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Digest 

This study attempts to determine , through re

search of the literature of transpersonal psychology, 

if a specific paradigm for psychotherapy is present 

in that literature . 

The research is viewed from a theme analysis per

spective which attempts to isolate the major charac

teristics of the description s circumscribing transper

sonal psychotherapy that emerged consistently . Certain 

consistent patterns did , in fact, emerge . 

The articles are considered against a background 

that includes the historical appearance of the trans 

personal movement, the influence of Eastern traditions, 

a transpersonal model of the person , and various con

ceptualizations of therapy , transformation , and ulti

mate liberation . 

An appendix is included consisting of reviews of 

therapy- related articles that appeared in The Journal 

of Transpersonal Psychology from its inception in 1969 

through 1984 . 

The study concludes that although a "transper

sonal condition" may exist in therapy under certain 

circumstances , no evidence appeared to confirm the 
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existence of a discrete and generally applicable 

psychotherapeutic paradigm as the term is defined 

at the outset of this thesis . 
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Intr oduction 

In the r ecently pr odu ced and relatively limited 

literature of the transpersonal psychology movement , 

there is reference made f r om time to time to something 

called " t r anspersonal psychotherapy . " 

The origins of and connecti ons among the state

ments r egar ding t r anspersonal psychotherapy are not 

clearly apparent and usuall y obscure . In reviewi ng 

these appar ent ly d i screte and isolated wr i tings about 

transpersonal psychother apy , there emerges , under 

scrutiny , a nexus of char acter a nd context , including 

strong influence by Eastern spiritual and religious 

discipl ines . Other relationships are felt clearly, 

if not shar ply, among the wri tings . 

This character that pervades the area of trans

personal psychology referred to as transpersonal psy

chother apy has not been investigated adequately or 

holistically . I u se the term " h olistically '' her e i n 

the sense of a functional rel ationship between the 

parts and the whole , the par ts in thi s case being 

articles on the subject of transpersonal psychotherapy 
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and the whole being the thing that is transpersonal 

psychotherapy if, in fact, such a discipline exists . 

The investigation of this character or nexus , 

the subject of this work , leads to the research ques

tion central to this thesis . This study will endeav

or to determine if a clear paradigm for a psychother

apy exists o r is implied in the psychotherapy- related 

segment of the transpersonal psychology literature. 



Chapter I : Scope and Significance of the Study 

Scope 

This work will look into the recently emerged 

transpersonal psychology movement in its various as

pects . It will be viewed i n terms of its historicity , 

i ts philosophical viewpo i nt , its positi on in relation 

to conventional psychologies , the influence of Easte rn 

spiritu a l disciplines upon it , and , most pertinent to 

this paper, i ts views about psych otherapy . 

In order fo r the transpersonal writings and con 

ceptualizations of psychotherapy to be viewed against 

an appropriately illuminated background , I will first 

give the reader an over view of those elements of the 

transper sonal psychology movement t hat is necessary 

to a d i scussion of the existence or non- existence of 

something called transpersonal psychotherapy . 

A discussion of the h i storical roots of trans

personal psychology in the humanist ic psychology move

ment is followed by an examination of the influence 

of Eastern disciplines upon transpersonal psych ology 
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concepts, a key element in transpersonal thinking and 

attitudes toward psychotherapy. 

A discussion of the transpersonal model of the 

person , equivalent to personality theory in tradition

al psychologies , involves transpersonal focus on con

sciousness itself , the effects of conditioning , their 

concept of personality , and the importance of identi

fication . 

Various conceptualizations of transpersonal psy

chotherapy are reviewed from the standpoint of con-

text and content and process in the therapy setting, 

concepts of positive outcome in therapy, levels of 

therapeutic growth and the transpersonal idea of trans 

cendence . Transpersonal psychotherapy is compared with 

traditional therapies . 

Factors that consistently occur in discussions 

of transpersonal psychotherapy are examined to deter

mine if a true paradigm for a specifically transper

sonal psychotherapy exists, either explicitly or im

plicitly . The evidence in the literature for such 

findings is given in the summary and concluding sec

tions of the paper . 

Notes on 26 articles on psychotherapy that ap

peared in The Journal of Transpersonal Psychology 

between its inception in 1969 and 1984 are presented 
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in Appendix A. 

Broader readings . At the outset of this work, 

I did considerable reading in the broader area of the 

origins of psychology in philosophy and religion be

cause of my personal interest in that subject . 

In addition , study was done on the emergence, in 

this century , of phenomenology and phenomenological 

psychology , existential psychology, and the humanistic 

psychology movement . A sense of the conceptual inter

relationships and historical emergence of these psy

cho l ogies helped to establish for me a sense of place 

and causal stimulus for the first transpersonal ideas . 

Readings in current research in psychotherapy as 

exemplified by Gurman and Razin (1977) allowed me to 

maintain a reference relative to conventional psycho

therapy against which the various aspects of transper

sonal psychotherapy could be viewed. 

Significance of the Study 

The essence of this study is an examination of 

the literature of the transpersonal psychology move

ment , especially those parts that refer to psychother

apy, to determine if a specific system for psychother

apy that can be considered exclusively "transpersonal " 

is presented . 

The transpersonal writings on therapy lack clear 
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origins, and connections among the various statements 

and to the traditional psycho logical literature are 

often not apparent . 

From an examination of these seemingly discrete 

writings, there emerged a nexus of character and con

text , including consisten t relationships to cer tain 

Eastern spiritual disciplines and mystical traditions . 

Other relationships in the literature were also found . 

The value of this work is the examination of the 

transpersonal literatur e on therapy itself , with an 

aim toward the discovery of clear consistencies in 

concepts and attitudes . If such consistencies are 

found , the object of this work will be to determine 

if they represent something that we may call " trans 

personal psychotherapy ," or if we are looking at that 

which is simply a transpersonal way of thinking about 

psychotherapy . 

Even if the latter is the case , I hope that an 

examination of transpersonal ideas about therapy will 

p r ovide the reader with a greater understanding of the 

transpersonal psychology movement and its conceptual

ization of psychotherapy . 

We know t here is something called the transper

sonal psychology movement. This paper asks simply , 

11 1s ther e something that can be named transpersonal 
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psychotherapy? " 

The Research Question 

The research upon which thi s work is based addres 

ses itself to the question , "Does a soecific paradigm 

for psych other apy exist in the literature of transpe r 

sonal psychology? " If such a structure for psychother

apy does exist, several a l ternate poss i bi lities suggest 

themselves . 

1 . Ar e there specific psychotherapy techniques 

being presented as unique to t ranspersonal 

psychotherapy? 

2 . Are specif i c therapeutic techniques descr ibed 

in the transpersonal literature derived fr om 

other psychotherapy modalities , forming a new 

gestalt or conceptualization of therapy that 

is unique in the transpersonal context? 

3 - Is there a collective inference in t he trans

personal literature? That is, even though 

no self- contained or systematic structure f or 

therapy has been explicitly presented, have 

certain techniques and applicat ions from ex

isting therapeutic disciplines been found t o 

be congruent with the phil osophy and goal s of 

transpersonal psychology? 
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4. Does the literature of transpersonal psy

chology attempt to present or imply a para

digm for psychotherapy? Or do the writings, 

at this time , simply constitute a philosophi

cal statement relating to a way of viewing 

human consciousnes s with its concomitant im

plicatio n o f a "psychology"? 

This last possibility bears on Thomas Kuhn ' s 

(1962) discussion of the nature of the development of 

scientific paradigms and C. G. Mueller's (1979) concern 

wi th the sometimes vague relationships between psycho

logy and philosophy . Both views will be addressed in 

more detail in the concluding section of this work . 

There is only one r esearch question bei ng inves 

tigated here . If any of the alternate possi bilities 

are bourne out i n the course of this research, so be 

it . The reason for this investigation remains to dis

cover if there is , in fact, a particular form of psy

chotherapy that , on its own ground , can be called 

transpersonal psychotherapy . 

Defini tion of Terms 

In order for the research question to be under

stood to mean at least approximately what I intended 

it to mean , a definition of terms seems appropriate . 

Speci fic : This word is used in its sense of 
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embodying a character i stic qual i t y o r t rait . 

Paradigm : I use this word in t he sense that Kuhn 

(1962) used it , as an agreed- upon cen tral idea under 

whic h a particular field of science conducts its re 

search, formulates its problems and , i n the case of 

transpersonal psychology , applies i ts concepts of ther

apy and educates those comi ng i nto the field . 

Psychotherapy: It is essential , in my view, that 

the meaning of the word '' psy c h otherapy " be understood 

i n its most simple terms . I will use part o f the de

fini tion given in the Di c tionary of Psy chology (Chap

lin , 1975 , p . 432) : " The applica t i on of specialized 

techniques to the treatment of mental disorders or to 

the problems of eve r yday adjustmen t . " The word " ther 

apy " wi ll be used i nterchangeably with "psychotherapy" 

thr oughout the paper . 

Transpersonal psychol ogy : The term is used here 

in reference to the recent histori cal movement in psy

c h ology that grew out of the humanistic psycho l ogy 

movement in the late 7960 1 s . 

Liter ature : The term literature, as I use it 

here , alludes to th e brief literatur e of the t r anspe r 

sonal psychol ogy movement, beginning in the late 1960 1 s 

wi t h the publication of The Journal of Tran spe r sonal 

P s ychol ogy in 19 69 . The literature also includes a 
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number of edited documents or papers on t ranspersonal 

psychology and related material . 

Resear ch Me t hodology 

The recent and relatively brief literature of the 

t ranspersonal psychology movement is cont ained in sev

eral d o cuments, c onsisting of edited papers and mono

graphs , and in The Journal of Transpers onal Psychology , 

the single periodical of the Associat i on for Transper

s onal Psychology and the only journa l d ealing exclu

sively wi th the subject of transpersonal psyc hology 

published in the United States . For purposes of brev

ity, The Journal of Transpersonal Psychology will oc 

casionally be referred to as the J ournal throughout 

this work . 

Although editor ial d is crimination and taste no 

doubt bias the selection of articles for t he Journal, 

I will assume that it i s an authent i c representation 

of t he int erests and perspective of transpersonal psy

chology because it is the only journal publish ed by 

the transpersonal psychology move ment . 

Rev iew Technique 

A systematic review of the J ournal from its i n

ception in 1969 through Vo lum e I, 1984 , enabled me to 

isolate articles related to 17 separate subject areas . 
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The object of this segmenting is the isolation of ar

ticles on psychotherapy . Articles on the more general 

subject of t ranspersonal psychology were also i solated 

and revi ewed for content as related to transpersonal 

psychotherapy . My use of the term " t ranspersonal psy

chotherapy" throughout this paper reflects the use of 

the term by various authors under review and is in no 

way meant to infer that I have "answered " the research 

quest i on by finding that there exists a discrete sys

tem of psychotherapy called " transpersonal. 11 The term 

is used simply as a semantic convenience by which I 

may r efer to the subject at hand . 

The edited documents mentioned above supplied the 

broader conceptual base for both transpersonal psycho

logy in general and transpersonal psychotherapy , in 

contrast to the narrower focus of most of the Journal 

articles , as will become obvious as the paper unfolds . 

A review of the Journal articles pertinent to this 

work appears as Appendix A. 

Content Analysis Perspective 

A comprehensive explanation of the subject of 

content analysis is beyond the scope of this paper. 

Briefly , the method consists of a variety of tech

niques used t o sift through large quantities of data 

to establish, in a quantitatively verifiable way, 
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wha t is actually being said . In the case of this 

paper , the messages are the articles about transper

sonal psychotherapy. 

Holsti (1969) describes content analysis as a 

"technique for making inferences by objectively and 

syste matically i den tifyi ng specified characteristics 

of messages " (p . 14). 

Although content analysis was originally used to 

study lar ge amounts of data over long periods of time , 

such as tracking certain types of newspaper stories , 

it has been used in qualitative studies , particularly 

i n the social sciences (Carney, 1972 ; Gerbner, Holsti, 

Krippendorff, Paisley & Stone , 1969). 

Because of the general nature of this study and 

the smal l amount of data avai lable , this work does not 

lend itself to a traditi onal content analysis, either 

quantitative or qualitative. 

There are, however , content analysis perspectives, 

as suggested above , that pr ovide a useful way of or

ganizing the mater i al under study . One such perspec

tive is theme analysis , whereby a particular theme it

self is c onsidered as a unit of analysis and an accu

mulation of such themes is placed in a larger category 

(Carney , 1972 , p . 301) . An e xample i s a numbe r of at

tributes or t h emes which are placed in a larger cate-
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gor y called "dropping attachment to ego and person

ality . 11 In this case , a single II score II is given to 

an article that characterizes a pre- stated theme that 

one is " watchi ng fo r" in the literature . 

Con tingency analysis . Another aspect of content 

analysis from which the transpersonal literature will 

be viewed is that of contingency anal ysis . Contingency 

anal ysis is based upon the simple presence o r absence 

of an attribute in the material being examined without 

regard to frequency . Inferences are then considered 

dependent upon the proximity of two or more content 

attributes in the context of material that relates to 

the research question (Hol sti, 1969 , p . 7) . 

Since the abundance of documentation necessary 

f o r a formalized content analysis in which results can 

be construct validated or sampled f o r validity does not 

exist , this study will use anal ysis based conceptually 

on a the matic and contingency format in searching for 

theme s and attributes that may indicate that something 

called transpersonal psychotherapy is being represented . 



Chapter II: The Emergence of 

The Transpersonal Perspective 

In the early 1960 1 s , humanistic psychology emerged 

in reaction to behaviorism, which Maslow referred to as 

''mechanomorphic psychology" modeled after the natural 

sciences (1969 , p . 5) . Maslow, like others before him, 

was troubled by what he perceived as the problems of a 

value-free science operating in psychology . 

Growing numbers of mental health professionals, 

particularly psychotherapists and clinical psycholo

gists, had become dissatisfied with the reductionistic 

approach of behaviorism and the narrowly patho l ogical 

derivation of the psychoanalyti cal approach . In re

sponse to these concerns , humanistic psychology f oc 

used on areas that were singularly human and phenomeno

logical , what James named "The rich affective life that 

underlies man' s essential humanity (Misiak & Sexton , 

1973 , p. 109) . The humanistic interest was associated 

with health rather than pathology. 

Maslow (1971) and others initiated studies of 
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healthy individuals , focusing on self- actualization 

and those who had progressed farthest in that dimen

sion . Their vie w of persons avoided reductionism and 

mechanistic terminology (Rogers, 1961 ; Misiak & Sexton, 

1973) . Further , the humanistic movement explored ways 

in whi ch the drive toward self- actualization could be 

encouraged in individuals , groups , and organizations 

(Walsh & Vaughan , 1980) . 

Toward the end of his life, Maslow, along with 

Anthony Sut ich, editor of the Journal of Humanistic 

Psychology, called attention to levels of human poten

tial beyond self- actualization, wherein the individual 

could transcend the ordinary, assumed limi ts of person

ality and experience. In 1968 , a year before the ini

tial edition of The Journal of Transpersonal Psychology , 

Maslow concluded that humanistic psychology was a tran

sitional phase : 

A preparation for a still higher fourth 
psychology [humanistic psychology was some
times called the " third force , " following 
psychoanalysis and behavioral psychology] 
transpersonal, transhuman , centered in the 
cosmos r ather than in human needs and in
terests , going beyond humanness , identity , 
self- actualization , and the like . (Mas low, 
1968 , p. 4 7) 

Limitations of the Humanisti c Model 

The emerging transpersonal model thus pointed 

toward potential areas of human experience , primarily 
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modes of transformation and transcendence , beyond the 

c onvent i onal views of psychoanalysis , be haviorism, and 

even humanistic psychology . In an article in the Jour 

nal (1971 , 1) , Green and Green point to a core point 

o f separation between the humanistic and transpersonal 

concepts . That point is the experience of transcen

dence which is central to the idea o f transpersonal 

psychol ogy . The Greens draw an interesting analogue 

between Maslow' s concept of a non-transcending and 

transcending self- actual ization and Assagioli ' s dis

tinction between a personal and spi ritual psychosyn

thesis (Assagioli is the founder of the psychosynthe 

sis technique of therapy) . The common denominator in 

the two concepts is the transcendence of personality 

and ego. 

Maslo w' s co ncepti on of self- actualization took 

the individual to the highest aspects of self- develop

ment as a personality and creative force. He and 

others finally realized, however , that persons could 

transcend the boundaries of self and self- concerns . 

