential danger can be
foreseen does not mean it can be avoided. However, this section attempts to suggest
some cautionary notes.

Sacred as Goal

Some would suggest that the type of analysis and reductionism espoused in this
paper is antithetical to religious experience, and the goal will become the academic and
intellectual, not the sacred. Religion, as noted previously, comes from the Latin re-legio,
and means, at its deepest level, a way to reconnect with the Source. Erickson (1958)
referred to this as the vertical dimension of religion. The ultimate goal of a religious
institution is, at the deepest level, the sacred. As David Steindl-Rast notes (1992) “Life
bursts forth from the institution.” However, as Erickson and others have noted, religious
institutions often may become caught in a horizontal dimension of administration and
self-perpetuation, in which the vertical focus is not as central as it might be. Similarly, an
academic institution, enterprise, oI program such as the one described here, which is
attempting to utilize intellectual rigor, also may become trapped in its own analysis and
reductionism. Although this can present difficulties, I would suggest that this type of
research and evaluation need notbeproblematic. Rather, itmay helpusbetter understand
how religious techniques and experience can best be transmitted, might help remove
some of the barriers and stereotypes among traditions, and might ultimately be helpful
in serving the goals of transformation of both the individual and of society. However, this
does not mean thatanalysisand a reductionistic approach cannot at times become ends
in themselves, and this is a problem to which we need to be sensitive. The goal of a
program described here is without question the sacred, and not the intellectual. The
contemplative is not meant to be used only as one more device of knowledge in and of
itself. Rather, the intellect and the contemplative are both meant to be means serving a
sacred end.




Outsider Evaluating Insider

A second concern is whether it is possible to take a generic template that is not
connected with a faith community and use it to evaluate the efficacy of that faith
community. This concern suggests that the development of a generic template, which,
by its very nature is analytic, systemic, and dualistic, might be a poor vehicle by which
to assess and evaluate particularistic faith communities. There is indeed a danger that
such a template, or institution, could be used inappropriately as a tool of outsiders looking
in and trying to advise “insiders” (that is, those of the particular traditions) how to best
address certain “insider” issues. However, the intent of the generic template and the
universal/particular program described here is just the opposite. The goal is a collective
effort, including representatives of each tradition, who have conceptual, intellectual, and
experiential understanding, and who come together to try to delineate common threads
and bonds, and to evaluate thoughtfully, with integrity, and within the context of shared
assumptions.

To some, the cautions raised in the preceding pages may be of such seriousness
that they would suggest that many of the questions raised in this monograph should be
filed as items in the sermon of Buddha entitled “Questions Which Tend Not To
Edification” (Warren, 1969). They might argue, “If we believe in it, or have experienced
it, there is no need to then examine, explore, or prove it.”

There is indeed the danger of the intellect becoming an end in itself, and the
potential arrogance of believing “intellectual schema” can or should be imposed from
outside. The history of psychology and/or religion is replete with one school or tradition
being criticized by outsiders withoutaccurate knowledge or understanding of itsinternal
working. However, it is also true that schools of psychology and religious traditions often
have difficulty recognizing, challenging, and even evaluating effectively their own
assumptions. This paper is arguing, contrary to e.e. cummings, that rather than being
merely irrelevant “probing fingers of science”, the study of the universal/particular, using
a generic template, a systems approach, and one language, has the opportunity to make
a contribution that outweighs some of the potential dangers.

Thus, it should be clear this paper is based on the premise that exploration of our
beliefs and experiences about ultimate reality, no matter how true we may experience
those beliefs to be, is an undertaking that is worthwhile, and can “tend toward edification.”
The ultimate goal here is the sacred, but not the particular. It is argued that the intellect
and the contemplative mode of knowing can both be used in service of the sacred.

Attachment to Beliefs and Experiences

The questions about the personal rationale for studying an area and one’s
attachment to certain preconceived beliefs about that area have been raised in Section
One regarding meditation research. But the question (in practice, not in theory) of what
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amount of disconfirming information is required for us to change our paradigmatic
beliefs is clearly an important question to examine in this context as well.

Both science and religion are based on initial assumptions (belief systems, faith)
about the nature of reality, and the means best utilized to discover, integrate, and
understand that reality. One of the basic assumptions of science is that beliefs are open
to change based on disconfirming data. Although this may not always be practiced (such
as Kuhn, 1970), it is still an underlying tenet. This is not the case in religion. To address
that question we have to recognize a distinction between beliefs as science and beliefs
as religion. For example, many are using “scientific” research on meditation and prayer
to bolster their theological position. Ironically, science, in this way, is “reinspiring”
religious practice. But, as one of the theologians in Benson's research said, “I don’t want
to lose my faith if science changes its point of view” (Kiesling and Harris, 1989, p. 65).

Two studies—involving interactions at a distance—may highlight this issue.
Orme-Johnson, Alexander, Davis, et al. (1988) studied the effects of group size in
Transcendental Meditation (independent variable), using dependent variables ranging
from crime to war deaths. The results showed a positive correlation between the group
size of meditators (ranging from 54 to 241) and a Composite Index Score (measuring
coherence in society, e.g. stock market, national mood) and an inverse correlation with
a Lebanon war intensity scale and negative variables, such asauto accidents, fires, crime
in Jerusalem and Israel. The larger the number of meditators (increase in group size), the
larger the distance over which the effect occurred (that is, Jerusalem, Israel, Lebanon).

Whereas Orme-Johnson'’s study involved TM within a Hindu/Vedic context, Byrd
(1988) did a study involving “born again” Christians, who prayed outside the hospital for
individuals recently admitted to a coronary care unit. In a prospective random
assignment double blind study, it was found that “intercessory prayer” had a significant
impact on patients admitted to a coronary care unit. Compared to a control group, the
experimental group’s severity score was significantly less during the course of the
hospitalization, and the control group required significantly more ventilatory assistance,
antibiotics, and diuretics than the intercessory prayer group.

Atonelevel, these studies challenge strictly localist and materialistic assumptions.
Certainly, if there are more systematic and replicable data confirming these findings,
traditional science will need to begin to question whether we are on the verge of a
“Copernican” revolution that we cannot yet fathom.

But the challenge is also to those doing the investigation. In Section One on
meditation research, differing views on the effects of meditation on anxiety were
discussed by Holmes, TM researchers such as David Orme-Johnson, and myself. What
might be the relationship between our views about the nature of reality, our initial sets
about the nature of meditation, and our findings? Holmes (1984, 1987), whose interest in
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meditation appears to be limited to its effects on somatic arousal, decided to leave the
field of meditation research because he found exercise more effective than meditation in
reducing certain measures of somatic arousal. Byrd, in his acknowledgements to the
intercessory prayer study cited above, writes “I thank God for responding to the many
prayers made on behalf of the patients” (Byrd, 1988, p. 829). But what if the patients in
the experimental group had not improved, or the results in Orme-Johnson et al.’s study
had been disconfirming? Would Byrd have still thanked God? Would the “born again
Christians” who were praying have changed their religious belief about the nature of
God? Would Orme-Johnson and the Transcendental Meditation practitioners have
stopped practicing TM if the study had not worked, or if the data cited in Section One
regarding TM's effectiveness over other types of relaxation and meditation had been
different? I believe they would not.

In other words, although there are areas in which scientific data are being used to
supportreligious positions, itis unclear whether any amount of disconfirming data would
change the underlying belief structure. This may or may not be a problem, but it is
certainly an area that needs to be honestly examined.

West (1987, p. 194), in raising the thoughtful question why meditators research
meditation, suggests one reason is to find intellectual and conceptual documentation for
whatthey have already experienced. He then candidly notes that even when the research
is not sufficiently clear, “I keep on meditating and wait for the research to catch up” (1987,
194). Rossner asks (p. 212, book 3, vol. 2) “Is it indiscrete to use scientific studies . . . in
an attempt to prove specific religious constructs, dogmas, doctrines, or conceptions?”

It appears that no matter how wide a net we throw for an expanded science, there
are potential problems. Giving the same power to a contemplative mode of knowing as
to hypothetic-deductive science does not change the fact that inherent in both is the
potential for biases and distortions. Most of us would agree that experiential
understanding, no matter how deeply felt and believed, is not necessarily or always
sufficient evidence of reality. When Schumaker (1977) stated, “There is nothing more
difficult than to become critically aware of the presuppositions of one's own thought,” .
this could apply equally well not only to “traditional” scientists viewing the consciousness
disciplines “from the outside” but also to those of us who attempt to study them and
practice them. As suggested throughout this article, even with such a commitment, the
task of recognizing one’s own assumptions and biases is not an easy one. The “standard”
scientific problems may be encountered, such as expectation effects and demand
characteristics (Orne, 1962; Weimer, 1970; Rosenthal, 1969; McReynolds, 1973 ); the use
of “paradigms” (models, beliefs) as organizing principles in conducting research and
empirical investigations {(no matter how broadly conqeived), and the possibility that
these models might determine, in large part, the scope and nature of what is investigated
and the ways in which results are interpreted (Kuhn, 1970; Popper, 1972; Polanyi, 1958;
Tart, 1972).
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Certainly, there are potential advantages to having these questions explored by
individuals who practice consciousnessdisciplines. Not only is there a greater sensitivity
to the experiential and phenomenological component involved in belief, but also there is

. at least a stated commitment to exploring one’s own beliefs and presuppositions. The
above discussion is meant merely to point out that as we seek to pioneer an expanded
science there are still potential dangers to which we need to be sensitive.

Attention to the Process

In addressing these questions, it is helpful to remind ourselves of a line from the
Talmud (Pirke Avot—Sayings of the Elders) stating that “When arguments are for the
sake of God, they will be productive; when they are not for the sake of God, they will not
be productive” (5:20). The saying suggests that there will always be arguments and
disagreements. Our task is to try to ensure that they truly are for the highest purpose we
can make them serve. In exploring these issues, there needs to be great care and
sensitivity to the potentially delicate nature of what is being investigated. The
examination of the particular tradition of an individual may involve exploring one of the
most tender and emotionally significant areas of an individual's life, some of their
deepest and most heartfelt experiences, and the most deeply held beliefs about ultimate
reality. These experiences and beliefs may be a core principle upon which a person lives
his/her life, and represent a foundational “lens” that informs how a person perceives the
world and how events are interpreted.

From a psychological perspective, to even discuss these core beliefs might be
difficult, but to pose the question of which one might be “better” means potentially
evaluating and questioning our own deeply held and potentially very fundamental belief
system. Therefore, until we have incontrovertible proof of the effectiveness of a given
approach, tradition, or belief as “better” it seems that compassionate attention to the
process of asking and exploring the questions is required. Again, compassionate does
not mean we should avoid asking and exploring these questions, but rather that we make
every effort to be careful, humble, and sensitive in our approach. Further, even if we could
find incontrovertible evidence of “better”, as outlined in the foregoing, then it is
incumbent upon us to direct careful thought, attention, and sensitivity to the process by
which the teaching, sharing, and imparting of this information to others would occur
(Taylor, 1983; Lewinson et al., 1980).

Summary

These final comments have looked at what the goals of a “Los Alamos of the Mind”
focused on a Manhattan Project of the universal/particular might be, and who might be
selected as participants in such a project. Implications of such a project were also




addressed, including whether this paper is calling for a transpersonal approach to
supersede a religious approach; a generic religion; and/or the end of some or all
particulars. Potential dangers of such an undertaking were explored, including the
academic versus the sacred being the ultimate goal; outsiders evaluating insiders; and
attachment to beliefs and experiences. Finally, there was a call for caution and sensitivity
to how these topics are approached.

A Final Thought

One of the assumptions with which this paper began is that there is a universal
ultimate reality. Based on that assumption, each of us is part of that ultimate Source, and
each of us within our own particular path, paths, or eclectic journey is a reflection of that
Source. ‘

Hence, it is important to acknowledge that even while we evaluate, examine, and
explore, as we dissect and probe for understanding and the meaning of “better”, we are
actually only looking into our own Self, reflected in the eyes of the multiple forms of our
brothers and sisters.

There isastory of asingle candle, surrounded by a prism, located in a hall of mirrors.
If a person looks in the mirrors, there appear to be thousands of different candles, and
multiple hues and colors. Approached in this way, our modern analogue of the tower of
Babel, rather than creating confusion, can potentially become a project in which all
humanity, in its diversity, pulls together. The reflected colors of light in the mirrors can
be refracted through the prism toward the Source of light. In this way, and working as a
team, “nothing they may propose to do will be out of their reach,” including helping each
of us in our own way find the “Gate of God".
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Appendix A
An Experiential Exercise to Explore
the Universal /Particular Relationship

On the second day of the 1991 meeting of the Meditation Research Seminar
sponsored by the Institute of Noetic Sciences, Esalen, and Marius Robinson, I had the
opportunity to present some of my preliminary ideas about the universal/particular
theme. Later in the week the group agreed to spend an evening devoted to a discussion
of the universal/particular relationship, and then to participate in an experiential exercise
led by Charles Tart (1991). It was felt that wisdom about the universal/particular could
come from our discussions, but that perhaps discussion alone was insufficient. The
exercise was designed to allow us to try to move into a contemplative mode, and then
to see what wisdom, thoughts, or feeling might emerge. Participants in the group
included Mary Coombs, Frank Echenhofer, Tom Hurley, Joel Levey, Michelle Levey,
Michael Maliszewski, Barbara McNeill, Patricia Norris, Philip Novak, Marius Robinson,
Deane Shapiro, Charles Tart, and Alan Wallace.

The Exercise (from Charles Tart)

“I'll just briefly lead us into a quiet space where we can follow certain basic rules:
Say as much as you can in the present, usually by being aware of ongoing sensations in
your body and experiencing mental quieting. When something comes up from that quiet
space in you relative to the concerns that have been going on here this evening, say it,
but keep it down to a few words or a sentence at the most, so that there is no dialogue.
Just come back to the silence. If nothing comes up that wants to be said, that's fine
because it is asking for a higher process so that it is not ‘you’ who is giving orders here.
Our setis essentially that we havereally important issues on the table, and these are deep
personal concermns to all humanity, not just ourselves. So now we just relax into the quiet
and spacious space. OK. I do not want to use big words like universal mind and all that
which may make us try too hard . . . but just sort of relax and let yourself be more spacious
within your body and in your mind. And if there is something in your heart that needs
feeling, just say it and return to the physical moment, the spaciousness.” ’

The statements were tape recorded, transcribed, and have been grouped into
several categories: openness to experience; interconnectedness with all; self and other
effort; compassion; appreciating the here and now.
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Statements Emerging
from an Experiential Exercise on the Universal/Particular

(Conducted at the Institute of Noetic Sciences Meditation Research Seminar, 1991)

OPENNESS TO EXPERIENCE
Trust is happening.
Cleanliness, sunlight, and the air, fresh air.
Please allow your highest wisdom to come through.
Intensely yearning, listening for the words.
It does not have to be difficult.
NNlumination.
Watch.
Go deeper.

INTERCONNECTEDNESS WITH ALL
The voices of children for generations.
Partnership—we are all in this together.
It houses our network of body.
Arm in arm let’s dance.
Fundamentalism is me.
Fundamentalist is unjust, yet part of the highest deity.
A hidden holiness fills us all.
Mystery moves us, who is not part of God?
Hear the stranger’s cry, it is our Being.
Each of us matters.

SELF AND OTHER EFFORT
Our prayers speak.
Realization that I can talk to mu.
To reach the many, the spirit is with us.
Work as if everything depends on work. Pray as if everything depends on prayer.

COMPASSION

It is we who must contribute compassion—even to those, such as fundamentalists, whom
we sometimes see as other.

Love as if everything depends on love.

APPRECIATING THE HERE AND NOW
Each moment is sacred.
Life is a gift.
The grass is growing.
Crickets soft coast to coast, the ocean.
Keep laughter.

Amen.
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Footnotes

1. The hope has also been expressed that in addition to helping heal the wounds between religious particulars, the
discussion might also have relevance to related issues of ethnic and cultural diversity, nationalism, race, and
" gender.

2. Specific comments on these positions relevant to the topic at hand are discussed in this paper. For more detailed
rebuttals to the May, Ellis, Brewster-Smith positions see Walsh, 1989, 1992a; Wilber, 1989; Valle, 1986, 1989.

3. As noted by the Streng (1987) comment, the issue of the relationship between “reality” and “truth” is quite
complex. For example, Smith (1988, p. 276), commenting on the perennial philosophy and primordial tradition, has
called it a “reality that is always the same”; but has also noted (1989, p. 9) “the feature of that position that grasped
me was the way it joined universality to final truth.” (Emphasis in both cases mine).

4. For a thoughtful discussion based on brain mechanisms of the apparent individual and cross-cultural diversity of
these experiences, see Laughlin et al., 1991, pp. 321ff.

5. This discussion is not meant to overly simplify either the diversity of views nor the ease of the task. For example
" Fox (1991), arguing for a transpersonal ecology, follows the model of Gould (1990) that there is a random, non-

teleological (and nonvertical) evolutionary cosmology. This may be perceived as an evolutionary developmental
model in which new structures (leaves) may be added to the “tree of life” but which is heading in no preordained
or teleological direction. In this model “transpersonal” refers to going beyond self-identification to an increasingly
wide, horizontal identification with this “Evolutionary Tree of Life". In contrast, there is an “already there” model in
which a cosmic Reality already exists, and the developmental task is to recognize that existence. Yet, even here,
there is what Washburn (1992) suggests “an up-hill battle . . . . Both Eastern and Western traditions agree in
opposing dualism and in aiming at a higher unity. The higher unity aimed at, however, is differently conceived,
either as a unity of pure emptiness or a unity of I-Thou duality-within-unity. Specifically, there is a deep fissure, I
believe, between those mainline Eastern paths which stress non-duality and Western paths which stress duality.
For myself, I follow Buber: Spirituality is a sacred relationship . . . this does not preclude moments of undifferenti-
ated illumination . . . it does, however, mean that these moments may not be the ‘highest’ spiritual experiences.
Rather, deep respect and love between persons may represent the ‘highest’ spiritual experience. This I think is the
most difficult stumbling block for transpersonal psychology, phase two.” This issue raised by Washburn is
addressed further in Section Two, under a “religious response”—the effect of the universal on the particular; and
the effect of the particular on the universal: U—>P; U<—DP. It is also discussed at the end of Section Two, topic
five: What do we mean by better.

6. For a discussion of assumptive beliefs systems about the nature of the universe evidenced in most Western
medical therapeutics and psychotherapies, see Woolfolk and Richardson, 1984; Sampson, 1981, 1985; Yalom, 1980;
May and Yalom, 1989. For a discussion of values and psychology, see Albee, 1986; Campbell, 1975; Sperry, 1977;
Tart, 1979; Shapiro, 1983d; Woolfolk and Richardson, 1986; Bergin, 1991. For a discussion of different models of
control, see Sperry, 1985, 1988; Shapiro, 1993a,b.