Maslow ' s investigations into peak experiences led him 

into the area of Eastern traditional yog i c practices 

whose goals were the dropping of ego in preparat i on 

for enlightenment . 

In the late 1960 1 s, Anthony Sutich, Abraham Mas -
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low, Stanislov Grof and Victor Frankl and J i m Fadiman 

began to share their per ceptions 0 £ humanistic psy

chology in relation to the Eastern traditions . After 

extensive discussion and correspondence , Maslow and 

Sut ich agreed that the term "transpersonal" would be 

descriptive of t he new aspect of psychology and in 

1969, Sutich produced the firs t issue of The Journal 

of Transperso nal Psy chology. 

The Journal continues to publish original theo

retical and empirical work that, as Vaughan suggests , 

would " probably not be published by mainstream j our

nal s ." Also , the Journal builds "upon what has been 

don e before" both i n the areas of "Western psych ol ogy 

and Eas t ern mysticism" (Gr of , 1984 , p . 2?) . 

The Mean ing of Transpersonal Psychology 

According to Vaughan ( in Grof , 1984) , the trans 

personal movement attempts to expand the fiel d of psy 

chological inquiry to include the spiritual aspects 

of human lives. The term 11 transper sonal 11 means " be 

yond t he personal" or "beyond the personali ty" (p . 26) . 

Seen in this context, who and what we are is not lim

ited to t h e personality or ego , and it is made c l ear 

t hat when we identify with t he body , ego or personal

ity , we have a limited view of ourselves . The trans 

personal concept seeks an int egration of i nne r and 
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outer experience , realizing that these are simply t wo 

aspects of a mutually interdependent reality. 

The Transpersonal view and r eligions . The trans 

personal view recognizes the transcendental , mystical 

unity of all religions, which in turn r ecognize that 

the sour ce of wisdom and enlightenment lies within one

self . In Christianity , the kingdom of God is within; 

in Buddhism , enlightenment is the di scover y of ever

present Buddha Nature. In Hinduism , the inner search 

is for the Atman . In transpersonal terms, the part of 

an individual that can come in contact with the peren

nial wisdom is called the transpersonal sel f. The term 

perennial is used here in reference to that transcen

dent enlightenment spoken of by Huxley (1945) to mean 

the absolute enlightenment that cuts across time and 

religious disc iplines . 

The transpersonal purpose is, in part , to facili 

tate the higher potentials of human beings . It sees 

the growth toward wholeness as growth beyond ego . It 

does not intend transcendence instead of ego , but views 

ego development as a stage along the way toward liber

ati on . Vaughan sees the healthy use of adult ego de

velopmen t as the "midpoint on the great chain of being . " 

From our identification with ego and its concomi tant 
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alienation , we move into a t ranspe rsonal awareness 

outs i de the boundaries of ego development . In the new 

t ranspers onal orientation we find that we are not only 

sha ped by our environment, but, in turn , shape it (Grof , 

1984 , p . 28) . 

Goleman ( 1971) defines transpersonal psychology 

rather succinctl y : 

Transpersonal psychology might be defined 
therefore as the psychology o f ultimate or 
highest meanings and values, and psycholo
gists who explore in this area must be pre
pared to examine all institutions and ac 
tivities from the point of view of such 
meanings and values . (p. 42) 

Vaughan posits that the transpersonal purpose is , 

at least in part, to recogni ze the mind as one of our 

11 great inexhaustible resources" and a ttempt to under

stand the transformational process so that it can be 

contacted and facilitated (Gr o f, 1984 , p . 27) . 

The connecti o n with Eastern disciolines . Fadiman 

points to an inte resting t ransitional period that 

brought people of different orientations together and 

clarifies the reaso n for the initial movement toward 

Eastern yogi c , o r spiritual disciplines (Walsh & 

Vaughan, 1980) . 

Walsh had pointed o u t that the transpersonal move 

ment had no charismatic leaders but grew fro m network

ing , drawing to it those wi th a common visi on for hu-
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manity . She described the movement as "an organic 

interrelated form of working i n which considerable 

emphasis is placed on self- determinism , self actual

ization and self t ran scendence" (in Grof , 1984, p . 26) . 

Fadiman added to thi s that those who have had a 

common set of experiences with non- or dinary states of 

consc i ousness felt a need to find a body of supporting 

liter ature that woul d " clarify, codify , interpret and 

resolve the questions raised by what were emotionally 

important yet unfamiliar occurrences ( Walsh & Vaughan, 

1980, p . 175) , 

To these people , mainstream psychology seemed 

barren , with the exception of James and Jung . In their 

search f o r meaning , the writi ngs of the " o l der psychol

ogies" (Eastern disciplines) were encountered. As 

these writings were assimilated, vari ous possibilities 

were seen f o r connections between traditional Eastern 

ideas and Western psychology . Fadiman noted that 

transpersonal psychologists drew heavily on psycholog

ical literature ou tside the Amer ican mainstream . Ex

amples of the ideas infl u encing transpersonal thera 

pists include writings from Buddhism , Sufism and Yoga . 

(Since all are formally yogic disciplines, I assume 

that Fadiman by use of this term alludes to vedantic 

l ite r ature . ) 
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Fadiman notes that in the yogic t r adi tion s , t h ere 

is the clear suggestion that if one works to clar ify 

the content of one ' s consciousness , changes i n one ' s 

relation to the exter nal world will occur. Therapeutic 

pr ogress proceeds n ot from confronta tion or s u bstitu 

tion, but from d r opping attachment to the neurotic as 

pects of one ' s life . Fadirnan po i nts out that 

Inappropr iate habits and excessive desires 
seem to fade away as a person finds the m to 
be less satis f ying t han the more transper
sonal experiences . (Walsh & Vaugh , 1980 , 
p. 1 76 ) 

To express the limitations of Western thought , he quotes 

Jung: 

Western consciou sness is by no means con
sciousness in general , bu t rather a histori
cal ly conditioned and geographical l y limit ed 
factor , representing only one part of human
ity . (source not c ite d ) 

The infl uence of Easter n spiritual t raditions on 

transpersonal psychology will be discussed at greater 

length in the next section . 

Recent Antecedents to Interest in Easter n Di sciplines 

Misiak and Sexton (1973) poin t out that existen

tial psychology with its f ocus on the meaning of hu man 

presence in the world came into being in r espon se to 

the shortcomings of Western phil osophy, which had " by

passed man's emotions and the burning issues of t h e 

meaning of life, suff eri ng and death " (p . 81) . 
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The author s note that such a phenomenon may part

ly be the result of ''certain conflic ts and anxieties " 

that have arisen in the Wes t in the past century . No 

doubt these a r e related to the current materialism and 

mechanistic attitudes toward human beings in Western 

society . 

These conflicts and anxieties are also believed 

to account for the upsurge in the Western world of i n

terest in certain oriental philosophical and religious 

systems such as Tao and Zen Buddhism . Misiak a nd Sex 

t on theori ze that 

Western man finds or hopes to find either 
in oriental (Eastern ) movements or in exis
tentialism , ideas and answers which could 
give him unders t anding of himself, and make 
it possible f or h i m to under stand the mean
ing of life . (p . 8 1 ) 

Another explanation fo r the transpersonal move 

ment's openness to the assimilation of Eastern tradi 

tions is a natural extension of Maslow's feeling , men

tioned before, that the humanisti c i deal of self- ac 

tualization was limited by its ego- bound aspects . It 

is based upon the humanistic pos i tion that human beings 

have a natural need and desire for transcendence and 

fulfillment of thei r essential spiritual nature (Mas

low , 197 1 ) . Si nce the advent of our industrialized 

technological society and the accompanying replacement 

of the religious and philosophical with scientific 
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ideals , it is postulated that our natural desire for 

a return to our more spiritual aspects has grown 

stronger, and f or that reason we are attracted to the 

Eastern concepts of potential enlightenment . 

The terms Eastern disciplines, consciousness dis 

ciplines, Eastern traditions, and mystical traditions 

are used interchangeably in this paper. They may be 

defined as Eastern religious doctrines and practices 

that describe and infer t he possibility of obtaining , 

through meditative practices, profound insight into 

reality , mental processes and consciousness itself . 

In regard to the interest in Eastern disciplines 

on the part of the transpersonal psychology movement , 

Walsh and Vaughan (1980) posit that the one - sided and 

dualistic paradigms of science and technology coupled 

with the current materialism precipitated the willing

ness to examine Eastern traditional beliefs . This 

willingness was no doubt further stimulated by the 

personality-bound aspects of the humanistic movement 

that me t its limits in the ideas of self- actualization. 

Goleman (Walsh & Vaughan, 1980) suggests that the 

cultural limitations of traditional Western psychology 

paradigms were sharpl y f elt as a result of exposure to 

Eastern beliefs regarding the nature of reality and 

consciousness (Boorstein, 1980; Grof , 1984; Tart, 1975 ; 

Wilber, 1979) . 



24 

Transpersonal Psychology and Eastern Traditions. 

Eastern spiritual disciplines are a key component of 

the conceptual base of transpersonal psycho logy, as wel l 

as the y o gic practices, primarily meditation, associated 

with the disciplines . These traditions are associated 

primarily with Eastern religions such as Buddhism and 

Hinduism. The t ranspersonal movement does not view t hes e 

practices in an Eastern religious sense , but as methods 

individuals may employ in order to obtain insight into 

self and reality, separate from specifi c religious doc

trines and dogma . The practices may, paradoxically , 

have the effect of enhancing the religious understand-

ing of the individual using them (Walsh & Vaugh an, 1980) . 

The transpersonal psychology movement's focus on 

Eastern spiritual t raditions is central to the move 

ment 's v iews on consciousness, transformation and t rans

cendence of the individual . 

Transpe r sonal therapy concepts , discus sed later 

in this paper , are better understood against this back

ground of acceptance and incorporation of the basic 

tenets of t he Eastern consciousness disci plines by t he 

transpersonal movement (Walsh, Elgin , Vaughan & Wilber, 

1980) . Most of these traditions view consciousness as 

their primary interest, wi t h beliefs that run contrary 

to those of Western psychology and philosophy (Tart, 

1975) . 



25 

Essentially , the Eastern traditions hold that 

(a) our o r dinary state of consciousness is severely 

limited , (b) that other states , including transcen

dent o r "higher" states , exist , ( c ) that these higher 

states are attainable through training, and (d) that 

verbal communication regarding these states is all but 

impossible . 

Also held by the consciousness disciplines is the 

belief that our normal or everyday state of conscious

ness is dreamlike and i llusory, and that attachment to 

the continuous inner fantasy dialogue that manifests 

as our egos i s a constantly self- enforcing distortion 

of our perception of reality. We cannot recognize our 

emergence in thi s state until we begin to examine our 

cognitive and concept- forming processes in a disciplined 

regimen of y oga such as meditation . 

The normal state of affairs, then, according to 

the Eastern disciplines , i s considered as asleep or 

dreaming, unrecognized because t he vast majority of 

individuals share , consensually, the same condition 

of consciousness . 

Disidentification with the dream state. When an 

individual , through a spiritual practice such as med

itation, disidentifies with or becomes permanently non

attached to the dream state , he or she is said to be 
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liberated , a wakened o r enlightened and can know through 

d irect intuitive experience the t r ue nat ure of reality 

as well as the na t ure of his previous state . 

This liberation is the ultimate g oal of the con

sciousness d i sc i plines . I n t h e Zen Buddhist Bodhisat 

tva t radition , f or example , the final aim of the Bod

hisattva ( i . e ., one who has rejected nirvana to remain 

behind to help all sentient beings ) , is the liberat i on 

o f all sentient be ings (Watts , 1957 ; Suzuki , 1980 ) . 

In one se n se , the idea of real i ty distorti on is 

an extension rather than a refutat ion of Western ex 

perimenta l psycho l ogy , i n which a broad range of per 

ceptual distortion is apparent among subjects i n a 

broad range of experimental paradigms . 

The Eastern disciplines pos i t that without r e me 

dial pract i ces such as meditation , we share d i stor

tive illusions in the f orm of our just- mentioned con

sensual reality. From this t raditional perspective , 

one transpe r s onal view holds t ha t our normal every-

d ay state f i t s t he Wester n definition of psychosis in 

that it i s suboptimal c ognitively , d i stortive of real

ity , and unrecognized by t he subject (Vaughan & Walsh , 

1980) . 



Chapter III : Broader Conceptuali zat ions 

Of Trans personal Psychology 

A Tr ansoersonal Model of the Person 

One of the most comprehens i ve articles on the 

t r anspersonal view of the person is t hat by Walsh 

and Vaughan (Walsh & Vaughan in Boor stein , 1980). 

Although its c onceptual origins are not made clear , 

it does incorporate the t r a n spersonal perspective of 

Easte r n discipl ines described in t he last section of 

this work . 

A brief explanation of thi s transpersonal model 

of the perso n should facilitate unders t anding of the 

discussion o f t ranspersonal psychotherapy that follows . 

Basic structur e . The structure of th e transper 

sonal model o f the person fa l ls into four major cate

gories . They are consciousness , conditioning , person

ality , and identi fication . 

Consciousness . Wal sh a nd Vaughan view consci ous-

ness i tself as a central element of the transpersonal 

model . Self- ref l ected o r introspective consci ousness 
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is seen as the very essence of being human. Tradi 

tional Western psychology holds a range of different 

views--fr o rn behaviorism , which ignores consciousness 

almost t otally, to humanistic approaches that acknow

ledge consciousness but are more concerned wit h its 

contents t han with consciousness itself . 

The transpersonal view of consci ousness . The 

transpersonal model views ord i nary consciousness as a 

s tate of r educed awareness which is med i ated by psy

chological defenses . The everyday state of conscious 

ness , according to Walsh and Vaughan, is imbued with 

a continuous fl ow of fantasies t hat exert a powerfu l 

infl uence on our perc eptions , cognitions and behavior . 

This idea i s equivalent to James' " stream of c onscious

ness" (James , 1983 , p . 219) . This state is also aki n 

to the Eastern , particularly Buddhist , concept o f liv

ing in a stat e of attachment and i llusion (Ross , 1980) . 

When we e n gage in prolonged and regular self

observation as in meditation , it beco mes clear that 

everyday experience is perceptually distorted by a 

continuous , aut omatic and uncon scious combi nation of 

stimuli . These st imuli derive from both reality and 

fantasy according to our needs , defenses , and expecta

tions . 

Opti mum con sciousness is viewed as being mo re 
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comprehensive t han everyday consciousness, potentially 

available at any time if the defenses can be relaxed. 

One aspect of g r owth, then, from a t ranspersonal per 

spective, is seen as the letting go of defensive con 

tractions , thus r e moving obstacles to the e ver- present 

potential . This " letting go" is achieved by quieting 

the mind and e liminating the perceptual distortion im

posed by fantasies (Boorstein, 1980 , p . 15 ) . This 

quote fr om an Eastern writer is clarifying : 

The fundamental task whi ch gives the key 
to many realizations is the silence of the 
mind. . . . All kinds of discoveries are 
made in truth when the mental machinery 
stops , and the first is that if the power 
to think is a r emarkable gift, the power 
not to think is even more . ( Auro bindo in 
Satprem , 1968 , quoted in Boorstein , 1980 , 
p . 1 5) 

Traditional Western psychology differs from the 

t ranspersonal view of consciousness in positing that 

the ever yday level of consciousness is maximal . Tart 

( 1975 ) notes t hat the Western assumption is simply that 

individuals are conscious and all human beings are pre

sumed to be conscious in that they sense things . That 

is , t hey are aware of their discrete identities as 

t hey sense and may think about their percepti on s and 

exercise volition. 

The Eastern tradit i onal position, as reflected by 

Walsh and Vaughan and Tart, is that the state we call 
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ord inary consciousness does not possess the proper

t ies that we ascribe to consciousness at all . These 

properties include being aware of oneself as well as 

incoming stimuli and exercising control over our r e 

spon se to the stimuli . The spiritual disciplines des 

cribe our ordinary state of consciousness as dominated 

by illusion and daydreaming, stressing also that real 

consciousness is possible . 

The transpersonal model restates, without modi

fication , this Eastern concept. I have repeated it 

several times in this work without reservation , as it 

is an essential element in transpers onal psychol ogy 

and t herapy concepts. 

A spectrum of conscious states . Transpersonal 

theorists argue that a broad spectrum of conscious 

states exist (Gr of , 1972 ; Tart , 1975 ; Wilber, 1979) , 

Some are seen as u seful or potentially useful , in a 

state- specific sense ( Tart , 1975 ) . Ot hers are seen 

as higher s t ates of consciousness , in Tart 's sense of 

possessing all the characteristics of the previous 

states of consciousness with added attributes. A 

wide range of literature from a number of cultures 

and disciplines point to the attainability of higher 

states of consciousness (Aurobindo, 1953 ; Bl ofeld, 

1978 ; Bucke, 1982 ; Castaneda , 1974; Conze , 1959 ; 
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Dass , 1977 ; Govinda , 1970; Hui- Neng , 1963 ; Kapleau, 

1966) . 

The Western view, in addition to acknowledging 

only a limited number of conscious states such as wak

ing, sleeping dreaming , and intoxication, finds further 

that all altered or meditative states are detrimental 

o r psychotic, and n ormality is considered optimal . 

(See editor's footnote #7 , p . 187 , in Gurman and Razin 

for a good discussion of "normal " and confusion of so

cial adaptation with mental health. ) 

Conditioning. The transpersonal view of normal

ity is that people are more ensnared and trapped than 

they are aware, but that experiential freedom fr om that 

condition is possible (Goleman, 1977 ) . 

One f o rm of conditioning is attachment, a condi 

tion largely ignored in the West but a key concept in 

Buddhism and o ther Eastern disciplines (Ross, 1980) . 

Attachment is closely related to desire . When attach

ment exists, n on- fulfillment of desi re will result in 

pain . In this context , attachment plays a key role in 

the cause of suffering . Conversely , le tting go of at

tac hment is central t o the cessation of suffering . 

Personality . The areas of personality develop

ment and personality hold a key position in most of 

the schools of psychology . Most psychological theor-
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ies con t end that man is one in the same thing with 

h is personality. Well- being is viewed as a healthy 

persona lity or ego . A brief look at any undergradu

ate psychology text wil l confirm this . 

Transpersonal psy chology offers a less important 

position to per s onal ity, see i ng it as only one aspec t 

of being- - an aspect with wh ich a n ind ivi dual may i den

tify , but does not have t o . Ul timate health is seen 

primarily as a d isidentifi cation and disengagement with 

personality and ego r ather than a modification of it 

(Walsh & Vaughan in Boorstei n , 1980 , p. 16 ) . 

With reference to transpersonal ideas regard ing 

psychotherapy , discussed in t he n ext secti on , several 

wri ters acknowledge i n terest in " t raditional areas and 

concerns" (Walsh & Vaughan , 1980, p . 16) , including 

conventional ego quest i ons . These traditional con

ce rns are subsumed, however , in an expanded model of 

therapy that includes an interest in promoting aware

ness ~nd identity beyond con ven t i onally recognized 

limits of men tal health . Owens re fers to transper

sonal psychology as '' growth psychology ," a reference 

to its aspects of self- realizati on (Tart , 1975 , p. 155) , 

Identification. Conventional Western psychologies 

have defined identification as an unconscious process 

in which the i n dividual becomes like or feels like some-
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one o r something else (Brenner, 1974 , p . 41) . Trans 

personal psychology, while recognizing external iden

tification, posits that identification with intrapsy

chic (internal ) phenomena and processes is more s i g

nificant . Identification is seen as fundamental and 

is conceptualized i n the transpersonal model beyond 

traditional Western descriptions . 

Tran spersonal thinking contends that we are all 

so involved in this type of internal identification 

that it goes unr ecognized by most of u s , including 

psychologists and psychotherapi sts . Attempts toques

tion consensually validated identifications often meet 

with considerable resistance (Brenner , 1974). Ronald 

Laing, the British psychiatrist , states in this r egard: 

Attempts to wake up before our time are 
o ften punished , especially by those who 
love us most . Because they, bless them , 
are asleep . They think anyone who wakes 
up, o r .. . realizes that what is taken 
to be real is a dream, is going crazy . 
( Boorste in , 1980 , p . 17) 

Th ere are far - reaching implications in th e trans

personal mode l o f identification , according to Walsh 

and Vaughan (Walsh & Vaughan in Boorstei n , 1980) . When 

one identifies strongly with mental content , one is 

rendered unaware o f the mor e active processes of con

sciousness itself from which the content has emerged . 
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When an individual iden tifies with content , the con

tent is falsely identified as context . The person 

then interpr ets subsequent cognitive events within 

this false context and thus develops ideas about real

ity and logic from which one becomes further and fur 

ther removed. I n other words , content becomes identi

fied as context and elic i ts other content in a way that 

is congruent with and reinforces the new context . 

If, for example , the thought 11 I'm scared" arises 

and is observed to be just another thought , it can have 

little influence . If , however, we identify with it and 

do become scared , a whole series of fearfu l thoughts 

may arise and be identified with. Neutral feelings 

can thus be interpreted as fear . 

It may be , suggest Walsh and Vaughan (1980) , that 

thoughts and beliefs mediate , delineate and support 

both the identification and constriction of conscious

ness , and serve as limit ing models of who we think we 

are . Thoughts and beliefs must, as such , be opened to 

reevaluation and ult imately be transcended for us to 

experience transformation and growth . Walsh and Vaughan 

speculate that such identifications with thoughts and 

beliefs may be adopted as "s trategic defensive posi

tions" about who and what we must be in order to sur

vive and function in the world (Walsh & Vaughan in Boor-
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stein, 1980 , p . 17) . 

Finally , fo r the person who has dropped all iden

tifications, the r e is no dichotomy of me and not- me. 

Such a person would probably identify with everything 

and nothing . Th e process of disidentification includes 

a variety of states of consciousness in which percep

tion is nondualistic . The i ndividual feels at one 

with , as actually being , the whole universe . Achieve

ment of such enlightened states appears as the goal of 

the Eastern consciou sness disciplines . 



Chapter IV : Var ious Conceptualizations 

Of Transpersonal Psychotherapy 

In this research, a number of disparate- seeming 

perspectives were found f r om which transpersonal psy

chotherapy was viewed . I have used the term 11 seeming" 

because as these views were furt her c ollected and ex

amined , their complimentary nature began to emerge . 

An orderly gestalt or organizational pattern emerges ; 

a loose but comprehensive str ucture begins to show 

itself when the various perspectives are viewed as a 

whole . An ontological boundary starts to f o rm around 

something that can at least tentatively be called 

t ranspersonal psychotherapy . In this section , the 

component parts of the whole that begins to emerge 

will be discussed . 

An thony Suti ch : Early Views on Transpersonal Thera py 

Sutich, as I have mentioned before , wa s a driving 

force in the establishment of the transpersonal psy

chology movement . He was publ isher of the J ournal of 

Humanistic Psychology , a close associate of Maslow , 
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and along with Maslow and others founded the transper

sonal movement . He, essent ially alone , founded The 

J ournal of Transpersonal Psy chology ( 1969 ) , the Amer-

ican Transpersonal Association ( 1969 ) , and The Associa

t i on for Transpersonal Psychology ( 1972 ) , t he latter a 

member ship division (Sutich , 1973 , p . 2) . 

In the Fall , 1969 issue of the Journal , Suticb 

published the articles of incorporation of the American 

Transpersonal Association . In the various a r ticles of 

incorporation, I n oted that no ment ion at all was made 

of the subject of psychotherapy . The only art ic l e of 

incorporation that even points t oward possible applica

tion of transpersonal ideas states : 

To bring together persons from psychology, 
education, religion, philoso phy and other 
fields who are in t erested in the sci entific 
study, deve l opment , furtherance and appli 
cations of transpersonal findings (p . 105) 

An early definition of transpersonal osychother

a py . Suti c h wrote an article f or the Journal in 1973 

(l, p . 1 ) i n which h e comments on the t ranspersonal 

movement being regarded initially as an outgrowth of 

the humanistic movement . He no t es that this had be 

c o me a 11 narrow , " exclusively " his tor ical " perspect i ve 

and that the transpers onal movement d iff ered " s i gnifi 

cantly" from those assumpt ion s of the humanistic move

ment . Now, he asserted , t he transpersonal movement 
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had emerged as a II new paradigm 11 ( p . 1 ) . 

Later in the same article, after noting the found 

ing o f the Association for Transpersonal Psychology, 

Sutich expressed that there was an "immediate concern" 

about the development of a " new area of therapeutic a c 

tivity and its related theories and practices . " Sutich 

notes further, "I r efer specifically to transpersonal 

t herapy. " It seems clear that Sutich, for the first 

time , felt, with some sense of urgency , that the trans 

personal movement must take a positio n relative topsy

chotherapy . 

Sutich himself notes that transpersonal ideas re

garding psychotherapy were first "clearly formulated " 

in 1972 at the time of the founding of the Association 

for Transpersonal Psychology (Sutich in Boorstein, 1980 , 

p . 9) . 

Later i n the article , Sutich asks the question , 

" What is t ranspersonally oriented therapy?" a nd an

swers it by saying, 

At the present time it may be described 
as that therapy which is directly o r in
directly concerned with the r ecogniti on , 
acceptance and realization of ultimate 
states (Sutich , 1973 , p. 3) 

Sutich , after stating that the transpersonal is 

one of the oldest " therapeutic approaches'' (p . 3) , 

clarifies his description of transpers onal therapy 
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further : 

Transpersonal therapy is concerned wi th 
the psychological processes related to the 
realization (i . e . , making r e a l) of such 
states as "illuminat i o n," "mystical union, " 
"transcendence , " " cosmi c unity , 11 etc ., as 
well as concerned with the psychological 
conditions or psychodynamic processes that 
are directly or indirectly a barrier to 
such transpersonal realizations. (p . J) 

Sutich makes a brief comparison between transper

sonal psychoanalytic and behavioral concepts, arguing 

that psychoanalysis wa s not intended to deal with 11 i m

pulses toward ultimate states" (p . J) and that behav

iorism's essential concepts are not rel ated to trans

personal experiences the client may undergo . Sutich 

also notes that transpersonal t herapy is of an intra

pe rsonal rathe r than interpersonal nature . 

In regard to conventional therapies , Sutich rec 

ognizes that "unfinished business 1
' in the sense of 

neurotic pathology exists " in all human beings ." Sut

ich notes that such material must be dealt with both 

in the therapist and clients . He says that be himself 

works with "all kinds of neurotic conditions " in his 

clients , "whether o r not they are personally commi tted 

to a spir i t ual path 11 (Sutich in Boorstein , 1980, p . 10) . 

He also no tes that others, specifically psychosynthesis 

therapists , work both with interpersonal and transper

sonal probl em areas with their clients . 
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Toward the end of this article , Sutich asks , 

" What are the requirements fo r functioning as a Trans 

personal ther apist? " ( p . 4) . He p r oduces a short list 

of answers to his own question , the most pertinent of 

which I wi l l summar ize . Sutich concludes that a trans

per sonal therapi st (a) is on his o r h er own spir itual 

path , ( b) is accepting of the clients' right to pursue 

any spiritual path or to c hange to another , (c) has a 

commi tment to the principl e that all human beings have 

i mpulses towa r d e mo t ional growth , (d) has a r e spons i 

bility to help the client i n the reali zation of emo

t i onal growth as well as u l timate states , (e) has a 

realizati on o f the mechanisms o f se l f - deception , in

cluding their function i n himself or herself [I must 

assume tha t Sutich is speaking of defense mechani sms ] , 

a nd (f) i s accepting of indiv iduals havi ng impulses 

towa r d ultimate sta t es whether or not they a r e on a 

personal path . 

I must admit a certain surpri se in that I find 

Sutich to be a poor writer . I a l so find large cogni

tive gaps and sequential blank spots in his thinki ng , 

o r at least in the written expr ession of his thinking . 

I have included the above r e f e r ence to his ar t i cle not 

fo r its didacti c or clari f y ing value , but because it 

is seminal and of historica l worth . 
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Transpersonal Therapy Subsumes Conventional Goals 

Transpersonal psychotherapy, i n a view expressed 

by Walsh (Walsh & Vaughan, 1980 ) , includes convention 

al goals of symptom relief and beha vior c hange . 

Achievement of these goals in t erms of "more integrated 

cognitive functi oning " (p . 165) may or may not provide 

the groundwork for the develo pme nt of a conceptual 

framewo r k f o r t ranspersonal experiences , insights , o r 

states . 

In t his transpersonal concepti on , t he therapist 

assists t he clie n t in resolving, then disengaging fr o m, 

psycbodynamic issues , opening the possibility of going 

beyond them into transpersonal areas . Such disengage

ment facilitates t he transpersonal goal of releasing 

the client from the restrictions of early life con

ditioning . As stated before , the t ransper sonal view 

of conditioning h olds that individuals are t rapped in 

the illusions of conditioning, but tha t release f r om 

the condi t i oning is poss ible. 

Weide , a psychiat rist, offers a mor e complex vi e w 

of the relati onship between transpersonal and conven

tional therapy ( 1973 ) . He n o tes that transpersonal 

t herapists help others both t o comprehend transcendent, 

mys t ical expe riences and to live their eve ryday lives 

in ways that facilitate spiritual awakening . 
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In the same paper , Weide describes transpersonal 

therapy as the utilization of transpersonal "energies" 

during "regular" ( conventional ) therapy, and also as 

the use of " standard " (conventional ) psychological 

knowledge and techniques f o r " transpersonal purposes." 

Weide writes the paper from the standpoint of one 

trained in " ordinary , establishment - approved psycho

therapy" and finds that it is important that one have 

a "basic familiarity" with normal and abnormal psy

chology in order to work effectively with transper

sonal processes . He notes that standard therapies are 

concerned with relationships among the body, mind, emo

tions; relations of physical, mental, and emotional 

experience--all within a social, interper sonal context . 

Transpersonal therapy , on the other hand, is concerned 

with body , mind , and emotional factors and also with 

what can be called the spirit , sometimes in a social 

and sometimes in an impersonal context . 

In a collection of papers edited by Boorstein 

( 1980), a description of t ranspersonal vis- a - vis con

ventional therapy by Fadi man and Speeth appears i n the 

introduction . They describe transpersonal t herapy as 

encompassing the full range of behavioral , emotional , 

and cognitive disorders as traditional psychotherapies . 

In addition, transpersonal therapy uncovers and sup-
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ports strivings for self- actualization. 

The end state of transpersonal therapy, in their 

conceptualization, is not seen simply as successful 

adjustment or adaptation to the prevailing culture, 

but rather the continuous experience of that state 

called liberation , enlightenment, individuation , cer 

tainty or gnosis "according to various traditions" (p . 

J) . I mus t note, in passing, the use of the term "in

dividuation" in this context . It is Jung 1 s term for 

personality or psyche maturation and would fall, in 

transpersona l ter ms , in the existential level of de

velopment, short of dropping attachment to the ego . 

The Fadiman-Speeth view implies that t ransperson

al psychotherapy may not differ from t raditional ther

apy as much in technique as in the ontological posi

tion of the therapist. This idea is similar to one 

expressed by Rollo May in which he noted that existen

tial therapy is not defined by anything the therapist 

does , but by an attitude or stance "that is more found 

ational than any technique " (Smith , 1976, p . 131) . 

Sutich , too, notes that an essential issue of 

transpersonal therapy is the attitude or orientation 

of the therapist, and the concomitant effect of this 

attitude on the therapeutic context (Boorstein, 1980) . 

Thi s material on therapist orientation as context bears 
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on t h e discussion of ther apy content and con text in 

the next section . 

Comparing Transpersonal Therapy with Other Modalities 

Because of t h e lack of apparent causal connections 

and historical research of transpersonal psychology and 

psychotherapy , i t will be useful , I think, t o co mpa r e 

transpersonal therapy with other modalities s o that the 

contrasts may ligh t up , more clearly , the b oundaries of 

the t ranspersonal appr oach. 

The p s y choanalytic model and Karma Yoga . Walsh 

( Walsh & Vaughan , 1980) compares the psychoanalytic 

model of the ther apist p re senting a minimum of affe c 

tive involvement with the client and putting aside his 

own feelings for the benefit of the client , with a 

humanistic model of the therapis t . 

In the humanistic model , the therapist is shown 

as opening fully to experience both the client ' s and 

his own respon ses to the therapy process . The trans 

personal view of therapy then expands on the humanis 

tic by positing a therapeutic relati onship that bene 

fits both client and therapi st as the therapi st also 

grows through serving the client . Although in a broad 

sense all therapists serve thei r clients , the concept 

presented here is one of modeling and of Karma Yoga , 

or yoga of uns e lfish service . 
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The therapist, in this mode , presents himself as 

one whose o wn growth in the therapy process facilitates 

that of the client . The therapist is open to the idea 

of using the therapeutic context to maximize her own 

growth . Her commitment to service is seen as the most 

ideal modeling that can be provided f o r the client. 