7. Tam using the term “universal” here in the sense of generic. To avoid confusion, the following. clarification of terms
might be helpful. Throughout the paper, the term Universal refers to the proposition that there is one universal
ultimate reality; the term generic refers to universal (small u) commonalities across particular traditions. The
generic template discussed in Section Two is an effort to examine these universal commonalities across particular
traditions, including the universal experience of the Universal. A clarification may also be necessary regarding the
term particular. Particular paths/ particular tradition generally refers to different spiritual and religious traditions.
However, as discussed in Section Two, life is always lived in the particular. Therefore, it became unclear how best
to discuss the idea of what might come after an experience of the universal other than a return to one's particular
tradition U—>P. At first the concept of Universal—>non-particular was tried. But, as noted, life involves
particulars to give expression to the universal, so that idea was shelved. Instead, the idea was left more open-
ended as U—>Only Particular? This leaves several options: going beyond one’s particular; developing a new
“generic” particular; incorporating strengths from many different particulars, etc. Washburn (1992), commenting
on a previous draft, has noted “if you are suggesting that transpersonal psychology will be able to translate
particular practices into nonparticular [generic] language, then it seems that, implicitly, you have two different
distinctions in play: a universal/particular distinction, and a universal/non-particular distinction. Both of these
distinctions are forms of the goal/means distinction, the former stressing particular historical means to a universal
goal, the latter stressing transpersonal psychology, phase two prescribed means to a universal goal.”

8. It should be clear from the clarifications made in this paper that there can be more than one religious view about
the nature of the universal/particular, just as there can be more than one transpersonal view. For purposes of
comparison and contrast, however, this paper is seeking to generalize a “liberal theological” position, and a
specific transpersonal position.

9. This view is not without its detractors. For example Novak (1992) says that even if we knew (which we don't) what
“this” ultimate reality is or if “it” is one thing, and even if we knew its nature, the job of custom-fitting individuals
is “like trying to monitor GRACE—utterly impossible.” He further notes that “the complex combination of
innumerable interdependent factors that give rise to every moment of ‘inner’ and ‘outer’ experience is not only
wholly incomprehensible (even by a supercomputer), but, what is more, it is changing faster and more complexly
than anyone can get a fix on it.” As will be noted later in the article, there is no disagreement with Novak about the
complexity of the undertaking. However, there is disagreement about whether the effort involved in such an
undertaking is worthwhile.

Institute of Noetic Sciences

49



References

Abeles, R. P. (1990) "Schemas, Sense of Control, and Aging”. Self-Directedness: Causes and Effects
Throughout the Life Course. Rodin, J., Schooler, C., and Schaie, K. W., eds. Hillsdale, pp. 85-94.

Albee, G. W. (1986) “Toward a Just Society”. American Psychalogist 41(8): 891-898.

Alcoholics Anonymous World Services, Inc. (1975) Living Sober.

Alexander, C. N., Langer, E. J.,, Newman, R. 1., Chandler, H. M., Davies, J. L. (1989) “Transcendental
Meditation, Mindfulness, and Longevity”. Journal of Personality and Social Psychology 57(6): 950-
964.

Alexander, F.(1931) “Buddhistic Training as an Artificial Catatonia”. Psychoanalytic Review 18:129-145,

American Psychiatric Association (1977) “Position Statement on Meditation”. American Journal of
Psychiatry 134: 720.

Anand, B., Chinna, G., and Singh, B. (1961) “Some Aspects of Electroencephalographic Studies in Yogis".
Electroencephalography and Clinical Neurophysiology 13: 452-456.

Angyal, A. (1965) Neurosis and Treatment: A Holistic Theory. Wiley.

Antonovsky, A. (1979) Health, Stress, and Coping. Jossey Bass.

"Association of Statisticians of American Religious Bodies" (1992), Los Angeles Times, July 11, 1992, BS.

Averill, J. R. (1973) “Personal Control Over Aversive Stimuli and Its Relationship to Stress”. Psychological
Bulletin 80,4: 286-303.

Bandura, A. (1977) “Self-efficacy: Toward a Unifying Theory of Behavioral Change”. Psychological Review
84: 191-216.

Bandura, A. (1978) “The Self System in Reciprocal Determinism”. American Psychologist 33: 344-
3568.

Bandura, A. (1986) Social Foundations of Thought and Action. Prentice-Hall.
Bandura, A. (1988) “Self-efficacy Conception of Anxiety”. Anxiety Research 1: 77-98.

Bandura, A. (1989) “Perceived Self-efficacy in the Exercise of Personal Agency”. British Psychological
Society 10: 411-424.

Bandura, A. (1989) "Human Agency in Social Cognitive Theory". American Psychologist 44(9):1176-1184.

Barrett, William (1958) Irrational Man. Doubleday.

Benson, H. (1975) The Relaxation Response. William Morrow.

Benson, H. (1979)The Mind-Body Effect. Simon and Schuster.

Benson, H. (1984) Beyond the Relaxation Response. Times Books.

Benson, H. (1989) Personal communication.

Benson, H. and Friedman, R. (1985) “A Rebuttal of the Conclusions of David S. Holmes's Article:
‘Meditation and Somatic Arousal'". American Psychologist 40(6): 725-728.

Benson, H. and Kass, J. (1989) cited in Psychology Today October: 65-66.

Bergin, A. E. (1991) "Values and Religious Issues in Psychotherapy and Mental Health". American
Psychologist 46(4): 394-403.

Bergin, A. E. and Lambert, M. J. (1978/1971) “The Evaluation of Therapeutic Outcomes”. In Handbook of
Psychotherapy and Behavior Change, Garfield, S. L. and Bergin, A. E. eds. Wiley.

von Bertalanffy, L. (1968) General Systems Theory. Braziller.

Brighman, T. A. (1989) “On the Importance of Recognizing the Difference Between Experiments and
Cormrelational Studies”. American Psychologist 44(7): 1077-1078.

Brown, D. (1977) “A Model for the Levels of Concentrative Meditation". Intemnational Journal of Clinical
and Experimental Hypnosis 25: 236-273.

Brown, D. and Engler, J. (1984) “A Rorschach Study of the Stages of Mindfulness Meditation”. In
Meditation: Classic and Contemporary Perspectives, Shapiro, D. H. and Walsh, R. N., eds. Aldine.
pp. 232-261.

Buber, M. (1946, 1988) Mosas. Humanities Press Intenational.

Buber, M. (1958) I and Thou (R. G. Smith, translator). Second edition. Schocken Books.

Institute of Noetic Sciences 51

8 '\\
m\\%\\ T




One Reality, Many Paths? Examining the Universal/ Particular Relationship

Buber, M. (1965) Between Man and Man (R. G. Smith, translator). MacMillan.
Buber, M. (1965) Daniel. Charles Scribner.
Buddha, Gautama (1981 The Teaching of Buddha. Kosaido Printing Company (Japan).
Bugental, J. (1976) An Existen tial-Humanistic Approach to Psychotherapy. Jossey-Bass.
. Bultman, R. (1958) Jesus Christ and Mythology. Scribner.
Burchfield, S., (ed.) (1985) Stress: Psychological and Physialogical Interactions. Hemisphere Publishing
Company.
Burger, J. M. and Cooper, H. M. (1979) “The Desirability of Control”. Motivation and Emotion 3(4): 381-
393.
Burger, J. M. (1985) “Desire for Control and Achievement Related Behaviors". Journal of Personality and
Social Psychology 48(6): 1620-1633.
Burger, J. M. (1989) “Negative Reactions to Increases in Perceived Personal Control”. Journal of
. Personality and Social Psychology 56(2): 246-256.
Byrd, R. C. (1988) "Positive and Therapeutic Effects of Intercessory Prayer in a Coronary Care Unit
Population”. Southern Medical Journal 81: 826-829.
Campbell, D. D. (1975) “On the Conflict Between Biological and Social Evolution and Between
Psychology and the Moral Tradition”. American Psychalogist, pp. 1103-1126.
Campbell, J. (1959) The Masks of God: Primitive Mythology. Viking Press.
Campbell, J. (1964) The Masks of God: Occidental Mythology. Viking.
Campbell, J. (1972) Myths to Live By. Viking.
Camus, A. (1955) The Myth of Sisyphus. Random House.
Camus, A. (1956) The Rebel. Random House.
Carrington, P. (1978) Freedom in Meditation. Anchor/Doubleday.
Carrington, P. and Ephron, H. (1975) "Meditation as an Adjunct to Psychotherapy”. In The World
Biennial of Psychotherapy and Psychiatry (lll), Arieti, S. and Chrzanowski, G., eds. J. Wiley.

Chinen, A. B. (1987) *Middle Tales: Fairy Tales and Transpersonal Development at Midlife". Journal of
Transpersonal Psychalogy 19: 99-131.

Compton, W. C. (1991) “Self-Report of Attainment in Experienced Zen Meditators: a Cautionary Note on
Objective Measurement”. Psychalogia 34:15-17.

“Congregation for the Development of Faith” (1989). Reported in the Los Angeles Times, Dec. 15, 1989,
A22.

Conze, E. (1951) Buddhism: Its Essence and Development. Philadelphia Library.

Corby, J., Roth, W. T., Zarcone, V. P. and Kipell, B. 8. (1978) "Psychophysiological Correlates of the
Practice of Tantric Yoga Meditation”. Archives of General Psychiatry 35: 571-580.