In this Karma Yoga concept of therapy , the therapist 

presents to the client both the model of a competent 

expert and that of an individual learning to cope wit h 

unresolved questions of her own, when appropriate. 

Transpers onal therapy compared with psychoanalysis. 

In a compar ison with psychoanalysis, which holds that 

the ego is the primary mediating factor between des 

tructive id drives and a puritanical superego, a strong 

ego is seen to be representative of healthy psychic 

functioning. This idea is in marked contrast to the 

t ranspersonal perspective which claims that the feel 

ing of having an ego identity is an illusory result of 

distortion of perception and, thus, of reality . 

Trans personal psychology does not question the 

value of a strong ego as an asset in adapting to so

cial demands , but asserts that ego development is not 

an on tological goal and must, in fact , be transcended 

in order to reach a state of pure awareness as the 

condition of mental well- being (Walsh & Vaughan in 
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Boorstein , 1980 , p . 23) . 

I n the p s ychoanalytic paradigm , the superego i s 

viewed as an interpsychic structure Nith which the pa

tient may o r may not iden tify . This constr uct , i n the 

transpersonal sense , applies to the ego itself . The 

resulting deta chment fro m the concept of ego reduces 

the efficacy of ego demands , which can now be viewed 

by the client from a greater psychic distance . Com

plete disidentification fro m the ego and the d i scovery 

of one ' s true nature is considered to be liberation or 

enlightenment in the transper sonal v iew . This is de 

rived from a concept centr al to Buddhism , the discover y 

of one ' s Buddha- nature , which was the ground of one's 

being all the time (Ross , 1980 ; Watts , 1957) . 

A compar ison with Jung ' s analy tical p s y chology . 

Of the various methods of thera py that had thei r be

ginnings in Fr eud's psychoanalysis , Jung ' s work , ana

lytical psychology , is most concerned with transper 

sonal as pects of experience . 

The in- depth exploration of the psyche that takes 

place in analytical psychology, like transpersonal ex

per ience , extends beyond Wilber' s ego and existential 

levels . Jung often stated that the object of therapy 

was not trea t ing n e urosis, but ultimately the a pproach 

to numinous levels of experience . The term numinous 
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is used here to mean a sense of the presence of div

inity (Jung , 1965) . In this regard, Jung said : 

The appr oach to the numinous is the real 
therapy and inasmuch as you attain to the 
numinous experience you are released from 
the cause of pathology . (Jung , 1973 ) 

Analytical psychology, however, is c oncerned with 

the contents of consciousness rather than consciousness 

itself as context . Consciousness , i n Jung ' s frame , is 

seen as experi ence in relation to its object. 

In the transpersonal view, Jung's conception re

mains dualistic in that it does not incorporate the 

idea of transcending the concept that subject and ob

ject are separate . And although Jung's model is con

ceived of with mythological aspects of experience act

ing as therapeut i c agents , it does not include the pos

sibility of direct intuitive awareness of reality which 

is the goal of the Eastern d isciplines and a key focus 

o f the transpersonal concept . 

Trans p ersonal therapy and behaviorism . The trans-

personal movement acknowl e d ges that behavioral tech

niques have produced results in terms of modification 

of behavior that are unique in their ability to demon

strate , e mpir ically , their e ff ectiveness (Walsh & 

Vaughan , 1980) . Self- contr ol and self- image enhance 

ment have become major goals of behavioral technique 

(Maho ney , 1974) . 
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It is possible to view some transpersonal tech

niques from a behavioral standpoint . For example , 

meditations that enhance feelings o f l o ve or calmness 

use these feelings to inhibit negative ones and are 

close, in principle, to the behavioral technique of 

reciprocal inhibition , used by behaviorists t o replace 

anxiety states with muscular relaxati on . In addition, 

the technique of modeling , prevalent i n t he behavioral 

literature (Bandura , 1977) , is thought to be central 

in transpersonal therapy, as noted earlier in this work . 

The difference i n perspective is that behavior ists 

are concerned primarily with easily described and meas 

ured behaviors , whereas the transpersonal interes t is 

focused on the attitudinal and phenomenological aspects 

of model ing . 

Transpersonal writer s express a wish from time 

to time for more -rigor in empirical testing and vali

d a t ion . This fairly frequent and somewhat paradoxical 

request f o r scientific and empirical efficacy will be 

discussed in some detail i n the concluding section of 

this work . 

Transpersonal and existential concepts of ther apy . 

As one might assume, existential ideas overlap and con

verge with transpersonal and humanistic as wel l as phen

o menol ogical concept s insofar as they are concerned 
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with the meaning and purpose of man in the universe 

and confrontation with death and aloneness . Key to 

the existential concept is the idea that we create our 

own reality in our accumulated beliefs . We must , fo r 

example, believe that lov e and f reedom exist be f ore we 

can exper ience them . 

Existent i alists hold that by bec oming aware of 

our roles as separa te e n tities , we can come to exper 

ience the u n ity of all life (Misiak & Sexton, 1973) , 

The raw experience of f r eedom and being in the wor l d 

as expressed by existentialists can open awareness and 

lead to a personal transformation . 

Unlike the transpersonal view , t h e existenti a li st 

may retain a separate ego identity in the process and 

thus a dualism, without going beyond that duality to 

the direct i n tu itive knowledge of r eality that char

acterizes the t r ansper sonal ideal (Boorstein , 1980) . 

Clar~fication of the difference can be made by 

drawing a comparison between the t r anspersonal and 

existential views of the Four Noble Truths of Buddhism . 

The exi stenti al position accepts the inevitability only 

of the first Noble Truth , " lif e is suffer ing ,n and 

struggles to reconcile life with this closed- end sit

uation . The tran spersonal position accepts, too, t h e 
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fering is attachment , ( b ) the relief of suffering 

comes with cessation of attachme n t , and (c) the ce s 

sation of suffer ing is a ttained by f ollowing the 

e ightfold path , an inst ruc t i on for ethical life and 

mental training ( i . e . , yogic practices, including med

i tat ion ) aimed at the ultimate attainment of full e n

lightenment (Ross , 1980 ; Watts , 1957) . 

Transpe r sonal a nd Humani stic Concep ts of Hea lth 

Transpersonal psychology, as noted , had its r oot s 

in the humanistic philo sophy . It i s impor tant, I think, 

that clarificat ion of the diff erences i n viewpoi nt re 

garding mental health be made before the section that 

follows on psychotherapy . 

The core ideas about health in the two paradigms 

a r e actually quite differen t . The humanistic ideal 

of psychic heal th , as defined by Maslow ( 1971 ) , is 

tied to the self - actualizing of th e individual . A 

closely related humanistic concept is Rogers ' idea of 

an individual being "ful l y - functioning'' (Rogers, 1961 , 

1980) . 

Humani stic a lly - oriented psychotherapy is addressed 

to the developmen t and maturation of personality and 

achievement of ego o bjectives . This developmental 

goal i s the equival ent to the ego a nd existenti al levels 

i n Wi lber ' s (1979) theoretical consciousness spectrum . 
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( An account of Wilber's seminal theory follows this 

section . ) Altho ugh som e may h ave certainly done so , 

h umanistic therapists have no particular interest in 

explor ing th e transpersonal experiences of their cli

e nts ( Walsh & Vaughan, 1980) . 

Transpersonal therapists, on the o ther hand , have 

first - hand experie nce of such trans cendent states ( Su

t ich, 1973) and are interested in working with clients 

who experience them . 

When therapists o r others do not have such first 

hand exper ience and knowledge, t hey tend to invalidate 

the o pinions and experiences of t h ose who have . This 

fact o r may be an essential one in the general resis 

tance of scientifi c posit ivists and mainstream psyc h o

l ogy to t ranspersonal concepts . This phenome na will 

be discussed in the conclusion section of this work . 

Wilber 's levels of consciousness . Ken Wilber, 

a major theorist of the t ranspersonal movement , con

ceptuali zed thr ee levels of consciousness (Wilber, 

1977, 1979) . These provide a useful conceptual back

ground for discussion of various aspects of transper

sonal psychotherapy and add clarity to comparisons of 

transpersonal with t raditional therapies . 

Wilber's paradigm posits the ego as the first 

level . This e go level includes the roles , images of 
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self, and conceptualizing aspects of our thought wi th 

which we usually identify . This level does not seem 

dissimilar to Jung ' s personna . The second , o r existen

t ial , level involves our ontological sense of being in 

the world--the idea of our very existence and the mean

ing of life , death and being a lone. Conventional West

ern therapies address themselves t o the ego and exis

tential levels . Their perspective is , roughly , that 

individuals live out their lives as beings isolated 

from each other and f r om nature . Western approaches 

to therapy t herefore aim at impr oving ego strength. 

Wilber , however , posits a third level , the level 

of mind, beyond ego and individualism . At the mind 

level , people experi ence themselves as pure conscious

ness , having dropped all attachmen ts and e x c l usive 

identifications . From this perspective , the first 

two l evels , ego and existential, are seen as i l lusion

ary i dent ifica tions and are held to be secondary and 

prior to t he mind level (Walsh & Vaughan , 1980) . 

Content , Context and 

Process in Transpersonal Therapy 

Vau ghan makes a major statement regard i ng the 

p r ocess of transpersonal therapy in a discussion of 

its content and cont ext (Vau ghan , 1980) . Sh e begin s 

by explaining that many transpersonal therapists were 

trained in traditional Western me t hods and later be-
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came interested in the Eastern disciplines . These 

therapists , she says , came to feel that their own 

spiritual exper iences would enhance the effectiveness 

of their work with clients . Thus , the t r anspersonal 

concept distinguishes the context of the therapy , 

which is established by the beliefs , values , and at

titudes of the therapist, from the content of the ther

apy, which is established by t he material offered by 

the client . 

A t ranspersonal therapist, notes Vaughan, is cap

able of working with clients who are ready to grow be 

yond ego considerations. Regarding cl ients who show 

such readiness, she states : 

Beyond this [ego considerations ] is the 
possibility of self- transcendence or trans
personal realization , in which the separate 
and isolated ego may be experienced as il
lusory, whi le the underlying oneness of 
existence is experienced as real . (Walsh 
& Vaughan, 1980) 

Vaughan also stresses (p . 186 ) that in the trans 

personal process , the client is seen as having the 

capacity for self- healing . The therapist does not 

cure the patient, but allows the patient to contact 

his o r her own resources in a context or setting es 

tabli shed by the therapis t which 11 can allow natural 

healing to occur 11 (Walsh & Vaughan, 1980 , p . 182 ) . 

This aspect of Vaughan ' s theory s ounds very much 
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like Roger ' s idea of nondirective, client - centered 

therapy , a humanistic structure ( Rogers , 1957 , 1961) . 

DistinctiGn b e t ween content and con text . Vaugha n 

points out an additional perspective fro m which to 

view content and context in the therapy setting . 

Transpersonal con tent is usually offered by a 

client who is ha ving transpersonal experiences ( i. e ., 

experiencing transformational processes) or who is 

ready to move into transpersonal areas of inner explor

ation . Clients who are e xperienci ng a "spiritual e mer

gency ," says Vaughan , "do not feel adequately cared for 

by therapists who have not explored their own spiritual

ity and who are not prepared t o deal with it in their 

patients " (p . .30) . 

Context may be seen in t wo ways . As I stated 

above , context is establi shed by the beliefs and values 

of the therapi st . In another sense, context may also 

be viewed as the therapy taking place in the context 

of the consciousness of the client . Transpersonal 

therapy may work directly upon the consciousness of 

the client , a l tering t h e context in which life is ex

perienced. Thi s i dea is opposed to that of attempting 

to change the client ' s per ception of the content of 

experience, a Western therapeutic goal both in psycho 

dynamic and behavioral t reatment . 
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As identification with limited ego views is dim

inished , t he process of res olving internalized con 

flicts , r eintegrating dis owned aspects of personality , 

and the attenuation of psyc hologica l scattering is 

accel erated . 

Context of Transpersona l Therapy. 

Vaughan points to the therapist ' s awareness of 

t he nature of consciousness as a c or e element in trans 

personal psychotherapy . Consciousness, from Vaughan's 

per s pective , is both the object of and the instrument 

o f c han ge . The transpersonal t herapy pr ocess is not 

as concerned with resolving the presenting problem as 

with establishing , with in the client, a condition of 

consc i ou sness in which the problems disappear or simply 

are no l onger perceived as pr oblems . 

In keeping with the central r ole Vaughan ascribes 

to consci ousness i tself in t ransper sonal ther apy , the 

therapeutic relationship might be deepened , for exam

ple , if the therapist i s aware , in his consci ousness , 

o f the oneness of all beings and his essential con

nectedness with the c l ient . Or , as ano ther example , 

the therapist , aware of t h e ego - limi ted per ceptions of 

reali t y, may view t he therapeutic pr ocess as a setting 

f or the awakening of the client . 

The ther apist , in c r eating a context by his posi-
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tion of awareness, implies a possibility for a trans

formation of identity and world view for the client, 

depending , o f course , on his sensitivity to the cli

ent's readiness to let go of constri cting beliefs . 

The therapist also creates a transpersonal con

text by holding open-ended beliefs about the process . 

One such belief , says Vaughan (p . 18l ) , is that all 

thoughts, c oncepts , and values held by the therapist 

d irectly affect the therapy , whe ther they are expressed 

overtly or not . Clients within the o pen setting of 

transpersonal therapy thus have the opportunity to 

exper ience their own capacities fo r transformat ion a n d 

transcendence. 

Method- f r ee t herapy . The transpersonal thera

pist, asserts Vaughan, understands that no parti cul ar 

t echnique will lead to the client ' s experience of per

sonal transformation, but the therapist may still as

s i st the client in removing obstacl es to such an ex

perience . I f the the r apist does not believe that such 

chan ge is possible , the disbelief i tself becomes an 

obstacle . If the therapist believes that such change 

c a n only take place over a peri od of years , the process 

will probably be very slow. The attainment of libera 

tion or enlightenment , however, according to both West -
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ern and Eastern mystical teachings, can take place in 

the seeker in an instant ( Franck, 1982; Phillips , Howes 

& Nixon , 1977; Suzuki , 1980 ; Watts , 1957) . 

Vaughan suggests the i mportance of the therapist 

being aware of personal beliefs and biases in or der to 

prevent those limitations from affecting the client's 

potential awakening . 

Content in Transpersonal Therapy 

Determining content. The content of therapy, 

then , is determined by the client and consists of what

ever pr oblems and experience the client presents . The 

therapist may use meditation, guided imagery, music, 

or other techniques , com10on in humanistic-oriented 

therapy , to evoke such transpersonal content. The 

techniques in themselves , however, do not define the 

content of therapy as transpersonal . In more tradi 

tional therapies , it is not customary to attempt to 

evoke client material except in special circumstances . 

The nature of transpersonal content . In trans

personal therapy, content can be described as includ -

ing all experiences in which the client transcends the 

limitation of identifying exclusively with the ego or 

personality . Transpersonal content also encompasses 

mythological, archetypal and symbolic material in the 

subjective experience of the client, as well as material 
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that comes into t he client' s a wareness through such 

altered states as meditation , imagery , dreams, or the 

use of hallucinogens as in psychedel ic or psycholy t i c 

therapies. Th e l atter involves a therapy technique 

which includes the adminis t ration of small amounts of 

LSD or similar hall ucino gen . 

Vaughan notes that the attainment o f transpersonal 

experience in itself is "no t the aim of the rapy per se" 

( Wal sh & Vaughan , 1980 , p . 185 ) . Such experiences are 

accepted as healthy and potentially useful i n faci l ita

tin g disidentification from superficial r ole s and dis

torted self-image . 

When transpersonal experience is val idated by the 

therapist as a natural part of the client's nature , 

rather than s omething to be repressed or avoided , 

basic questi ons regard i ng the t rue nature of real ity 

and one 's real i denti ty , in t he sen se of the ques t i on 

" What am I? '', begin to emer ge . Belief systems held by 

the client may then be edited or d isgarded , depending 

on the needs of the client . This phase of the rapy is 

not unlike the reaching of a state of existential de s 

pair . 

Existent ial despair in transpersonal therapy . 

Wals h and Vaughan ( 1980) po int out that confronti ng the 

existential r e a li ty of being in the world , being alone, 
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a nd ine vi tabl e death often leads t o a f o rm of despair 

o r r esignati on i n the client . The sel f is experienced 

as a sepa rate obj e ct in a worl d devoid of mea ning . 

Transcendence or integr ation o f t his stat e requir e s 

further d i ssociat i on f r om the ego in t erms of let t i ng 

go of both e xter na l (pro j ected ) and inner ( i n trapsy

chic ) d e finiti ons of oneself . Th e clien t realizes that 

while man ifesting a bod y , feeli ng s , thoughts , and ideas , 

he i s n ot these things and in fact is n o thing o r ob

ject . 

The authors state tha t the beg inni ng of the e n

l ight enment p r ocess or inn e r liberation occurs wh en 

the c l ient begins to disid entify fr om t h e ego and c an 

begin t o identify , i nstead , with a transcendent s elf, 

or a sel f t hat can be r ecogn i z ed as t he deta ched ob 

s e rver of on e ' s psy c h ological p r ocesses (p . 172 ) . 

As noted by others in thi s work , Vaughan point s 

out that the c on t e n t of therapy is not excl usively 

t r ansper sonal . I d eally , it r e fl ect s al l asp ec t s of 

t he clien t ' s exper ience in l ife . I n keeping with Wi l 

ber ' s model of thr ee stages of c onscio u s ness described 

above , ther apy a t t h e ego level is a ddressed to de

v e l opme n t a l and interpersona l probl ems - - those of e ve ry

day lif e and the a c h i evement of goa l s . At the exis

ten tial l evel , therapy is direc ted to c on cerns abou t 
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the meaning of life , authenticity , cosmo l o gies , and 

purpose . At the t ranspersonal level , i ssues of trans

formati on, t ranscendence, and liberation be come t he 

focus of the rapy . 

Pr ocess in Transpersonal Therapy 

Therapy at the e go level may be cons i dered as a 

stage of developmen t re l ated to identification , as 

described above in 11 A Transpersonal Model of the Pe r 

son" (p . 27) . The client, a t thi s stage , is involved 

with developing ego - strength, with self- esteem i ssues , 

and wi th patterns of n egative self- assess ment . As the 

client is able to identify and incorporate f eelings , 

thoughts , and previously rejected or pro jec t ed aspects 

of self , h e can begin to assume r espons i bility f or 

choices a nd actions. My sense i s that Vaughan uses 

the word "responsibility" (Walsh & Vaughan , 1980 , p . 

186) in the gestal t therapy meaning of "response

ability ," o r the abili ty to respond ( Perl s , 1973) . 

Disidentificati on . Disidenti fication i s described 

by Vaughan (p . 186) as the second stage in the trans 

pe r sonal ther apy process . Work at thi s stage , once 

mor e f ollowing Wilber ' s model , relates to the exis 

tent ial level . At this existent ial stage of ther apy, 

ego goals or persona lity gratifi c a tion often come t o 

be thought of by the client as meaningless . 
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Levels of ther apeutic growth. Bugental ( Walsh & 

Vaughan , 1980), like Vaughan , begins a discussion of 

on tological gr owth in tra nspersonal therapy by f ocus 

ing on the i ntegr ation of defenses and the energy bound 

up in t hat pr ocess ( p. 190) . 

Fr om a psychoanal ytic standpoint , Bugental n otes 

t ha t clients are often able to work thr ough re sistances 

surviving fr om childhood events . In accomplishing t h is , 

there i s relief and a release of the energies that were 

used to hold the repressions in place . For some clients , 

this represents a satisfactory end to therapy . The anx

ieties that cannot be brought under the mediation of 

t he ego are s impl y relegated back to the administration 

of revised defenses , or resistances. 

Although this state of affairs may seem i ncom

plete , completeness in any mode of psychotherapy i s 

a lways relative , not absolute . Therapy does not pro

duce people who are supposed to be immune from repres 

sions or resistances . 

The step bey ond t r adi tional therany. A pattern 

seems to be f orming, conceptually , as Bugental , like 

Vaughan , Walsh, and Fadiman , describes the step beyond 

t raditional therapy as one in which those clients who 

are ready to d o so confront the existential anxiety i n 

their lives : the anxiety arisi ng from the circumstances 
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of life itself, questions on the meaning and purpose 

of life, being in the world, and death . Bugental e m

phasizes tha t these questions mus t be faced "as square 

ly as therap is t and patient can endure" ( Walsh & 

Vaughan, 1980 , p. 19 1 ) . He then notes that this is 

always le ss t han fully done. Bugental then circum

scribes a stage of therapy i n which the client gains 

an awareness of h ow life might b e with most constraints 

r e moved . This stage is viewed a s a time of crisis f o r 

most clients who must face the reality of giving up o l d 

ways of being, ways that have been intro j ected into the 

client ' s self and identity, his very perception of 

hims elf in relation to the wor ld . 

The cli e n t n ow faces the possibility o f living i n 

n ew ways , ways t hat represent a depar ture fr om previous 

modes ( Wilber points out that new level s of being gen

erally subsume old levels rather t han d iscarding them 

[1979]) . Bugental makes a comparative reference to 

traditional therapies : 

Rather t han repairing and bringing the 
self up to date or even devel oping a n ew 
self, now the possibility opens of break
ing free of full identificati on with the 
self in any importantl y limiting way . 
{Walsh & Vaughan , p . 191) 

Positive Outcome in Transpersonal Therapy 

Vaughan {1980) addresses the same stage of ther-
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apy as Bugental, above, in commenting on pos itive 

outco me in t ranspersonal psycho the r apy . She notes 

that the cli ent who begins to be in touch with the 

transpersonal aspects of her being begins to alter 

he r values and thus her behaviors . For example , 

Vaughan posits that behavior s mo tivated by f ear o f 

loss , rejection , o r failure alter natur ally when the 

client realizes that such fears a r e grounded in illu

sory ego identificati ons . The illuso r y aspec t occur s 

when one t hinks of oneself as a separate , self- exis

tant entity . Fea r, for example, comes to be thought 

of s imply as a content o f a subsuming consciousness . 

Recognized as content rather than context , the client 

does not need to identify with t he fear and i t does 

not seem i n surmoun tabl e . 

In acknowledging a transpersonal self as the con 

t ext o r observer of conten t , any content may then be 

regarded as acceptable and par t of the natural pro

c ess o f evolving consciousness . 

To clarify, Vaughan explains that a client work

ing at the transper sonal level in therapy becomes a 

witness to her own state of mind (contents) and exper

iences any such phe nomena as part of a process in wh i ch 

she willingly and naturally participates . 

As an example o f successful outcome in transper-
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s onal therapy, I will quote fr om par t of a letter 

written to Vaughan, a therapist, from a client who 

had experienced, prior to transpersonal psychotherapy, 

a long period of traditional t herapy: 

I no l onger examine every a ction and its 
motives in order to justify it and myself . 
I no longer continually measure my worth in 
t erms of accomplishments or defined roles . 
I am no longer frantically involved in chang
ing myself .... I have begun t o gain a 
sense that my life (fate) is my path aRd to 
own the choices I have made on my way . . .. 
Two changes are a much lowered anxiety level 
as I h ave devel oped a capacity f or inner 
quiet , and a loss of my obsession with dea t h 
and meaninglessness, as I HAVE realized birth 
and death as one . (Walsh & Vaughan , 1980 , 
p . 187) 

Successful outcome of transpersonal therapy i s 

described by Vaughan as an expanded sense of identity , 

in which the self is held as t he context for life ex-

per ience , wh i ch in turn is seen as content . 

This shift in identification is of ten associated 

with a change in motivation f r om self- gain to service 

to other s . Vaughan implies that this change in mo ti

vation derives from the phenomenon of less intere st 

in specific (pers onal ) ego goals in favor of an orien

tation toward service and participation in the flow of 

life (p . 188) . One is , under these circumstances , like

l y t o be less judgemental of life experience and have 

increased toler ance for paradox and ambiguity . Inner 
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and outer experience become integrated and harmoni 

ous . This idea , on its surface , appears much like 

Rogers• conception of congruence ( Rogers , 1961 ) . 

On ce a person has realized the transpersonal 

level of experience , l ife itself is held in a new 

perspective . The new meanings and values now become 

content with the newly discovered transpersonal self 

as context . 

Vaughan concludes her conceptualization of ther 

apy outcome by noting that although a transcendent ex

perience per se is not required for the development of 

transpersonal awareness , it often seems to speed up 

the process of disidentification and transformation . 

The client ' s view of self . Following the con

ceptual models of Vaughan and Fadiman, Bugental con

tends that the self seen by the client is an arbitrary 

construct of consciousness (similar to the Buddhist 

concept of "mental fabrications 11
) rather than a con

stitutional 11 given" (Bugental in Walsh & Vaughan, 1980 , 

p . 192) . The particular contents of self, says Bugen

t al , are relative , formed by the individual ' s own 

unique life experience , but certainly not immutable . 

He makes a key point, as did Walsh, Vaughan, Fadiman , 

Sutich , and Wilber, that one need not be identified 

with a particular ego configuration. He suggests that 
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one may be able to accept a way of being in the wor ld, 

appropriate to one ' s life situat i on ( perhaps similar 

to Jung's personna , but more consciously) , and be able 

to set it aside on occasion , although he does not tell 

us wha t those occasions might be . 

Bugental notes that we each c r eate an historical 

r ecor d of ourselves , then use that r ecord as a stand

ard for determini ng and limiting future choices and 

behavior . We often find that these predetermined 

choices are unsatisfying . 

The yrocess of t r ansformation. Ambivalence and 

stress are experienced by the clien t who begins t o 

r eal ize that the entity known as his o r her identity 

is simply a process or series of even t s . The client 

is at the edge of a " terr ible emptiness" and a " mir

aculous freedom " (Walsh & Vaughan, 1980 , p . 192) . 

The client i s often faced wi th a sense o f over

whelming nothingness of being , impe r manence , n on

concreteness, and the i nfinite possibilities of aware

ness. In this mode , the client of ten manifests sen

sations of vertigo , anxiety , and denial . 

The fear of death , notes Bugenta l , is onl y one 

aspect of the existential confrontation and crisis . 

Clients o ften feel " lo st in space" ( p . 192) with n o 

sense of direction or continuity . Clients often per-
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sist in trying to recapture a forme r state of exis

tence , o r repeatedly attempt to find a new and con

crete identity . 

Persons at t his stage, says Bugental , begin to 

r ealize that the world is as much a construction of 

our consciousness as it is "a concrete foundati on of 

our being" (p . 192). Bugental comments further on 

this idea : 

We have learned from infancy to see it [the 
world] a certain way , and a l though we a l ter 
that s ome over the years , essentially we ac -
cept what we have been taught [ and] believe 
that to be the true nature of being . It is 
not; it is our construction . Other peoples 
experience the world different ly . ( p . 192) 

Bugental concludes that in transpersonal the rapy, 

it is only after confrontation with and incorporation 

of the realization that our identities are only pro

cesses and that the world is an arbitrary construction 

o f our awareness , that we can move toward 11 the freedom 

thus opened to us " ( p . 192) . 

Sub j ectivity in therapy. Bugental , from a gen -

eral perspective , comments on the fact that many cli

ents entering therapy (of any kind) are not in the 

habit of focusing upon o r giving s u stained attention 

to their own subjectivity . Only when sever e pain or 

distress occurs do i ndividuals attend to inner dynamics. 

When people do contact their inner processes , 
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they usua lly seek elimination of that distraction in 

order to " get back" to their perceived " real world " 

of o bjective concerns ( p . 19J ) . His key point here 

is that the world of objectivity is only given mean

ing through the operation of subjective processes 

(also a k ey idea of modern phenomenology). 

The therapist 's insistence on the client focusing 

on the subjective life is the beginning of r eal, per

vasive change . One result at t h is ooint in therapy is 

that the c lient begins to experience the center of l i fe 

as being within rather than external . 

Focus on s ub jective experience is , o f course , cen

tral to psychoanalysis, but in that content i t is lim

ited to an ego level, corresponding to Wilber ' s first 

level o f expe r ience . 

Bugental , co mmenting from what could be an exis 

tent i al perspective , says, " The heart of the matter . 

oft e n overlooked , is t hat the true home of each of us 

is in inner experi encing" (p . 193) . The goal of th e r 

apy is to affect the s ub j ective experience of the cli 

ent that will "improve the quality of life for him " 

(p . 193) . 

A key concept is that i t does not matter if par

ticular symptoms are eliminated , modified , or unaffected , 

so long as the client comes to experience more vitality, 
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potency , and joy in life . Whether a particular be

havior continues unchanged or not is trivial in com

parison with the client's discovery of dignity , choice 

and new meaning in life (p . 194) . 

Speaking once more from what seems an existential 

rather than transpersonal perspective , Bugental com

ments that subjective awareness can lead to a better 

quality of life , rather than transformatio n , transcen

d e nce, and ultimate enlightenment . His statement, " We 

are the pro cess of being aware , no t t he content of 

awaring , " seems part existential and part Zen, c er

t ainly not in keeping with other transpersonal views 

of the observer self viewing the content of one's ex

perience. 

Bugent al's emphasis is clearly on inner searching 

and concomitant awareness . He concl udes by saying that 

our sense of God comes from "our deepest intuitions 

to what is ultimate in our o wn depths" ( p . 195) . 

Characteristics that Identify 

Transpersonal Psychotherapy 

As the research for this work progressed, t he 

need to identify clearly the attributes of s omet hing 

called transpers onal psychotherapy became more press

ing. As a c orrolary to this need , the importance of 

identifying those characteristics of transpersonal 
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psychotherapy that clearly do n ot a pply to o ther 

therapy modalities emerged as an element o f cen t ral 

importance . 

The section on transpersonal therapy compar ed 

wi th o ther therapies ( Vaughan & Wal sh, 1980 , p . 165) 

add r esses the basic tenets of the t raditional t herapy 

modes and , I hope, makes it unnecessary to cover that 

same descriptive territory here again . 

The r esearch o f the literature of the t r ansper 

sona l p sychol ogy movement did , in fact , produce sev

eral strong and c onsistant factors r e l ated to trans

personal psycho t herapy . Some o f these factors seem 

to exist, conceptually , only in t he ~ranspersonal ther 

apy s e tting whil e others , even t h ough appearing con

sistantly in discussions of transpersonal therapy, can 

be related with equal ease to at l east one other ther

apy . In a brief outl ine and discussio n of these fac 

t ors , I will f o cus o n both the factors that seem 

uniquely and exclusively allied with t ranspersonal 

psychotherapy and t hose that have a more generalized 

application . 

Characteris tics t hat Emerged Consistently 

The therapist on his o r her own s piritual path . 

In the section of t h i s paper entitled "Various Concept

ualizati ons o f Transpersonal Therapy" ( p . J6), I no ted 
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that Sutich (1973) listed first in his requirements 

of a transpersonal therapist that "he or she be on 

their own spiritual path ." Almost all of the thera

pists who contribute to the transpersonal literature 

mention that they are currently meditating, or have 

been seriously involved in meditating at some time in 

the past . The meditation they describe is almost a l

ways of a Buddhist type , although one described h is 

meditat i on as transcendental . 

A few of the therapists had traveled to the East-

Japan , India or Tibet-- to pursue meditation with mas 

ters there and were obviously on a "personal spiritual 

path ." Most of the therapists , however , did not dis 

cuss their spiritual goals or activities . I am cer

tain, however , that only a therapist who had exper

ienced transcendent o r transpersonal manifestations in 

himself could recognize them as manifested in clients . 

Therefore, one can assume that the therapists reviewed 

here, if not on a spiritual path have at least exper 

ienced transcendent phenomena of some kind and know , 

experientially , that such phenomena exist. 

The recognition of spiritual factors in therapy 

is not exclusively t ranspersonal in orientation . Sev

eral therapies, including psychosynthesis , logotberapy , 

and Jungian analysis , focus on the spiritual experience 
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o f clients (Assagioli, 1976 ; Frankl , 1969; Jung , 1965 ) . 

I will c onclude, then, that s e nsitivity to spiritual 

values and phenomena in therapy is t ypical of , but n o t 

exclusive to , transpersonal psyc hoth erapy. 

Transformation as disidentification from ego and 

personality . A theme that appears with regularity in 

discussions of the process and s t ages of transpersonal 

psychotherapy is the phenomenon of detachment of the 

client from previous ego- centered and personality

oriented attachments. This occurence is usual ly as

s ociated wi th onset of a Karma- yoga at titude, one of 

l iving in service to others . Dropping of the ego and 

t he idea of the existence of a concrete n I '' is a d ir

ect mirroring of the Buddhist movement t oward u l timate 

enlightenment (Ross , 1981) and is so conceived by the 

transpersonal movement. 