Corsini, R. and Wedding, D., eds., fourth edition. (1989) Current Psychotherapies. F. E. Peacock
Publishers

Cox, H. (1977) "Meditation and Sabbath”. Harvard Magazine, September/Octaobeﬁ\?g-G&

Das, H, and Gastaut, H. (1955) "Variatons de L’activite Electrique du Cerveau, du Coeur et des Muscles
Squelettiques an Cours de la Meditation et de L'extase Yogique”. Electroencephalography and
Clinical Neurophysialogy Supplement 6: 211-219.

Davidson, J. (1976) “Physiology of Meditation and Mystical States of Consciousness”. Perspectives in
Biology and Medicine 19: 345-380.

Deikman, A. (1984) “The State of the Art of Meditation”. In Meditation: Classic and Contemporary
Perspectives, Shapiro, D. H. and Walsh, R. N., eds. Aldine, 679-680.

Deikman, A. (1983) “Sufism and the Mental Health Professions”. In Beyond Health and Normality:
Explorations of Exceptional Psychological Wellbeing, Shapiro, D. H. and Walsh, R. N., eds. Van
Nostrand Reinhold, pp. 273-293.

Delmonte, M. M. (1984) "Psychometric Scores and Meditation Practice: A Literature Review". Persaonality
and Individual Differences 5(5): 569-563.

Dick, L. (1973) A Study of Meditation in the Service of Counseling (unpublished PhD thesis). University of
Oklahoma.

Dillbeck, M. C. and Orme-Johnson, D. W. (1987) “Physiology Differences between Transcendental
Meditation and Rest”. American Psychalogist 42(9): 879-881.

DiNardo, P. and Raymond, J. (1979) “Locus of Control and Attention During Meditation”. Journal of

Consulting and Clinical Psychology 47. 1136-1137
Druckman, D. and Swets, J. A, eds. (1988) Enhancing Human Performance: Theories, Issues,
Techniques. National Academy Press.

52




Eccles, J. (1984) “Mind Enfolds Brain". In Nobel Prize Conversations. Saybrook.

Einstein, A. (1956) Out of My Later Years. The Citadel Press.

Elliade, M., ed. (1987) "Mysticism”. In The Encyclopedia of Religion, Vol. 10. MacMillan, pp. 245-61.

Elis, A. (1984). "The Place of Meditation in Rational-Emotive Therapy and Cognitive Behavior Therapy".
In "Meditation: Classic and Contemporary”, Shapiro, D. H. and Walsh, R. N. eds., Perspectives.
Aldine, pp. 671-673.

Ellis, A. (1986) “Fanaticism that May Lead to a Nuclear Holocaust; the Contributions of Scientific
Counseling and Psychotherapy”. Journal of Counseling and Development 65:146-150.

Ellis, A. (1989) “Dangers of Transpersonal Psychology: A Reply to Ken Wilber”. Journal of Counseling and
Development 67: 336-337.

Eppley, K. R., Abrams, A. and Shear, J. (1989) “Differential Effects of Relaxation Techniques on Trait
Anxiety: A Meta Analysis”. Journal of Clinical Psychology 45(6): 957-974.

Erickson, E. (1958).Young Man Luther. Norton.

Erickson, E. (1959) Identity and the Life Cycle. International Universities Press.

Fischer, R. (1971) "A Cartography of Ecstatic and Meditative States”, Science 174: 897-904.

Fowler, J. (1981) Stages of Faith. Harper and Row.

Fox, W. (1990) Toward a Transpersonal Ecology. Shambhala Publications

Frank, J. (1977) “Nature and Function of Belief Systems: Humanism and Transcendental Religion”.
American Psychologist 32(7): 555-559.

Frank, J. (1963) Persuasion and Healing. Schocken.

French, A. P., Smid, A. C. and Ingalls, E. (1975) “Transcendental Meditation, Altered Reality Testing and
Behavioral Change: A Case Report”. Journal of Nervous and Mental Disease 161: 5558. .

Frormm, E. (1958) Psychoanalysis and Religion. Yale University Press.

Furlong, F. W. (1979) “Determinism and Free Will". American Journal of Psychiatry 138(4): 435-439

Gallup (1985) "Religion in American Life". Cited in Bergin, (1991); Gallup (1991) Cited in The New York
Times. Atticle by Ari Goldman, April 15, 1991.

Garfield, and Bergin, A. E., eds. (1978) Handbook of Psychotherapy and Behavior Change. Wiley.

Gimello, R. (1983). “Mysticism and Its Contexts". In Mysticism and Religious Traditions, Katz, S., ed.
Oxford University Press: 61-88.

Goldstein, J. (1976) The Experience of Insight. Unity Press.

Goldstein, K. (1939) The Organism. American Book Company.

Goleman, D. (1977, 1988) The Meditation Mind (Formerly Varieties of the Meditative Experience).
Tarcher.

Goleman, D. (1981) "Meditation and Consciousness: An Asian Approach to Mental Health”. American
Journal of Psychotherapy, 30: 41-54.

Gottschalk, L. A. (1986) “Research Using the Gottschalk-Gleser Content Analysis Scales in English Since
1969". In Content Analysis of Verbal Behavior. Gottschalk, G., Lolas, F., and Viney, L., eds.
Springer-Verlag.

Gottschalk, L. A. and Gleser, G.(1969) The Measurement of Psychological States Through the Content
Analysis of Verbal Behavior. University of California Press.

Gould, 8. J. (1991) Wonderful Life: The Burgess Shale and the Nature of History. Penguin Books.

. Green, A. and Holtz, B. (1987) Your Word is Fire: The Hasidic Masters on Contemplative Prayer.
Schocken.

Grof, S. and Grof, C., eds. (1989) Spiritual Emergency: When Personal Transformation Becomes a Crisis.
Tarcher.

Crof, 8. (1980) "Realms of the Human Unconscious: Observations from LSD Research”. In Beyond Ego,
Walsh, R. and Vaughan, F., eds. Tarcher, pp. 87-98.

Group for the Advancement of Psychiatry (1977) Mysticism: Spiritual Quest ar Psychic Disorder.

Harman, W. (1979) An Incomplete Guide to the Future. W. W. Norton and Co.

Harman, W. (1991) Global Mind Change. Bantam.

Harman, W. (1992) On the Shape of a Comprehensive Science. Unpublished manuscript. Institute of .
Noetic Sciences

Harman, W. (1992a) The Place of a Consciousness Metaphar in Science. Unpublished manuscript.
Institute of Noetic Sciences

Heath, D. (1983). “The Maturing Person". In Beyond Health and Normality: Explorations of Exceptional
Psychological Wellbeing, Walsh, R. and Shapiro, D. H., eds. Van Nostrand Reinhold, pp.152-206.

Institute of Noetic Sciences 53

T



One Reality, Many Paths? Examining the Universal/Particular Relationship

Hepburn, R. W. (1967) “Argument for the Existence of God from Religious Experience”. In Encyclopedia
of Philosophy, Edwards, P., ed. Macmillan Publishing Co. 7: 163-168.

Hick, J. (1967) “Ontological Argument for the Existence of God". In Encyclopedia of Philosophy, Edwards,
P. ed. Macmillan Publishing Co. 5: 538-542.

Hirai, T. (1974) Psychophysiology of Zen. Igaku Shin Ltd.

Hielle, L. A. (1974) “Transcendental Meditation and Psychological Health". Perceptual and Motar Skills
39: 623-628. '

Holmes, D. A. (1984) “Meditation and Somatic Arousal Reduction”. American Psychologist. 39: 1-10.

Holmes, D. A. (1987). “The Influence of Meditation Versus Rest on Physiological Arousal: A Second
Examination”. In The Psychology of Meditation, West, M. A., ed. Clarendon Press, pp. 81-103.

Homme, L. (1965) “Perspectives in Psychology XXIV: Control of Coverants, the Operants of the Mind".
Psychological Record 16:501-611.

Howard, G. S. and Conway, G. S. “Can There Be an Empirical Science of Volitional Action?”. American
Psychologist. 41(11):1241-1251.

Huxley, A. (1970) The Perennial Philosophy. Harper.

Idel, M. (1988) The Kabbalah. Yale University Press.

Inayat Khan, H. (1989) Mental Purification and Healing: The Sufi Message. 4. Motilal Banadrisdass
Publishers (Delhi, India).

James, W. (1958) Varieties of Religious Experience. New American Library.

Jensen, J. P. and Bergin, A. E. (1988) “Mental Health Values of Professional Therapists: A National
Interdisciplinary Survey”. Professional Psychology: Research and Practice, 19:290-297.

Josephson, B. (1986) “Evolution and God". In Nobel Prize Conversations. Saybrook.

Journal of Transpersonal Psychology, 1969—Present.

Jung, C. G. (1933) Modern Man in Search of a Soul. Kegan Paul.

Jung, C. G. (1939) “Conscious, Unconscious, and Individuation”. In Collected Works, Read, H. , Fordham,
M. and Adler, G., eds. Princeton University Press. 9 (part 1).

Jung, C. G. (1947, 1964). “Foreword". In Suzuki, D. T., Introduction to Zen. Random House.

Kabat-Zinn, J. (1982) “An Outpatient Program in Behavioral Medicine for Chronic Pain Patients Based on
the Practice of Mindfulness Meditation: Theoretical Considerations and Preliminary Results”.
General Hospital Psychiatry 4:33-47.

Kabat-Zinn, J. (1990) Full Catastrophe Living. Dutton.

Kabat-Zinn, J., Lipworth, L, and Burney, L. (1985) “The Clinical Use of Mindfulness Meditation for the
Self-Regulation of Chronic Pain". Journal of Behavioral Medicine 8:163-190.

Kabat-Zinn, J., Lipworth, L., Burney, L., and Sellers, W. (1986) “Four Year Follow-up of a Mediation-
based Program for the Self-Regulation of Chronic Pain". Clinical Journal of Pain 2:160-173.

Kanfer, F. and Karoly, P. (1972) “A Behavioristic Excursion into the Lion's Den”. Behavior Therapy
3(3):389-416.

Kanfer, F. (1979) “Personal Control, Social Control and Altruism: Can society survive the age of
individualism?”. American Psychologist 34(3):231-239.

Kantor, R. (1971) Implications of a Moral Science. Stanford Research International.

Kaplan, A. (1982) Meditation and Kabbalah. Samuel Weiser.

Kaplan, A. (1985) Jewish Meditation. Schocken.

Kapleau, P. (1967). Three Pillars of Zen. Beacon.

Kasamatsu, A. and Hirai, T. (1966) "An Electroencephalographic Study of the Zen Meditation (Zazen)".
Folia Psychiataria et Neurologica Japonica 20:315-336.

Kass, J. D., Friedman, R., Leserman, J., Zuttermeister, P. C. and Benson, H. (1991) "Health Outcomes and
a New Measure of Spiritual Experience”. Journal for the Scientific Study of Religion 30(2):203-211.

Kass, J. D., Friedman, R., Leserman, J., Caudill, M., Zuttermeister, P. C. and Benson, H. "An Inventory of
Positive Psychological Attitudes with Potential Relevance to Health Outcomes: Validation and
Preliminary Testing”. Behavioral Medicine (in press).

Katz, S. T., ed. (1978) Mysticism and Philosophical Analysis. Oxford University Press.

Katz, S. T., ed. (1983) Mysticism and Religious Traditions. Oxford University Press.

Kaufmann, W. (1956) Existentialism from Dastoevsky to Sartre. World Publishing Company.

Keefe, T. (1975) “Meditation and the Psychotherapist”. American Journal of Psychiatry 45(3):484-489.

ST

=




Kennick, J. (1967) "Appearance and Reality”. In Encyclopedia of Philosophy, Edwards, P., ed. Macmillan
Publishing Co0.1:135-138.

Kiesling, 8. and Harris, T. H. (1989) “The Prayer War", Psychology Today October, pp. 65-66.

Kohlberg, L. (1981) “Essays on Moral Development”. The Philosophy of Moral Development: Maral Stages
and the Idea of Justice Vol.1. Harper and Row.

Kohlberg, L. and Ryncarz, R. (1993) “Higher Moral Development”. In Paths Beyond Ego, Walsh, R. and
Vaughan, F., eds. Tarcher (in press). ’

Krishnamurti, J. (1979) Meditation. Krishnamurti Foundation.

Kuhn, T. (1970). The Structure of Scientific Revolutions {second edition). University of Chicago.

Kushner, H. (1981). When Bad Things Happen to Good People. Schocken Books.

Kushner, H. (1989) Who Needs God. Summit Books.

Kurtz, E. (1979) Not God. Hazelton.

Kutz, L, Borysenko, J. Z. and Benson, H. (1985) “Meditation and Psychotherapy: A Rationale for the
Integration of Dynamic Psychotherapy, the Relaxation Response, and Mindfulness Meditation".
American Journal of Psychiatry 142:1-8.

Kwee, M., ed. (1990) Psychotherapy, Meditation, and Health. East-West.

Lajoie, D. H. and Shapiro, S. I. (1992) “Definitions of Transpersonal Psychology: The First Twenty-three
Years". Journal of Transpersonal Psychology 24(1):79-98.

Lajoie, D. H. and Shapiro, S.I. (1991) “On Defining Transpersonal Psychology". Psychologia 35:63-68.

Lambo, T. A. (1978) "Psychotherapy in Africa”. Human Nature, pp. 32-39.

Langer, E. (1982) “The Psychology of Control”. Sage 1:13-21

Langer, E. and Rodin, J. (1976) “The Effects of Choice and Enhanced Personal Responsibility for the
Aged: A Field Experiment in an Institutional Setting”. Journal of Personality and Social Psychalogy
34:191-198.

Lao-tze (1936) Tao-Ching, Waley, A., translator. George Allen and Unwin.

Laughlin, C. D., McManus, J. and d'Aquili, E. G., (1990) Brain, Symbol, and Experience: Toward a
Neurophenomenology of Human Consciousness. Shambhala.

Lazarus, A. A. (1975) "Psychiatric Problems Precipitated by Transcendental Meditation”. Psychological
Reports 10:39-74.

Lazarus, A. A. (1984) "Meditation: The Problems of Any Unimodal Technique”. In Meditation: Classic and
Contemporary Perspectives, Shapiro, D. H. and Walsh, R. N., eds. Aldine, p. 691.

Lazarus, A. A. and Mayne, T. M. (1990) “Relaxation: Some Limitations, Side-effects, and Proposed
Solutions”. Psychotherapy 27(2):261-266.

Lefcourt, H. M. (1973) "The Function of the Illusions of Freedom and Control”. American Psychalogist
28:417-425.

Lesh, T. (1970) “Zen Meditation and the Development of Empathy in Counselors”. Journal of Humanistic
Psychology 10(1):37-74.

Levenson, H. (1974) "Activism and Powerful Others: Distinctions Within the Concept of Internal-External
Control”. Journal of Personality Assessment 38:1097-1110

Levenson, H. (198]) “Differentiating Among Internality, Powerful Others, and Chance". In Research with

the Locus of Control Construct: Assessment Methods, Lefcourt, H. M., ed. 1:15-63. Academic Press. -

Levinson, D. J. (1978) Seasons of a Man's Life. Knopf.

Lewinsohn, W., Mischel, W., Chaplin, R., Barton. (1980) “Social Competence and Depression: the Role of
DNlusory Self-Perceptions”. Journal of Abnarmal Psychalogy 89:203-212.

Lovejoy, A. (1964, 1936) The Great Chain of Being. Harvard University Press.

Mahoney, M. (1976) Scientist as Subject: The Psychological Imperative. Ballinger.

Mahoney, M. and Thoresen, C. (1974) Self-Contral. Brooks-Cole.

Marlatt, C. A,, Pagano, R. R., Rose, R. M. and Marques, J. K. (1984) “Effects of Meditation and Relaxation
Upon Alcohol Use in Male Social Drinkers”. In Meditation: Classic and Contemporary Perspectives.
Shapiro, D. H. and Walsh, R. N., eds. Aldine, pp.105-120.

Maslow, A. (1963) “Fusions of Facts and Values". American Journal of Psychoanalysis 23:117-131.
Maslow, A. (1968) Toward a Psychology of Being. Van Nostrand.

Maslow, A. (1970) Religious Values and Peak Experiences. Viking.

Maslow, A. (1971) Motivation and Personality. Harper and Row.

May, R. (1986) “Transpersonal or Transcendental?” The Humanistic Psychologist 14:287-90.

May, R., ed. (1961) Existential Psychology. Random House.

Institute of Noetic Sciences

55



One Reality, Many Paths? Examining the Universal/Particular Relationship

56

May, R. and Yalom, . (1989) “Existential Psychotherapy”. In Current Psychotherapies 4th edition, Corsini,
R. and Wedding, D. eds. F. E. Peacock Publishers, pp. 363-402.

McDemmott, R. A. (1989) “From Mysticism to a Modern Spiritual Cognition”. ReVision 12(1):29-33.

MclIntosh, D. and Spilka, B. (1990) “Religion and Physical Health: The Role of Personal Faith and Control
Beliefs”. In Research on the Social Scientific Study of Religion, Lyunn, M.L.L. and Moberg, D. O.,
eds. JAI Press. 2:167-194.

Meichenbaum, D. (1977) Cognitive Behavior Modification: An Integrative Approach. Plenum.

Menninger, K., Mayman, M. and Pruyser, P. (1963) The Vital Balance: The Life Process in Mental Health
and lliness. Viking.

Minuchin, S. (1974) Families and Family Therapy. Harvard University Press.

Murphy, M. and Donovan, S. (1988) The Physical and Psychological Effects of Meditation. Esalen
Institute: Study of Exceptional Functioning.

Nachman, Rabbi of Bratslav (1980) Restore My Soul. Greenbaum, Avraham, translator. Breslov Research
Institute.

Naranjo, C., and Omstein, R. (1971) On the Psychology of Meditation. Viking.

Nobel Prize Conversations (1985) Roger Sperry and Sir John Eccles, “Mind Enfolds Brain: The Mentalist
Revolution”; Roger Sperry and Brian Josephson, “Mind Enfolds Matter: Evolution and God”; lyla
Prigogine, “Order from Chaos", Saybrook.

Nolan, D. (1972) "Freedom and Dignity: “A Functional Analysis”. American Psychologist 29:167-160.

Novak, P. (1984) "The Dynamics of the Will in Buddhist and Christian Practice”. Buddhist-Christian
Studies 4:51-72.

Novak, P. (1989) "Mysticism, Enlightenment, and Morality”. ReVision 12(1):45-49.

Novak, P. (1992) Personal communication. August.

Novak, P. (1992a) “Universal Theology and the Idea of Cosmic Order”. Dialogue and Alliance 6(1):82-92.

Novak, P. (1992b) Religion and Altruism. Institute of Noetic Sciences

Orme-Johnson, D. W. (1987) “Transcendental Meditation and Reduced Health Care Utilization".
Psychosomatic Medicine 49:493-507.