The i dea of d i s association fr om t he ego is pre

val ent in o ther t he rapeutic conceptuali zations, such 

as psychosynthes i s and psychoanalysis, where one may 

function in an " observer " mode, viewing, in a sense, 

the manifestations of his or her personal ity/ego . In 

Jung ' s concept of individuation, the ego is seen as 

s omething no longer useful when full maturati on is 

achieved , but replac ed by more essential spiritual 

val ues . 
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Disassoci ation from ego as a specific goal of 

therapy does appear to be a characteristic unique to 

transpersonal psychotherapy . 

Even if a thorough explanation of the principle 

of disassociation from the ego were possible , I cer

tainly would no t at t empt it in this work . I do , in 

order that the r eader does not gain the false impres

sion that the i ndividual somehow disappears upon de

taching from ego and personality , fee l the need to 

present the following q u ota tions , one fr om Alan Watts , 

the other from A. F . Bentley , that give a feel f or the 

meaning of the phenomenon . Alan Watts states : 

Li ber ati on doesn ' t mea n loss o r destructi on 
of convent i onal concepts such as ego; it 
means seei ng through it , as in seeing past 
confusing a place with its indication on a 
map . Instea d of falling below the ego , 
liberation surpasses it . (1961 , p . 19) 

And fr om A. F . Bentley : 

Should he [an i ndividual] find reason for 
holding that he does not exist in the sense 
indicated [ an ego sense] , there wil l in 
that fact be no derogation from the reality 
of what does exist . On the contrary , there 
will be i ncr eased recognition of reality . 
For t he individual (pe r sonality ] can be 
banished only by showing a plus of exis 
tence , not by alleging a minus . If the in
dividual falls it will be because the r eal 
life of men , when it is widely investigated , 
proves t oo rich for him , not because it 
proves too poverty- stricken . ( p . 20) 

The quotes above are not from the t r anspersonal liter-
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ature bu t are the best repr esentations I hav e found 

of the transpe r sonal position on the matter . 

Consc i ousness i tself as a ma j or a snect of therapy. 

The study of consciousness itself , although outs ide the 

essential focus of thi s paper , is a major theme i n the 

l i ter at ure of the tra nsper sonal psychology movement . 

Tart ( 1975) has wr itten ex clus i vely on states of con

sciousness, alter ed stat es , spiritual experiences , and 

the need for state- s pe cific sc i ences . His work i s, 

fo r the most part, r i gor ously empir ical . Grof ( 1976, 

1984) , too , has written of exper iences resulting from 

his exper ience as a p s ychiatrist speciali zing in psy 

cholytic and psychedelic t herapy and claims such ex

per ience a s an empir ical pr oof of the existence of 

transper sonal, consc i ousness experience . 

James ( 1983) , Laski, ( 1962) , Assagioli ( 1965) , 

Maslow ( 1969) , and Jung (1965) , among others , have 

a ll expounded upon t he reality of states of conscious 

ness outside those recogni zed by traditional Western 

psychology . Assagioli' s psych osyntbesis is the only 

therapeutic use of concepts of c onsciousness apart 

from the t ranspersona l appli cations of their theories 

of consciousness , reviewed e a r lie r in thi s paper . 

Whereas the concepts of the observing conscious 

ness a r e a major aspe c t of psycbo syn t hesi s and are 
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somewhat similar to the transpersonal concept of the 

re lation of context to content of consciousne ss, it 

does not go nearly as far in complexity of concept o r 

application . In transpersonal process , change in con

sciousness which begins with discriminating content 

from context later represents a comple te change i n 

world- view, a sense that f o r the client , the world it

self is no longer the same . 

In existential therapy , too , there is consider

able focus on subjective consc i ousness regarding the 

existential questioning of the meaning of being i n 

the world, life , death and alone-ness . Existential 

ism , however , takes a different turn than transpersonal 

at this point , positing that the human must mak e his 

or her o wn reality and life in the world . The trans 

personal move is from existential despair not to a 

self- created world, but to transcendence, awakening , 

and liberation . 

The transpersonal perspective of consciousness 

I find to be unique in comparison with other existing 

therapies . The focus on consciousness itself is unique 

to transpersonal therapy . 

The goal in the rapy of liberat ion or enlighten

ment . In the transpersonal therapy process, once the 

client has reached the stage in which dissocia t i on from 
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the ego h a s begun , the ultimate outcome of ther apy 

is thought to be transcendence , then liberation. 

The i dea of liberation is taken from the Eastern 

discipli nes and known in Buddhist and Vedantic as 

Sa tori, Moksha, Tun Wu, enlightenment and Nirvana , 

among other lesser known names . The central aspect 

o f enlightenment is direct intuitive contact with 

reality , a phenomenon that cannot be described in the 

cognitive/logical mode of everyday language (deBary , 

1972 ; Ross , 1980 ; Suzuki, 1972; Warren, [ 1896] 19?9; 

Watts , 1961 , 1957) . 

It is not certain that the Western perception of 

awakening and enlightenment is directly comparable to 

that of the East, even among those who subscribe to 

the transper sonal movement . In a ny event, it is im

possible to determine if the transpersonal movement 

means the s ame thing by enli ghtenment as do those prac 

tit i oners in the East . Since transmission by word is 

impossible , the experience being ineffable , the q ues

t i o n becomes circular and p r obably unanswerable . In 

any event , t he e nlightenment that the t ranspersonal 

movement speaks of is , conceptually , the same enlight

enment the Eastern tradition s speak o f . 

There is no other Western therapy mode that in

cludes the idea of ultimate e nlightenment in its per-
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ception of positive therapy outcome . It is unique 

to t ransper sona l therapy . 

Discuss i on o f such experience is usually labeled 

unscientific and t he experience itself held to be 

pathological in the view of traditional Wes tern psy

chol ogy (Gr of , 1976) . 

The position of meditati on in t r anspersonal psy

c h ology . The ter ms "y ogic pr actices" and " spiritual 

disciplines" used throughout this paper refer to the 

exper ient ial count erpart of the Eastern philosophical 

belief systems. "Practi ce" of a discipline, in East

ern disciplines, i nclude s both philosophical and di

dactic knowledge and experiential practice. The yogic 

practice most often means some f orm of meditation in 

the East and always means some f o rm of medi tation in 

the conceptual frame of transper sonal psychology. 

The transpersonal movement has shown interes t in 

meditati on since its inception i n the late 1960 1 s. 

This i nterest has been expressed both in empirical 

studie s of altered sta tes of consciousness in medi t a 

t i on and subj ective studies of medita t ion in light of 

Easter n spir itual d i scipl ines . The empirical studies 

are not specifi ca lly related to psychotherapy and thus 

are beyond the purvue of this work (Grof , i976 , 1984 ; 

Lilly, 1972 ; Pelletier , 1978 ; Tart, 1975) . 
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The Journal of Trans personal Psy chology published 

35 articles on various aspects of meditation between 

its inception i n 1969 and 1984 , Volume One . Articles 

on meditation represented the largest subject category 

in the Journal . By comparison, 23 articles dir ectly 

or tangentially related to psychotherapy were publ ished 

in the same period . A breakdown of such data will be 

shown in Appendix A of this work . Of the 35 articles 

on various aspects of meditation , only f our were re

lated to therapy . Of t he four , one speculated in a 

nonspecific way on meditation as a form of therapy it

self (Goleman, 1971) and two others addr essed patient 

problems related to meditation i n therapy (Amodeo , 1981 ; 

Epstein & Lieff , 1981 ) . The fourth article by Deather

age (1975) was the s ingle piece that described the use 

of meditation in therapy . Thi s same author was once 

more the only one to addr ess the specific use of medi

tation in therapy in the non- journal t ranspers onal lit

erature (Boor stein, 1980 , p . 173) . Because the publi

cation data regarding these articles appears in the 

appendix , they are not listed in the reference secti on 

o f t his work . 

The hesitancy to use meditation as part of ther

apy is based on the fact that transpersonal therapists, 

f or the most part , received traditional Western t rain -
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ing in psychology , o f which meditation is not a part . 

In most of the articles in the J ournal on meditatio n 

per se, the fact was noted that no empirical studies 

of the use o r outcome of meditatio n in t herapy had 

been undertaken . This would also explain t he thera

pists ' hesitancy to use the technique . 

Meditatio n that is initiated by the clients them

selves, however, is encouraged by the t herapist who may 

off e r instruction as an adjunct to therapy and as a 

spiritual practice. Some therapists no ted that they 

meditated with clients , and one meditated on hi s thera

peutic relationship with his clients for the purpose of 

gaini ng greater c l arity and awareness of the therapy 

process . 

Some clients began meditating prior to therapy, 

while others chose t o begin at a point in therapy when 

spiritual o r t ran sperso nal experiences began to occur. 

I use the term ''transpersonal experiences" here to mean 

n on- egoic experience . 



Chapter V: Conclusion 

It is now necessary to v i ew the characteristics 

of transpersonal psychotherapy, presented in the last 

section , up against the research question , which seeks 

to discover whe ther or not t r anspersonal psychology 

has i ts own psychotherapy . 

Sutich ' s original attempts to describe what he 

named ''transpersonally- oriented '' therapy (1973 , p . 2) 

were at best partial and obviousl y sketchy and vague . 

No attempt was made to relate h i s ideas to the liter

ature of traditional psychology and psychotherapy . 

There is no apparent connection between Sutich's 

idea~ and those of later transpersonal authors, either 

theoretical or specifically addressed to therapy , that 

e me rged from the transpersonal move ment . This apparent 

historical discontinuity among the transpersonal arti 

cles creates the impression of disparate concepts with

out basis in agreed-upon presuppositions . 

80 
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Because transpersonal psychotherapy claims to 

address ego- related and existential problems just as 

other therapies do , it is therefore like other thera

pies in that respect . However, the transpersonal lit

erature does not indicate that transpersonal therapy 

has its own specific techniques f o r resolving such 

traditional ego- related problems . One is left to as

sume that the techniques applied to such problems de 

pend upon the theoretical orientation of the particular 

therapist. 

It appears that something which could, at least 

provisionally , be called "transpersonal therapy" comes 

into being only when a client has a need to grow "spir

itually ," beyond the need to resolve o r integrate ego

based problems and beyond problems involvi ng existen

tial questions on the meaning of being in the world. 

The characteristics of transpersonal therapy identified 

in the last section--dropping attachment to the ego and 

personality , focusing on consciousness itself , and 

transcendence and enlightenment--do not i n themselves 

constitute psychotherapy or techniques of psychotherapy . 

When the client engages the transpersonal or trans

cendent aspects of self and begins a transformati onal 

experience , an appropriate therapeutic response to that 

experience would require a therapist who could relate 
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to such experience in his own life . The stages of 

transcendence and ultimate enlightenment would also 

call f o r the presence of a ther apist who was exper

ientially sympathetic and open to such phenomena . 

Transper sonal psychotherapy could be desc r ibed 

as the relationship itself that exists between the ra

pist and client at this stage of the client ' s develop

ment . Transpersonal therapy could a lso be sa id to in

clude the process of therapy , in whatever form it takes , 

during this phase . Transpersonal therapy , then , is not 

so much a set of techniq ues as it is a t herapeut i c con

dition or state of relat i onshi p . 

This therapeut ic condition i s based on a number 

of factors : li f e experience of the therapi st , result

ing i n a set of transpersonal sensitivities, combi ned 

wi th the transformat ional material introduced into 

ther apy as experienced by the client . The resulting 

condition , setting, or ambience of the therapy encour

ages and f a cilitates further production of such mater

ial from the client in a pos itively c ircular way . If 

it wer e not for the presence of the therapist in h is 

accepting mode combi ning with the evolving mode of t h e 

clien t as ne w material is introduced , no t ranspersonal 

ther a py could be taking place . Does t his mean that 

transpersonal therapy is simply t he combination of 
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factors just described? 

Another way to ask the question is : "Does this 

combination of factors repre sen t psychotherapy? Is 

it actually therapy that is taking place?" 

I use the term "psychotherapy " now in the meaning 

given in the "Definition of Terms" section of this 

paper (p . 8) : "The application of specialized tech

niques to the treatment of mental disorders or to the 

problems of everyday adjustment." 

If one asks the question, "Is therapy taking place 

in this traditional sense?", I think we would have to 

answer " No . " No self- contained paradigm or system for 

thera.py appears here tha t could be applied to a "typi

cal" patient in our society with neurotic o r psychotic 

problems . 

The therapist has experienced something similar to 

the spiritual transformati on which the client experien

ces and creates a setting , by means of his own attitudes 

and values, wherein the cl ient can grow in an atmosphere 

of understanding, acknowledgement , support , and encour

agement. Although these attributes of the setting are 

no doubt therapeutic , no evidence of a paradigm for 

psychotherapy is evident. We seem to be discussing 

(or conceptually witnessing) a t herapeutic response to 

a state-specific mode of experience in the client . We 
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may be speaking of philosophical rapport rather than 

therapeut i c r elat ionship as we presently unders tand it 

(Gurman & Razin, 1975) . 

A study by Bou couvalas ( 1980) in which she pre

sen ts a working ou t line of t he field of t ranspersonal 

psychology contains a brief paragraph o r t wo about psy

chotherapy compared to more lengthy comments on other 

inte rest areas of the t ranspers onal f i eld such as edu

cati on, ind ividual development , a ltered- state pheno

mena , societal implication s , preconditions for growth 

toward the transpersonal, a nd other categories . Bou

couvalas ' brief statement on therapy was the resu l t 

of identifying "individuals whose publications activi

ties , academi c , p r ofess i onal and scientific wor k hav e 

influenced and shaped the growth of t he [tr anspersonal] 

f i eld ." The resulti ng survey of the transpersonal field 

by Boucouvalas fo l lowed "extensive review" of such pub

licati ons and i ncluded some personal interviews with 

the contributors . 

Her brief statement on psycho t herapy seems to me 

as vague and partial in 1980 as Sutich ' s did in 1973 . 

An almost-complete quotation of the wri t ing follows : 

Therapy 
Deals with existential problems and facili 
tates personal realization ... . Consistent 
with a transpersonal orientation are : psy
chosynthesis , Jungian analysis , LSD- assisted 
therapy, l ogotherapy , some f o r ms of music 



and art therapy. 

In gener al , not limit ed to any teach ing or 
school . Dependent more upo n beliefs and 
values of the therap i st . 

Premised o n con cept of self as guide (br oad
ly defi ned) . (p. 4l ) 

Boucouvalas seems to be speaking of a n attitude 

abou t ther apy which can be found in the other, more 

fu l ly developed ther api es that she names . Regarding 

her opening statement about existent i al problems , i t 

wo uld seem that no ther apy cou ld focus on those mo r e 

intently than existential therapy itself , a modality 

tha t was in plac e some time before the transpersonal 

con cepts developed . The statement " not limi t ed to any 

teaching o r school " seems a referral to an ec l ectic 

p osition that could be utilized under certai n circum

stances in vari ous therapi es . 

Paradoxically , although ther e is something that 

we may refer to as transpersonal psycho therapy, that 

something , in terms of this research question, is not 

a specific system of or par adigm for psychotherapy . 

I t is clear that the attainment of transcendent 

and enlightened s t ates o ccurs independent of the ther

apeuti c setting . Fo r ever y person who begins a t r ans

f ormational process or attai ns l i beration as a client 

in therapy , one must assume that countl ess oth er in-
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dividuals experience the same growth outside of ther

apy . 

Transcendent and transpersonal states have been 

attained by human beings as part o f personal and reli

gious experience since the start of recorded world and 

religious history . Huxley's Perennial Philosophy (1945), 

the work o f Phillips , Howes and Nixon ( 1977) , and Bucke 1 s 

Cosmic Consciousness ( 1982) contain numerous examples 

of such phenomena that cut across time and cultures. 

Although a transpersonal condition can be said to 

exist under certain circumstances in therapy, as noted 

in this work, no objectifiable process of therapy that 

can be seen as motivating such experience seems to 

exist . 

In r egard to the research questio n under consid

eration , then , no clear relationship can be drawn be

tween a type of therapy and the attainment o f trans 

personal states . 