Orme-Johnson, D. W., Alexander, C. N., Davies, J. L., Chandler, H. M. and Larimore, W. E. (1988)
“International Peace Project in the Middle East”. Journal of Conflict Resolution 32(4):776-812.

Omstein, R. (1971) “The Techniques of Meditation and their Implications for Modern Psychology”. In On
the Psychology of Meditation, Naranjo, C., and Ornstein, R., Viking.

Ome, M. T. (1962) "On the Social Psychology of the Psychological Experiment: With Particular Reference
to Demand Characteristics and Their Implications”. American Psychologist 17(10).776-783.

Otis, L. S. (1984) "Adverse Effects of Transcendental Meditation”. In Meditation: Classic and
Contemporary Perspectives, Shapiro, D. H. and Walsh, R. N., eds. Aldine. pp. 201-208.

Paul, G. (1966) Insight versus Desensitization in Psychotherapy: An Experiment in Anxiety Reduction.
Stanford University Press.

Pekala, R. J. (1987) "The Phenomenology of Meditation”. In The Psychology of Meditation,West, M. A. ed.
Clarendon Press, 1988, pp. 59-80.

Pelletier, K. (1977, 1991) Mind as Healer, Mind as Slayer. Delacorte.

Peterson, C. and Stunkard, J. (1989) “Personal Control and Health Promotion”. Social Science and
Medicine 28(81):819-828.

Pirke Avot, (Sayings of the Elders). In Scherman, N. (1985) The Complete Artscrall Siddur 5:20. Mesorah
Publications.

Plaut, W. G. (1981) The Torah: A Modern Commentary. Union of American Hebrew Congregations (see
Leviticus commentary).

Polanyi, M. (1958) Personal Knowledge. University of Chicago Press.

Popper, K. R. (1959) The Logic of Scientific Discovery. Basic Books.

Popper, K. R. (1972) Objective Knowledge: An Evolutionary Approach. Clarendon.

Pribram, K. (1971) Languages of the Brain: Experimental Paradoxes and Principles in Neuropsychalogy.
Prentice-Hall.

Pribram, K. H. (1988) "The Cognitive Revolution and Mind/Brain Issues”. American Psychalogist
41(5):607-520.

Prigogine, . (1985) "Order from Chaos". Nobel Prize Conversations. Saybrook

Ram Dass, (1984) "Dialogue on Jewish Spirituality”. Tape by A Traveling Jewish Theatre

Reps, P. (1958) Zen Flesh, Zen Bones. Charles Tuttle.

Rodin, J. (1986) “Aging and Health: Effects of the Sense of Control”. Science. 233:1271-1276.




Rodin, J. (1990) “Control by Any Other Name: Definitions, Concepts, Processes"”. In Self-Directedness:
Causes and Effects Throughout the Life Course, Rodin, J., Schooler, C. and Schaie, K. W., eds.
Hillsdale, pp. 1-18.

Rodin, J. and Langer, E. (1977) “Long Term Effects of a Control-Relevant Intervention with the
Institutionalized Aged”. Journal of Personality and Social Psychology 35(12):897-902,

Rogers, C. (1951) Client Centered Therapy. Houghton Mifflin.

Rosenthal, D. R. (1987) “The Place of Faith and Grace in Judaism". In A Time to Speak: The Evangelical—
Jewish Encounter, Rudn, A. J. and Wilson, M. R. William B. Erdsman Co., pp. 104-114.

Rosenthal, R. (1968) Pygmalion in the Classroom: Teacher's Expectation and Pupils’ Intellectual
Development. Holt, Rinehart, and Winston.

Rossner, J. (1983) “The Primoridal Traditions in Contemporary Experience”. (Vol.1: Religion, Science, and
Psyche; Vol. 2: Parapsychology of Religion: Spirit and Cosmic Paradigms, Vol. 3: The Psychic Roots
of Ancient Wisdom.) University Press of America.

Rothbaum, F., Weisz, J. R. and Snyder, S. (1982) “Changing the World and Changing the Self: A Two-

- Process Model of Perceived Control”. Journal of Personality and Social Psychology 42(1):6-37.

Rothbaum, F. M. and Weisz, J. R. (1989) Child Pathology and the Quest for Control. Sage.

Rothberg, D. (1986) “Philosophical Foundations of Transpersonal Psychology: An Introduction to Some
Basic Issues”. Journal of Transpersonal Psychology 18(1):1-34).

Rothberg, D. (1989) “Understanding Mysticism: Transpersonal Theory and the Limits of Contemporary
Epistemological Frameworks". ReVision 12(2):5-22.

Rothberg, D. (1992) Personal communication. November.

Rotter, J. (1966) “"Generalized Expectancies for Internal Versus External Control of Reinforcement”.
Psychological Monographs 80 (whole No. 609).

Rotter, J. B. (1990) "Interal Versus External Control of Reinforcement”. American Psychologist 45(4):489-
493,

Rubenstein, R. (1966) After Auschwitz: Radical Theology and Contemporary Judaism. Macmillan
Publishing Company.

Sagan, C. (1980) Cosmos. Random House.

Sampson, E. E. (1981) “Cognitive Psychology as Ideology”. American Psychologist 36:730-743.

Sampson, E. (1985) “The Decentralization of Identity: Toward a Revised Concept of Personal and Social
Order". American Psychalogist 40(11):1203-1211

Sanford, D. (1967) “Degrees of Perfection: Arguments for the Existence of God". In Encyclopedia of
Philosophy, Edwards, P., ed. Macmillan Publishing Co.,Vol. 2:324-326.

Schacter-Shalomi, Z. (1983) The First Step. Bantam.

Schumaker, E. F. (1977) A Guide for the Perplexed. Harper and Row.

Schmitt, R. (1967) "Phenomenology”. In Encyclopedla of Philosophy, Edwards, P. , ed. Macmillan
Publishing Co., Vol. 6:135-151.

Schuon, F. (1984) The Transcendent Unity of Religions (revised edition). Theosophical Publishing House.
Schuster, R. (1979) “Empathy and Mindfulness". Journal of Humanistic Psychology 1%1):71-77.
Schwartz, G. E. (1979a) “Disregulation and Systems Theory: A Biobehavioral Framework for

Biofeedback and Behavioral Medicine”. In Biofeedback and Self-Regulation, Birbaumer, N. and
Kimmel, H. D., eds. Erlbaum.

Schwartz, G. E. (1979b) "The Brain as a Health Care System”. In Health Psychology—A Handbook,
Stone, G. C., Cohen, F. and Adler, N. E., eds. Jossey-Bass.

Schwartz, G. E. (1983) “Disregulation Theory and Disease: Applications to the Repression/Cerebral
Disconnection/Cardiovascular Disorder Hypothesis”. In “Special Issue on Behavioral Medicine” of
Revue Intemationale de Psychologie Appliquee, Matarazzo, J., Miller, N. and Weiss, S., eds. 32:95-
118.

Seligman, M.E.P. (1975) Helplessness. Freemar:.

Shafii, M. (1973) “Silence in the Service of Ego: Psychoanalytic Study of Meditation". International
Journal of Psychoanalysis 54(4):431-443.

Shapiro, D. A. (1987) “Implications of Psychotherapy Research for the Study of Meditation”. In The
Psychology of Meditation. West, M. A., ed. Clarendon Press, pp.173-190.

Shapiro, D. H. (1978) Precision Nirvana. Prentice-Hall.

Shapiro, D. H. (1980) Meditation: Self- Regulation Strategy and Altered States of Consciousness. Aldine,
1980.

Institute of Noetic Sciences 57




One Reality, Many Paths? Examining the Universal/Particular Relationship

58

Shapiro, D. H. (1982) “Comparison of Meditation with Other Self-Control Strategies—Biofeedback,
Hypnosis, Progressive Relaxation: A Review of the Clinical and Physiological Literature”. American
Journal of Psychiatry 139(3):267-274

Shapiro, D. H. (1982a) "Reliability of four quadrant model of self-control: Ratings by Experts in Type A
Behavior/Health Psychology; East-West Psychology, and Sex Role Psychology”. Psychologia: An
International Journal of Psychology in the Orient 25(3):149-154.

Shapiro, D. H. (1983) "Meditation as an Altered State of Consciousness: Empirical Contributions of
Western Behavioral Science”. Journal of Transpersonal Psychology 15(1):61-81.

Shapiro, D. H. (1983b) “Self-Control and Positive Health". In Beyond Health and Normality: Explorations of
Exceptional Psychological Well-Being. Walsh, R. and Shapiro, D. H., eds. Van Nostrand Reinhold,
pp. 371-387.

Shapiro, D. H. (1983c) "Self-Control: Refinement of a Construct’. Biaofeedback and Self-Regulation
8(3):443-460.

Shapiro, D. H. (1983d) “Science or Sermon: Values, Beliefs, and an Expanded Vision of Psychological
Health”. In Beyond Health and Normality: Explorations of Exceptional Psychological Well-being,
Walsh, R. N. and Shapiro, D. H., eds. Van Nostrand/Reinhold, pp.14-38.

Shapiro, D. H. (1983¢) “A Content Analysis of Eastern and Western, Traditional and New Age
Approaches to Therapy, Health, and Healing”. In Beyond Health and Normality: Explorations of
Exceptional Psychological Well-being, Walsh, R. N. and Shapiro, D. H., eds. Van Nostrand/Reinhold,
pp. 432-492.

Shapiro, D. H. (1984) "A System's Approach to Meditation Research: Guidelines and Suggestions”. In
Meditation: Classic and Contemporary Perspectives, Walsh, R. N. and Shapiro, D. H., eds. Aldine,
pp. 35-50.

Shapiro, D. H. (1984a) “Self-Control and Self-Control Strategies”. In Encyclopedia of Psychology, Corsini,
R. ed. Wiley, Vol. 3, pp. 285-288 (condensed edition, 1986).

Shapiro, D. H. (1984b) “Psychological Health”. In Encyclopedia of Psychology, Corsini, R., ed. Wiley, Vol.
3, pp. 99-101

Shapiro, D. H. (1985) "The Relationship of Self-Control to Psychological Health and Social Desirability:
Toward the Development of Normative Scales for a Clinical Assessment Inventory Based on a
Control Model of Health”. Psychologia 28(4 ):237-248.

Shapiro, D. H. (1985a) “Clinical Use of Meditation as a Self-Regulation Strategy: Comments on Holmes's
Condlusions and Implications”. American Psychalogist 40(7):719-722.

Shapiro, D. H. (1989) “Self-control and Other Control in Cross-cultural Perspactive”. “Balinese Trance and
Religious Beliefs". ReVision 12(2): 33-46.

Shapiro, D. H. (1989a) “Exploring Our Most Deeply Held Belief about the Nature of Ultimate Reality”.
ReVision 12(1):15-28.

Shapiro, D. H. (1989b) "Judaism as a Joumney of Transformation: Consciousness, Behavior, Society”.
Journal of Transpersonal Psychology. 21(1):13-69.

Shapiro, D. H. (1990) “Clinical Applications of a Four Quadrant Model of Control: Two Case Studies of
Stress Related Disorders”. The Psychotherapy Patient 7No. 1-2):169-198.

Shapiro, D. H. (1990a) "A Sense of Control, Health, and llness: Exploring the Mind-Body Relationship and
the Socio-Cultural/Spiritual Context”. International Journal of Psychosomatics. 37 (1-4):4049.

Shapiro, D. H. (1990) “Meditation, Self-Control, and Control by a Benevolent Other: Issues of Content and
Context”. “Is God a Confounding Variable in Meditation Research?” In Psychotherapy, Meditation,
and Health Kwee, M., ed. East West Publications, pp. 65-123.

Shapiro, D. H. (1992a) “Meditation as a Technique for Enhancing Self-Regulation, Self-Exploration and
Self-Liberation/Compassionate Service: A Retrospective and Prospective Study of Long Term
Maeditators”. Journal of Transpersanal Psychology 24(1):23-39.

Shapiro, D. H. (1992b) Manual for the Shapiro Control Inventory (SCI): Assessing a Person’s Sense of
Contral: Personally, Interpersonally, Spiritually. Behaviordyne.

Shapiro, D. H. (1992c) “A Mode of Control and Self-Control Profile for Long Term Meditators:
Assessments From a Control Model of Psychological Health Before and Following an Intensive
Maeditation Retreat”. Psychologia 35, 1-11.

Shapiro, D. H. (1992d) "Adverse Effects of Meditation: Reports of Long Term Meditators Before and
Following an Intensive Retreat”. International Journal of Psychosoma tics 39(1-4):62-67.

Shapiro, D. H. (in preparation) The Role of Control and Self-Con trol in Psychotherapy and Health Care.
John Wiley.




Shapiro, D. H. (in preparation) The Human Quest for Contral. Tarcher.

Shapiro, D. H. and Bates, D. (1990) “The Measurement of Control and Self-Control: Background,
Rationale, Description, of a Control Content Analysis Scale”. Psychalogia 33(3):147-162.

Shapiro, D. H., Bates, D., Greensang, T., and Carrere, S. (1991) "A Control Content Analysis Scale Applied
to Verbal Samples of Psychiatric Outpatients: Correlation with Anxiety and Hostility Scales".
Psychalogia 34(3):86-97.

Shapiro, D. H. and Giber, D. (1978) “Meditation and Psychotherapeutic Effects”. Archives of General
Psychiatry, 35, 294-302.

Shapiro, D. H., Evans, G., and Shapiro, J. (1987) “Human Control”. Science, pp. 238, 260.

Shapiro, D. H., Friedman, M. and Piaget, G. (1991), “Changes in Mode of Control and Self-Control for Post
Myocardial Infarction Patients Evidencing Type A Behavior: The Effects of a Cognitive/Behavioral
Intervention and/or Cardiac Counseling”. International Journal of Psychosomatics 38,1-4,4-12.

Shapiro, D. H., Shapiro, J., Brown, D., and Walsh, R. N. (1982) “The Effects of Intensive Meditation on
Self-Role Identification: Implications for a Control Model of Psychological Health”. Psychological
Reports 61, pp. 44-46.

Shapiro, D. H. and Walsh, R. N., eds. (1984) Meditation: Classic and Contemparary Perspectives. Aldine

Shapiro, D. H. and Zifferblatt, S. (1976) “Zen Meditation and Behavioral Self-Control: Similarities,
Differences, Clinical Applications”. American Psychalogist 31, pp. 5619-632.

Shapiro, J. and Shapiro, D. H. (1979) “The Psychology of Responsibility”. New England Journal of
Medicine 301:211-212.

Shapiro, J. and Shapiro, D. H. (1984) “Self-Control and Relationship: Toward a Model of Interpersonal
Health". Journal of Humanistic Psychology 24(4):91-116.

Silver, R. L. and Wortman, C. B. (1980) "Coping with Undesirable Life Events”. In Human Helplessness,
Garber, J. and Seligman, M.E.P., eds. Academic, pp. 279-344.

Silverstein, A. “An Aristotelian Resolution of the Idiographic Versus Nomothetic Tension". American
Psychologist 43(6):425-430.

Skinner, B. F. (1953) Science and Human Behavior. Macmillan.

Skinner, B. F. (1971) Beyond Freedom and Dignity. Knopf.

Smith, G. R. (1985) “Psychological Modulation of the Human Immune Response to Varicella Zoster”.
Archives of Internal Medicine 145: 2110-2112.

Smith, B. (1990) “Humanistic Psychology". Journal of Humanistic Psychology 30(4).:6-21.

Smith, H. (1966) History of Religions. Harper and Row.

Smith, H. (1976) Primordial Truth: The Forgotten Tradition. Harper and Row.

Smith, H. (198]) Personal communication.

Smith, H. (1982) Beyond the Post-Modem Mind. Crossroads.

Smith, H. (1983) “Spiritual Discipline in Zen and Comparative Religion”. The Eastern Buddhist 16(2):9-
25.

Smith, H. (1983a) "The Sacred Unconscious”. In Beyand Health and Normality: Explorations of
Exceptional Psychological Well-being. Walsh, R. N. and Shapiro, D. H., eds. Van Nostrand Reinhold,
pp. 265-272.

Smith, H. (1988) “Philosophy, Theology, and the Primordial Claim”. Cross Currents Fall, pp. 276-288.

Smith, H. (1989) “Beyond the Post-Modern Mind” (2nd edition). Quest. cf. Chapter 3: “Perennial
Philosophy”, “Primoridal Tradition". pp. 47-76.

Smith, M. D. (1961) "Mental Health Reconsidered: A Special Case of the Problems of Values in
Psychology”. American Psychalogist 16; 299-306.

Smith, W. C. (1981) Toward a World Theology. Macmillan.

Sperry, R. W. (1977) "Bridging Science and Values: A Unifying View of Mind and Brain*. American
Psychalogist 32(4):237-245.

Spenty, R. (1985) “The Mentalist Revolution: Mind Enfolds Matter”. In Nobel Prize Caonversations.
Saybrook.

Sperry, R. W. (1988) “Psychology's Mentalist Paradigm and the Religion/Science Tension”. American
Psychalogist 43(8):607-613.

Stace, W. T. (1960) Mysticism and Philosophy. Lippincott.

Steindl-Rast, D. (1984) Gratefulness: The Heart of Prayer. Paulist Press

Steindl-Rast, D. (1989) “The Mystical Core of Organized Religion”. ReVision 12(1):11-14.

Steindl-Rast, D. (1992, May) Personal communication.

Institute of Noetic Sciences

59



One Reality, Many Paths? Examining the Universal/Particular Relationship

Streng, F. “Truth”. Encyclopedia of Religion, Eliade, M., ed., Macmillan, pp. 63-72.

Strickland, B. (1990). “Interal/External Control Expectancies”. American Psychologist 44(1):1-12.
Stroebel, C. and Glueck, B. (1977) “Passive Meditation: Subjective and Clinical Comparison with
Biofeedback”. In Consciousness and Self-Regulation, Schwartz, G. E. and Shapiro, D., eds.

Plenum.

Suzuki, D. T. (1956) Introduction to Zen Buddhism. Barrett, William, ed. Anchor Books.

Suzuki, S. (1976) Zen Mind, Beginners Mind. Weatherhill.

Tart, C., ed. (1969) Altered States of Consciousness. Wiley.

Tart, C. (1972) “States of Consciousness and State-Specific Sciences”. Science 186, 1203-1210.

Tart, C. (1975) States of Consciousness. Dutton.

Tart, C. (1986) Waking Up: Overcoming The Obstacles to Human Potential Shambhala.

Tart, C. (1991) An Experiment in State-Specific Science. Institute of Noetic Sciences Bulletin, 6(2):3

Tart, C. (1992) “Perspectives on Scientism, Religion, and Philosophy Provided by Parapsychology”.

: Journal of Humanistic Psychology 32(2):70-100.