Appendix A 

Articles Related to Psychotherapy in 

The Journal of Transpersonal Psychology 

From 1969 Through 1984 

Journal articles that are related to the subject 

of psychotherapy appear in this Appendix in chronolog

ical order . The articles encompass the period from 

1969 , Volume I, through Volume II , 1984 , 

The description following the title and publica

tion data for each article should provide the reader 

with at leas t a rudimentary feeling for the type of 

subject material that was of interest to the trans 

personal movement at the time of publication, o r at 

least to the editor s of the Journal . If an article 

contains a reference to a characteristic of transper 

sonal psychotherapy as described in this work , I have 

noted the relationship . 

Almost all of the articles provide , at their 

conclusion, a reference list which may be of value 

to anyone who wishes to explore a s pecific area of 

inter est . 

The articles, as might be expected of a new 
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movement in psychology , are almost without exceptio n 

theoretical rather than empirical . Many of them seem 

to relate to t r aditional journal articles on psycho

therapy only tangentially, superficially , or generally. 

The J ournal Articles 

19 69 , Volume I, i . Sutich : " Some Considerations 

Regarding Transpersonal Psychol ogy" ( p . 11 ) . Although 

this f i rs t issue includes no article s related to psy

c h otherapy, this article is mentioned f o r its histori

cal value . Readers interested in the his t ory of the 

t ranspers onal movement in relat i on t o it s most rec ent 

antecedents are referred to Su tich's article . 

From this point forward in the Appendix , issues 

of the Journal that d o n o t contain psychotherapy- re

lat ed articles will n o t appear . 

1970 , Volume II , i . Ram Dass : "Baba Ram Dass ' 

Le c ture at the Meninger Foundation" (p. 91) . This 

article is of int eres t in that Ram Dass refers to t he 

importance of the therapist dropping ego and r o le at

tachments. Speaking to an audience of t herapists and 

client s, he says " You will get as free of your parti

c ular r ole attachments as t h e psychiat rist is of h is" 

( p . 108) . The author then points t o the Buddhist ori

gins of t hat view . This reference points t o one of 
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the primary characteristics of transpersonal psycho

therapy : dro pping of ego a t tachments . 

1971 1 Volume III I i . Goleman : 11 Medi ta tion as 

Meta- Therapy : Hypothesis Toward a Proposed Fifth State 

of Consciousness 11 (p . 7). This a rticle is not related 

to the process of psychotherapy as t raditionally de

fined . Goleman is concerned with t he physiological 

c hanges that accompany meditation , such as basil met

abo l ism and skeletal- muscular relaxat i on . He does not 

attempt to present meditation as a te c hnique of ther

apy , but as a process that , different from the goals 

of conventional therapies, produces a s an end- state an 

altered mode of consciousness . He describes the util

ity of the a l tered state and posits meditation as the 

"main r oute of t h e newly emer gent fourth force " ( p . 1 ) . 

1973 , Volume V, i. Sutich : " Transpersonal Ther

apy" ( p . 7 ) . This article is noted in the section of 

t his work dealing wi t h the emergence o f t he t ransper

s onal perspect ive . 

1973 , Volume V1 i . Weide : "Varieties of Trans

personal Therapy" (p . 7 ) . Weide discusses using trans

personal energies in conventional therapy and the use 

of 11 standard psychological knowledge" ( p . 7) f or trans 

personal purposes . 

1973 1 Volume V, i . Grof : "Theoretical and Empir-
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ical Bases of Transpersonal Psychology and Psychother

apy" ( p . 15) . Grof postulates that the re is scienti

fic and empirical justification fo r t he existence of 

transpersonal psychology as a theoretical system and 

transpersonal psychotherapy as a clinical approach . 

These conclusions are a resul t of Grof ' s ex perience 

as a psychiatrist with patients in LSD- i nduc ed t rans 

personal states during psycholytic and psychedelic 

therapy . 

197 4 , Volume VI , i . Alan Watts: '' Psychotherapy 

and Eastern Religion" (p . 18 ) . Watts discusses the 

19th century naturalistic concept that Western man 

considers the uni verse to be constru cted , as an arti

fact . Watts claims that we are " mostly unconscious" 

(p. 19) of the way we think , of the basic belief sys 

tems within which we t hink and behave . He d is cusses 

the difference between mechanism and organism , i . e . , 

g rowing and being made . He claims that we have come 

to identify ourse lves with a process of c onsciousness 

which is not in actuality ourselves at all . We think 

that we are our idea of ourselves, our image o r opin

ion about ourselves . As our ego and personality , t h is 

is a fictitious account, l acking in richness and depth . 

Consistent with other transpersonal theory , Watts 

refers frequently t o the illusory nature of personality 



and ego , and to individuals mistaking these processes 

for concrete reality . 

197 4 1 Volume VI I i. Casper : "Space Therapy and 

the Maitri Project ." The Maitri project centers around 

a Tibe tan Buddhist psychology application of therapy. 

Therapists and patients live together in a small, 

closely interacting residential community . The cul 

ture-specific technique requires the training of staff 

members in Buddhist psychology and requires patients 

to practice a specific therapeutic discipline adapted 

from medi tation practice called " space therapy" (p . 57) . 

This article, like other articles on therapy that 

are published in the Journal , bears little relationship, 

practically or conceptually, with either traditional 

Western psychotherapy or transpersonal therapy theor

ies . One can only speculate that becau se the subject 

is 11 Eastern 11 and some of the phenomena descr i bed trans

cend the everyday personal ity , the subject was con

sidered a p r oper one for publication . 

1972 , Volume IV, ii. Richards, Grof, Goodman , 

and Kurland: "LSD-Assisted Psychotherapy and the Human 

Encounter with Death . 11 This article is based on a 

study of 3 1 terminal patien ts who were treated for 

pain , depression , anxiety , or a feeling of isolation 

associated with malignancy . 
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The therapeutic procedure involves a series of 

d rug-free interviews in which (a ) rapport is estab

lished and the patient prepared for the drug session, 

( b) tbe LSD session itself, and ( c ) several subsequent 

drug- free interviews to a llow integration of the LSD 

induced experience . The article is transpersonal in 

i ts focus on altered states of consciousness ( ASC) and 

involves p s y cho therapy, to some degree , as defined in 

the research question. 

1975 , Volume VII , i . Ram Dass : "Advice to a 

Psychotherapist . " I n this artic le Ram Dass answers 

t he questions of a newly- trained psychotherapist who 

is experiencing difficulty resolving the conflict be

tween the focus of his training wh ich emphasizes an 

ob jective view of the client and the disorder, and his 

o wn human feelings of concern and compassion in wanting 

to fill the "real" needs of his clients . 

The author speaks of h i s o wn service to others . 

He explains t ha t a central factor of h is work with 

others i s a l l owing the others to r e -perce i ve their 

l i fe strat egies and emotions ; but the "real" work, he 

says, "is that the cl ients represent my work on my

sel f " (p . 83) . 

Th e author notes, paradoxically, that he stays in 

t otal involvement with the client on the phys i cal plane 
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while in a state of complete non- attachment . He con

ducts the therapy "the best I can ," but without being 

attached to 11 how it comes out ." Ram Dass states, "It 

comes out as God wants it to come out , not as I think 

it ought to come out " (p . 84). 

The focus of this article relates to that aspect 

of transpersonal t h erapy in which the therapist estab

lishes the context of the therapy process . The theme 

o f Karma Yoga, too , is represented here--a life of ser

vice to others while working at the same t ime on oneself . 

The auth or concludes that it is only from a psy

choanalytic point o f view t hat suffering is considered 

destructive , o r some kind of problem, something to be 

all eviated . An unawakened person, he says , seeks 

pleasur e and avoids pai n--Freud ' s p l easur e principle 

(Brenner , 1974) . A conscious person (an awakened per

son ) , on the other hand , works both with pleasure and 

pain in order to become even more conscious . 

1976 , Volume VIII , ii . Walsh : "Reflectio ns on 

Psychotherapy 11 ( p . 100 ) . As Walsh reflects on his ex

perience in h is own psychotherapy , he discusses his 

new understanding of the importance of self-acceptance 

and how some of the Eastern t r aditions such as Buddhis m 

and Gurdj effian psychology 11 be gan to assume meaning" 

(p . 101 ) . The traditional psychoanalytically- oriented 
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the r apy that Walsh experienced had "transper sonal 11 

effects , at least i n respect to Walsh ' s sensitivity 

to new c onceptions of r eality . 

Walsh concludes that the inter nal dialogue and 

accompanying affects he had experienced fo r most of 

his life wer e onl y an illu sion accordi ng to the East

e r n v i ew . 

1979 , Volu me X, ii. Boors tein : 11 Troubl ed Rela

tionships : Transpersonal and Psychoanalytic Approaches " 

(p . 129). Boor stein first pr esents a br ief sketch of 

a conventiona l psychodynarnic approach to marital ther

apy , then proceeds to s uggest that an "ex tra, construc

tive dimension" can be added to t r aditi onal psychother

apy by using a "transpersonal approach " (p . 129) . 

This appr oach, says Boorstein , coul d involve the 

ther api st sharing h i s ph i l osoph ical belie f s wi th the 

cli ents via Sufi - t ype teaching stori es . It might also 

include a suggestion by the therapist that the clients 

cons ider meditation practice . Boorstein notes that 

this appr oach i s most effective when the couple is 

alr eady committed t o 11 spir itual goals" ( p . 130 ) . 

This is a c lear exampl e of the transpersonal idea 

of the therapist ' s beliefs and values establishing the 

context of the r apy . Boor stein says that he med i t ates 

regularly in the contex t of an Eastern discipline . 
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Psychology : A Wor king Outline of th e Field , " (p . 37) . 

A brief d iscussion of this article appears in the " Con

clus i on" section of this work. 

1980 , Volume XI , ii . Boorstein : " Lighthearted-

ness in Psychotherapy" (p . 105) , The author's theoret

ical position in this article is that many people live 

their lives in an " inner" atmosphere that is "grim and 

heavy" (p . 105) . He believes tha t t raditional thera 

pies tend to r einforce the grimness . Boorstein n otes 

t hat he r ecently shifted to techniques in his own prac

tice which have in common a feel ing of ligh thear tedness 

and d ramatic efficacy . Boorstein names six i n terven

tion technique s which he cons iders lighthearted and 

transpersonal in nat ure : 

1 . Deemphasizing the impact of a particular life 

story or crisis by reframing it as the c ontent of a 

lar ger cosmic drama . 

2 . The use of teaching stories from major spirit-

ual traditions . Boorstein uses Buddhist and Hassidic 

stor ies , but r ecognizes Sufi stories as also powerful . 

3 . Boorstein pro motes the view tha t we , on some 

level , choose all of our experiences and thus cannot 

mai ntain tha t we are victims of determinism , nor do we 

need to continue to be victimized by pr e sent circum

stances . 



4. Boorstein encourages clients to use mindful

ness meditation, non- judgemental self- observation, as 

a technique by which they may contact the witness as 

pect of themselves and thereby see many of their 

thoughts and concepts as content rather than context. 

5. Boors tein presents himself and the room in 

which he conducts therapy in a "more relaxed and cheer

ful way" (p . 106) than is traditionally associated with 

psychotherapy . 

Boorstein argues that the major value o f h is tech-

niques are that they often produce 

instant reversal of mood changes in which 
clients go from being caught up in anger or 
depression to laughing and feeling much more 
relaxed in a matter of moments . (p. 106) 

Boorstein points out that the intervention itself is 

sometimes not intrinsically humorous , but often con 

flicts in a humor ous way with the client ' s established 

belief system and is startling enough to produce laugh

ter and a concomitant reduction of tension . 

The author concludes by speculating that part o f 

the mechanism through which the interventions work may 

be the laughter itself , which relaxes mind- body ten

sions , allowing new p oints of view t o come into being. 

1980 , Volume XI , ii . Welwood : "Reflections on 

Psychotherapy, Focus ing and Meditation" ( p . 727) . This 

article c ompares a therapy technique called focusing 
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and meditati on practice as they both rel a te to ther a 

peutic goals . 

In focusing , says Welwood , the client gets in 

touch with the physiological feelings associated with 

a str ong emotion and stays with the feelings , describ

ing them in terms of location, intensity and texture , 

until preverbal cognitive material emerges . The emerg

i ng mater i al puts t h e clien t in real contact with h i s 

feelings ; h e n o l onger feels as controlled by them and 

a t t he same t i me n ew i nformation is a vailable about 

the existential situation. Welwood describes the p r o-

cess : 

Bringing the c lear ligh t of one ' s recep
tive , questioning attention to a bodily , 
subverbal f elt sense often leads to a 
felt shift and t urn s up surprising infor
mation t hat a llows one to move forward in 
new ways . (p . 129) 

Welwood compa r es the goals of mindfulness medita

tion wi th focus ing , noting that those of psycho t herapy 

in general and focusing in particular are orien ted 

toward : 

expanding a person ' s sense of who he is , 
by healing th e inner split be tween a part 
of h i m he defines as " I, 11 and a par t of 
him he t r eats as "other ," " it ." The goal 
of therapy is to integrate t h ose parts one 
treats as alien . (p . 133) 

Focusing , says Welwood , connects t h e knowing , 

judging part of oneself with subverbal fe lt experience , 
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thereby fostering creative inner dialogue . Focusing 

also helps clients discover their basic "aliveness " 

( p. 133 ) , where they are not contr olled by their prob

lems. Clients learn to trust themselves more fully as 

they discover an underlying intelligence in negative 

and confused feelings . 

Meditation , in contrast, instead of expanding the 

ego , or "I , 11 inquires into what the 11 1" is . Mi ndful

ness practice often results in the discovery that there 

is no solid, stable or even detectible 11 1 11 behind one 's 

thoughts and sensory processes . Even the detached 

witnessing of thoughts is seen to be another mental 

perspective rather t h an an identity . Meditation thus 

leads an individual through questioning his "I" to see 

that (a ) it is not always necessary to maintain a con

sistant " I " perspective or identity , and (b) this 

identity is a constant source of existential anxiety . 

If therapy then, concludes Welwood , deals with 

the tension of a split between an inner "I " and "other, " 

meditation is a step further into realization that 

there is no concrete "I" at all . Welwood clarifies : 

In continually undermining attachment to 
all perspectives [conceptions ] , including 
a detached o r disidentified perspective , 
mindfulne ss [meditation ] helps us simply 
rest in our own aliveness and appreciate 
it as the basically open, free and " empty" 
core of our nature. Welcoming this "mos t 
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l ucid awareness of the nonarticulated at 
the back of every individual thing " is [in 
itself] awakening . " (p . 135) 

In concluding, Welwood caut i ons against confusing 

the goal of psychotherapy , letting go of problems , 

with that of medi tation, letting go of personality. 

Therapy goals aim at transcending problems ; the goal 

of meditation is transcending self . 

1981 , Vol ume XIII , i . Hidas : "Psychotherapy 

and Surrender : A Psychospiritual Perspective" ( p . 27) . 

Hidas discusses the shattering experience of surrender 

t hat can br i ng the client in touch with inner un i t i ve 

forces that can provide the ground or basis for growth 

and positive change in the self . It is not , says 

Hidas, to be confused with ac ceptanc e o r conversion , 

in the sense that conversion is moving from one belie f 

system to another . 

The mode of " emptiness " (p . 27) that characterizes 

Hidas ' surrender could be compared with the giving up 

o n the Koan by the Zen student . The author further 

describes this surrender as "a final act of giving 

up ... letting go of all previously held do ctrines , 

beliefs and conceptions of self" ( p . 27) . Hidas n ote s 

the Buddhist idea of sel f as " illusory" and the Christ

ian i dea as d escribed by Paul as the "lowe r nature" (p . 

27) . 
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After making several compari son s of o ther theor 

i es of lower versus higher nature , Hida s presents his 

central theme , that of the contrast between ego or 

personality- bound everyday modes of existence and 

trans cendent , spiritual , transpersonal modes . 

It is nece ssary, he posits, in eve ry transforma

tional pro cess to transcend the lower, ego - personality 

and surrender to what Buddhi s t s cal l Sunyata ( the void 

o r emptiness tha t i s even beyond a "thing" called emp

tiness ) , or the "God's Will " of Christianity ( p. 28 ) . 

Regarding implications for t he r apy , Ridas notes 

t hat "while not common in many therapeut ic settings, 

the surrender experi ence is most likel y [to occur] 

where t herapy and spirituality mos t c learly interweave : 

[in ] depth psychotherapy" ( p . 29 ) . 

Hidas points out that wi thin the setting of depth 

psycho t h erapy , existential questions about the meaning 

of existence are likely to occur . Thus he concludes 

t hat the act of surrende r is an existential reali t y 

t hat may have important i mplications for psychotherapy 

generally . 