Taylor, S. (1983) “Adjustment to Threatening Events: A Theory of Cognitive Adaptation”. American
Psychologist 38:1161-1173.

Taylor, S. E. and Brown, J. D. (1988) “Tlusion and Well-being: A Social Psychological Perspective on
Mental Health". Psychological Bulletin 103(2):193-210

Teixeira, B. (1987) "“Comments on Ahimsa (Non-Violence)". Journal of Transpersonal Psychology 19(1):1-
17.

Thompson, S. (1981) “Will it hurt less if I can control it? A Complex Answer to a Simple Question”.
Psychological Bulletin 90:89-101.

Thompson, S., Cheek, P. and Graham, M. (1988) “The Other Side of Perceived Control: Disadvantages
and Negative Effects”. In The Social Psychology of Health, Spacapan, S. and Oskamp, 8., eds. Sage,
pp. 69-93.

Thoresen C. and Mahoney, M. (1974) Behavioral Self-Control. Holt, Rinehart, and Winston.

Tillich, P. (1952) Courage to Be. Yale University Press.

Truax, C. B. (1966) “Reinforcement and Nonreinforcement in Rogerian Psychotherapy". Journal of
Abnormal Psychology 71:1-9.

Toynbee, A. (1934) A Study of Histary. Oxford University Press.

Underhill, E. (1955) Mysticism. New American Library.

Vaillant, G. E. (1977) Adaptation to Life. Little Brown.

Valle, R. S. (1989) “The Emergence of Transpersonal Psychology”. In Existential-Phenomenological
Perspectives in Psychology, Valle, R. 8. and Halling, S., eds. Plenum, pp. 257-268.

Valle, R. S. (1986) “Transpersonal Psychology: A Reply to Rollo May”. The Humanistic Psychologist
14(3):210-213.

Vaughan, F. (1989) “Characteristics of Mysticism". ReVision 12, 2, p. 23.

Vaughan, F. (1986) The Inward Arc. Shambhala.

Viney, L. (1974) “Multidimensionality of Perceived Locus of Control: Two Replications". Journal of
Consulting and Clinical Psychology 42(3):463-464. :

Wallace, R., Benson, H. and Wilson, A. (1971) “A Wakeful Hypometabolic Physiological State". American
Journal of Physiology 221(3):795-799.

Wallston, B. S., Wallston, K. A., Kaplan, G. D. and Maides, S. A. (1976) “Development and Validation of
the Health Locus of Control Scale”. Journal of Consulting and Clinical Psychology 44:580-585.

Wallston, K. A., Wallston, B. S. and DeVellis, R. (1978) "Development of the Multidimensional Health
Locus of Control Scales”. Health Education Monographs 6(2):160-170.

Wallston, K. A. (1989) “Assessment of Control in Health Care Settings”. In Stress, Personal Control and
Health Steptoe, A. and Appels, A., eds. Wiley, pp. 856-106.

Walsh, R. N. (1980) “The Consciousness Disciplines and the Behavioral Sciences”. American Journal of
Psychiatry 137(6):663-673.

Walsh, R. N. (1984) Staying Alive: The Psychadlogy of Human Survival Shambhala.

Walsh, R. N. (1989) “Psychological Chauvinism and Nuclear Holocaust: A Response to Albert Ellis and
Defense of Non-Rational Emotive Therapies”. Journal of Counseling and Development 67.:338-340.

Walsh, R. N. (1992) Persanal communication, January, May, November.




Walsh, R. N. (1992a) “The Search for Synthesis: Transpersonal Psychology and the Meeting of East and
West, Psychology and Religion, Personal and Transpersonal”. Journal of Humanistic Psychdlogy
32(1):19-45.

Walsh, R. N. and Rauche, L. (1979) “The Precipitation of Acute Psychoses by Intensive Meditation in
Individuals with a History of Schizophrenia”. American Journal of Psychiatry 138(8):185-186.

Walsh, R. N. and Shapiro, D. H., eds. (1983) Beyond Health and Normality: Explorations of Exceptional
Psychological Well-being. Van Nostrand Reinhold.

Walsh, R. N. and Vauglhan, F., eds. (1980) Beyond Ego. Tarcher.

Walsh, R. N. and Vaughan, F., eds. (1993) Paths Beyand Ego. Tarcher.

Warren, H. C. (1969) Buddhist Texts in Translation. Atheneum.

Washburn, M. (1977) “Observations Relevant to a Unified Theory of Meditation". Journal of Transpersonal
Psychology (1978)10(1):45-65.

Washburn, M. (1990) “Two Pattems of Transcendence”. Journal of Humanistic Psychology 30(3):84-112.

Washburn, M. (1992) Personal communication, May.

Watts, A. (1961) Psychotherapy East and West. Pantheon.

Weimer, W. B. (1979) Notes on the Methodalogy of Scientific Research. Lawrence Erlbaum Assocates.

Weinpahl, P. (1964) The Matter of ZaZen. New York University Press.

Weisz, J. R. (1990) “Development of Control-Related Beliefs, Goals and Styles in Childhood and
Adolescence: A Clinical Perspective”. In Self-directedness: Causes and Effects Throughout the Life
Course. Rodin, J., Schooler, C. and Schaie, K. W., eds. Hillsdale, pp.103-146.

Weisz, J. R., Rothbaum, F. M., and Blackburn, T.C. (1984) "Standing Out and Standing In: The
Psychology of Control in America and Japan”. American Psychologist 39(9):955-969.

Wender, P. H. and Klein, D. F. (1982) Mind, Mood, and Medicine. New American Library.

Werblowsky, R. J. Zwi and Wigoder, G. eds. (1986) The Encyclopedia of the Jewish Religion. Adama
Books, p. 54

West, M. A., ed. (1987) The Psychalogy of Meditation. Clarendon Press.

West, M. A. (1985) “Meditation and Somatic Arousal Reduction”. American Psychologist 30:717-719.

Western Association of Schools and Colleges (WASC) (1988) Handbook on Accreditation. Mills College.

White, R. W. (1959) “Motivation Reconsidered: The Concept of Competence”. Psychalogical Review
66(5):297-331.

Wilber, K. (1977). Spectrum of Consciousness. Theosophical Publishing House.

Wilber, K. (1980) "Psychologia Perennis”. In Beyond Ego, Walsh, R. N, and Vaughan, F., eds. Tarcher, pp.
75-86.

Wilber, K. (1980a) “A Developmental Model of Consciousness”. In Beyond Ego, Walsh, R. N. and
Vaughan, F., eds. Tarcher, pp. 99-114.

Wilber, K. (1980b) The Atman Project. Theosophical Publishing House.

Wilber, K. (1983) “Where It Was, There I Shall Become: Human Potentials and the Boundary of the Soul".
In Beyond Health and Normality: Explorations of Exceptional Psychological Well-being, Walsh, R.
and Shapiro, D. H., eds. Van Nostrand Reinhold, pp. 67-123.

Wilber, K. (1983a) A Sociable God. McGraw-Hill.

Wilber, K. (1983b) Eye to Eye: The Quest for the New Paradigm. Anchor/Doubleday.

Wilber, K. (1989) "Let's Nuke the Transpersonalists: A Response to Albert Ellis”. Journal of Counseling
and Development 67:332-335.

Wilber, K. (1993) Personal communication, January.

Wilber, K. (1993a, in press) "The Great Chain of Being”. In Paths Beyond Ego, Walsh, R. N. and Vaughan,
F., eds. Tarcher.

Wilber, K., Engler, J. and Brown, D., eds. (1986) Transformations of Consciousness: Conventional and
Contemplative Perspectives on Development. New Science Library/Shambhala.

Wikan, U. (1989) “Managing the Heart to Brighten Face and Soul: Emotions in Balinese Morality and
Health Care”. American Ethnologist16(2):294-312.

Wittine, B. (1989) "Basic Postulates for a Transpersonal Psychotherapy”. In Existential-Phenomenological
Perspectives in Psychology, Valle, R. S. and Halling, S., eds. Plenum, pp. 269-287.

Wolpe, J. (1968) Psychotherapy by Reciprocal Inhibition. Stanford University Press.

Wolpe, J. (1969) The Practice of Behavior Therapy. Pergamon Press.

Institute of Noetic Sciences

61



One Reality, Many Paths? Examining the Universal/Particular Relationship

62

Woolfolk, R. L. and Franks, C. (1984) “Meditation and Behavior Therapy”. In Meditation: Classic and
Contemporary Perspectives, Shapiro, D. H. and Walsh, R. N., eds. Aldine, pp. 674-676.

Woolidlk, R. L. and Richardson, F. C. (1984) “Behavior Therapy and the Ideclogy of Modemity". American
Psychologist 397.777-786.

Wortman, C. B. and Brehm, J. W. "Responses to uncontrollable outcomes: An integration of reactance
theory and the learned helplessness model”. In Advances in Experimental Social Psychology,
Berkowitz, L. and Walster, R., eds. Vol. 8, pp. 276-336.

Yalom, 1. (1980). Existential Psychotherapy. Basic Books.

Young, S. (1991) Stray Thoughts on Meditation. Community Meditation Center.

Zaichkowski, L. and Kamen, R. (1978) “Biofeedback and Meditation: Effects on Muscle Tension and
Locus of Control”. Perceptual and Motor Skills 46:955-958.




	One Reality, Many Paths.pdf
	One Reality, Many Paths
	Scan_to_USB_3_20170103_105106

	One Reality, Many Paths.pdf
	One Reality, Many Paths
	Scan_to_USB_3_20170103_105106