The author bel ieves that there are risks involved 

i n the surrend er process without an under lying bas e o f 

ego - integration . This idea is equivalent t o Freud's 

concept of once repressed material being r eleased into 
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the purview of the ego , or J ung ' s idea of the integra 

t i on of unconscious ma ter ial with the ego . 

The author points out that surrender may not pro

duce " i nstan t transcendence" (p . 29) but instead open 

a door to a dark spiritual j ourn ey . St . Teresa 's 

"demon- fi lled rooms of the interior c as tle " (p . 29) 

are Jung's archetypal land of the shadow. Transper

sonal wor k that ignores the need for integration of 

the shadow runs a risk, a ccord ing to Hidas, of tran s 

cendental denial ( p . 30 ) --an att e mpted fligh t over or 

around the shadow manifestation. Hidas speculates t ha t 

an integrating surrender may require the contex t o f a 

healthy ego to give a sense of self- direction in navi

gating the diff icul t journey through unconsci ou s mat-

erials . (This l ast idea presupposes a l evel of know-

ledge of the r e lationship between ego and unconscious 

that , as far as I k now , has not been attained . ) 

In refe r ence t o the onto l ogical aspect of the 

phenomenon of surrender , Hidas points out that sur 

render occurs independent of the rational , linear mind 

and personality . Surrender c omes as a leap, a giving

up , an emptying wh ich n o rational pr ocess can produce. 

As Hidas e xplains : 

Surrender comes over one in a wave , when 
r eason , will and knowledge a r e no longer 
adequate t o sustain self- d irected life . 
A pervasive sense of despair and meanin g-
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lessness may herald the end of all previously 
held world views, as the essential imperma
nence , transitoriness , and illusion of all 
life forms is experienced as ontological 
truth . (p . 30) 

In ter ms of psychoanalytically- oriented therapy , 

Hidas alludes to the importance of the way i n which 

the transference is resolved as the patient is actively 

exploring his own depths . The interpretation of the 

transference can have liberating effects for both pa

tient and therapist . The ther apist should be particu

larly aware of any projection of God- ness o r 11 Guru" on 

to himself by the patient . 

Hidas notes that a conventional ther apist ' s ex

clus i ve concentration on symptom reduction with a cli

ent who needs guidance through a psyc~ospir itual crisis 

could abort the c lient ' s growth and deter the natural 

forces shaping her development . This is an instance 

when the ther apist ' s own spiritual path and experience 

of spiritual journeys could be extremely important to 

the patient's growth process . 

1981 , Vol ume XIII , i . Smi th : 11 0bserva tions on 

Morita Ther apy and Culture- Specific Interpretations" 

(p . 59) . This paper deals with a Zen- related Eastern 

system of the: apy . It was not designed as Buddhist but 

is coherent with fea t ures of Japanese cultur e shared 

with other Eastern cultures that are ~coted in Buddhism . 
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In keeping with Zen and , in a sense , with transpersonal 

thought, Moritists foster a certain attitude towar d 

emot i ons , work and experiential learning . This example 

of an instr ucti on to Morita therapists is pregnant with 

the Buddhist concept of no- self and may be clar ifying : 

Lead them not to a ccumulate self confidence 
from various experiences . Aiming at attain
ing a specific me ntal sta t e , like the feel
ing of relief , gives rise to an illusion of 
the reali ty of one ' s feelings , and results 
in establishing an imaginary self again . 
( p . 60) 

The author expl ains that what is o r dinarily r e 

garded as emotion is an extension of the self- image . 

"Responding to emotion becomes a substitute for direct , 

immediate r esponse to pr esent real ity, and furthers the 

ill usi on of being filling , l i ke diet cola" (p . 63) . A 

belief , chiefly Western , t hat Mor ita intends to sup

press emotions is not correct . A retr aining of atten

tion away from problems and toward the task at hand is 

encouraged . 

Morita therapy is based on the Easter n cultural 

ethic of group consciousness in which an individual 

feels a limited sense of e x istence apart fro m h i s re 

lationship to the famil y and lar ger social group . 

The idea of worlds within wor lds is applicable , 

in which human life can be viewed as a drop of dew or 

a lightening flash . Impermanence wherein both animate 



and inanimate forms o f nature engage in a c omplimen

tary harmony of energies that naturally support each 

o~her , including the human-- if he does not isolate 

himself in ignorance as a concrete '' t hing. " 

This Buddhist idea is the one that has been adopted 

by the transpersonal movement-- the idea of personality 

and ego as an illusory or secondary convenience at best . 

The Morita therapy itself does not fit the Western 

psychoanalytic or behavioral models. In practice, Mor 

ita resembles a crude reenactment of childhood stages . 

Treatment , which is residential , includes ( a) Inactiv

ity for the first week . The patient is cared f or by a 

nurse solely concerned with the patient ' s comfort . The 

patient hears her voice in the background , footsteps, 

and familiar household sounds . (b) The doctor's re-

laxed evening visit is not unlike a father saying good

night to his children , lis tening to their problems and 

fea rs, but not being unduly alarmed by them . (c) When 

the patient , despite his anxieties, is ready to enlarge 

his scope of experience, he is gently encouraged t o go 

outdoors and help with adult tasks . (d) When he is 

ready to re- enter the societal wo rld outside , he is 

"sent forth'' with parental- like counsel and blessing-

knowing that he may r eturn at any time and receive the 

respect of other patients "not yet r eady for adult 
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challenges" ( p. 65). 

Smith ' s conclusion indicates that his primary 

interest in Morita therapy is the culture- specific 

aspects functioning in the therapy. For the pur poses 

of this work, however , the background concepts of the 

distorting aspects of ego and personality are central . 

1981, Volume XIII , ii . Epstein : "Psychiatric 

Complications of Meditation Practice" ( p . 137 ) . The 

article describes a ca s e of regressio n i n therapy which 

the author attributes to meditation practice . The re

lationship of the subject of the article to transper 

sonal psychotherapy is not made clear . 

1981 2 Volume XIII , ii. Amodeo : "Focu sing Applied 

to a Case of Disorienta t i on in Meditation" ( p . 149 ) . 

This article describes a case of disorientation in med

itation . The disori entation was experienced by a cli 

ent of the author who had a s trong achievement- ori ented 

ego and a similarly motivated ''spiritual ego . 11 The 

p r oblem , as suggested by Amodeo , is that the client 

had not resolved her fi rst- level ego problems (as per 

Wilber's theory) involving self- image, awareness and 

se l f - es teem, nor had she expl ored and acknowledged her 

unpleasant emotions ( Jung ' s shadow) , uti li zing them as 

an extension of her self- image, a g r eater complexity 

of self , rather than " repress i ng , denying , o r project-
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ing them on to other s " (p . 151 ) . 

Th is a r ticle posits the conceptualized ego and 

perso nality as limiting fac~ors to gr owth and empha

sizes the need to transcend personal ity issues and 

the idea of a personal 11 I . " It also utili zes Wilber's 

theo r y of developmental levels , an exclusively t r ans

personal concept (seep . 51 o f th i s work) . 

1982 , Volume XIV, i . Wortz : "Application of 

Awar eness Methods in Psychotherapy" ( p . 61) . Wo r tz 

discusses the use of awareness training and meditation 

in his psycho t her apy practice. He states t hat h i s 

goals are no t those of formal med i tation pr actice or 

of a t r a d itional spiritual disc i pl i ne . He does, h ow

ever , use techniques for developin g awar eness that are 

"like some med i tation methods 11 
( p . 6 1 ) . 

The aut hor is not specific r egarding types of 

c lient s who might benefit from meditation and aware

ness techniqu es . After describing several techniques 

he uses , the aut h or concludes that the spectrum of 

cond i tion s t hat produce discomfo r t ar e general ly arbi

trary and idiosyncratic . He notes that the concept of 

s uffering is deeply ingrained in most societies and 

reli g i on s . Suffering is often, he says , a part of 

deepl y held beliefs and presuppositions c oncerning 

fami l ies , love , values and interpersonal relationsh ips . 
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The transpersonal idea of being attached to one 's 

own personality, opinions, and concepts is a cen tral 

focus of the article. 

1982 , Volume XIV , ii . Aitken : " Zen Practice and 

Psychotherapy" ( p . 161) . Aitken is neither a psycho 

therapist or a spoke sman for the transpersonal concept . 

He is a Zen roshi , or teacher , and speaks from that 

perspective . 

Speaking o f consciou sness , Aitken presents the 

Zen idea that the conventional continuum of l ower-to

hi gher consciousness must be t ranscended , as in the 

Zen idea of climbing the hundred- f oot pole and then 

go ing higher (Watts , 1957) . 

The central focus of the art i cle is the Zen con

cept of the "falling away of self- concer n " (p . 169) . 

The author speaks of t he e nergy that is released with 

the d r oppin g of self concern that can then be utilized 

in "Karuna " or compass i on for a ll sentient beings . 

The release of such energy , says Ai tken , enables 

us to : 

devote t h e love in our heart s naturally 
acc or d ing to t he discrete requirements of 
people , ani mals and t h ings .. . . Wher eas 
t he more usua l k i nd of person is one who se 
envir onment generally points t o himse l f ... 
th e person of fallen a way body and min d r e 
verses this pattern . . . i n a h ealthy pre
occu pati on with the wor ld . ( p . 169) 
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The editors apparently chose to publish this 

ar~icle because of its focus on t he Eastern and t r ans 

personal ideal of droppin g attachment to the ego . 

Here the author speaks of the abi lity fo r the indi

vidual to remain in the wo r ld not only comfor tably but 

in a mode that i s helpful to others . 

7 982 1 Volume XIV , ii . Welwo od : "Vulnerabi l ity 

and Power in the Ther apeutic Process : Existential and 

Buddhist Perspectives" (p . 1 25) . The article i s ex

tremely wide- ranging i n scope . I t is doubtful that 

its essence can be captured in a brief and compacted 

treatment such as these are . However , I wi ll endeavor 

to transmit that substance of Welwood's article wh ich 

is most pertinent to t his work . 

Welwood i s one of the major contributors of con

ceptual thought to the transpers onal movement . His 

article is an a tt empt t o break down into intelligible , 

ontological increments , movement from an ego- centered 

existence, through existential despair, o r what Welwood 

terms 11 world- collapse 11 
( p . 1 25) , to a c reative empti-

ness or existence in whi ch we do not feel the need for 

"meaning"--because life i tself , l i ved directly in t ouch 

with reality , is its own meaning . 

Th e author speaks of h i s own world- c ollapse, in 

which needs f o r success , stri ving to earn money , pro-
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viding for a family, wanting to be loved and "other 

matters" ceased to have meaning for him . He exper

ienced an existential phase, wherein he sought to 

make meaning thr ough h i s own actions, t hen realized 

t ha t his individual actions may also have no meaning . 

At a point when Welwood felt as if he had "rolled 

the rock up the hill too many times'' ( p . 127) he turned 

to Buddhism, intrigued with ~he writings of Alan Watts 

and D. T . Suzuki . Th e r eference li s t of this work 

con tains two of the works t ha t he claims meant most 

to him (Watts, 1961; Suzuki , 1972) . 

Welwood realized , he says, a solution to the exis

tential problem . The problem was not that life was 

absurd or that t h e re is no absolu te basis for certain 

meaning . The problem , rather, lies in our conception 

of the self that we attempt to create . Welwood real

ized t hat he no l onger had to deny anxiety , meaning

lessness or feelings of despair; he found they could 

actually point the way to something better . 

He saw that existentia lism t r ies to fill a void 

o f despair (the void of world- collapse) with a new 

meaning . Buddhism, on the other hand, does not try 

to overcome the emptin ess , but actually p r o vides a way 

to go i nto i t furthe r . The moment of world- collapse , 

in the Buddhist perspective , is seen as one momen t in 
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a larger view, rather t han a final o r ultimate one 

( p . 1 28) . 

We l wood makes , in the f ollowing quote , a clear 

statement on the ill usory nature of the self- - the 

realization that the self has no solidity o r contin

uity: 

Ordinarily , the self that we know is co n
structed by ident ifying with objects of 
awareness that come and go--such as the 
occupa t i o ns we perform, t he things that 
we own , our per sonal h i s tory with a l l its 
drama and achievements, [ and] the intimate 
relationships we hold most dear . All these 
things we hold on to , a s something to iden 
tify with . . . . The word "id entity '' comes 
fr om a La t i n wo rd that means "the same ." 
So having an identity literally means that 
we are trying to b e the same from day to 
day . Our identity bolds us together, and 
we use it , among other t hings , to avoid 
that experience of our wor ld collapsing , 
which is so f r i ghtening. (p . 128) 

The au thor notes that meditation experience i n 

Buddhism c a n teach us that our c onsciousness is radi

cally non- sol id, wide open , and r eceptive to the wo r ld . 

Exi stentia lism posit s that we seek the same solidity 

in ourselves t hat we perceive in the other . From the 

Buddhis t standpoint , the very fact t hat we can take 

things into us and let them touch us , or see them as 

soli d , means that we are not solid but empty like a 

mirror, like o pe n space. 

Welwood comments that we see our spaciousness in 

relation to the other's solidity as a lack, as some-
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thing tha t should be filled and made solid , too. We 

assume tha t wha t comes into us has a solid , inde pen

dent existence unto itself . We t hen ask, "What am I 

in compar ison? Who am I?" ( p . 129). We fai l to ap

preciate that the nat ure of our consciousne ss is t o 

be [to provide] a space in whi ch things can stand out 

and be revealed . 

This , says Welwood , is how meditation practi ce 

can help us relate t o our own non - solidity in a new 

way . 

Welwood notes the ever- changing nature of life 

and of t he fac t that we can ' t move ahead until we can 

let go of where we have been . Freedom , he says, re 

quires that we leave old structures behind. Medita 

tion practice can help to show u s how to let go . 

As we sit in meditati on , the neat "package" our 

ego has constructed continues to unravel . We see 

mor e c l early how we construct it, try to mainta i n it, 

and all the pain t ha t is created in keepi ng the ima ge 

" pumped up." Welwood p o i nts to Hume , t he Briti sh as 

socia tioni st phi l o s opber, who said : "Fo r my part, 

when I ente r most intimately what I call myself , I 

always stumbl e on some par t i cul ar perception o r oth e r" 

( p . 130) . 

Hume is noting that what we are essentiall y aware 
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of are obj ects of consciousness . "I never catch my

self" ( p . 130 ) , he says . William Jame s was speaking 

o f the same thing , no tes Welwood , when he c a lled at

tention to the continuous overlapping of t h ought s that 

gives an ill usion of ownership (James , 1983) . Sartre, 

i n the same vein , said : 

The essential role of ego i s to mask f r om 
consc iousness its very [own ] s pontaneity . 
Everything happens as if consciousness were 
hypno tized by this ego which it has estab 
l i shed , which it bas con str ucted , becoming 
absor be d in it as if to mak e the ego i ts 
guardian and l aw . ( p . 130) 

I n relation to appl i cati on i n psychotherapy, Wel 

wood feels tha t c lients in t ransition need the struc

ture of a spiritual path in the fa ce of constant change 

and impermanence . Cogni tive understanding of the self 

as a fiction does not , i n itsel f , relieve cli e n t s ' suf

fering . In t herapy, Welwood recognizes that ther e is 

an in- between stage f o r clients when old s truct u res 

ha ve started to collanse and no new direction has yet 

emerged. He states: 

There is n ot much in Western psychology to 
prepare people f or how to deal with such 
moment s . Most therapists are guided by 
some per sonality theory . We thi nk we should 
know who we a re, like others seem to know . 
We don't realize that no one knows wh o t hey 
are , that this is the true nature of our 
b eing . ( p. 131 ) 

We lwood goes on to observe that "If we h av e a true self 

at all , it som e how lies in the heart of [ t he ] unknow-
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ingness that we face when we look inside our selves " 

( p . 13 1 ) . 

For Welwo od , meditation pr ovides a proper context 

for working in this s ituation . He speaks of his own 

world - collaps e i n the "practice " environment of a re

treat where one purpose of being ther e was to let one ' s 

wo r ld collapse , among other meditators with similar ex

perience . 

In speaking of our vulnerabili ty, Welwood notes 

the tenderness or " nakedness " we feel when an old struc 

ture fall s away befor e a new one has a rrived to replace 

it. He finds t hi s quality of vulnerability an aspect 

of our human- ness that we usually ma sk in some way . 

We feel our basic vulnerability every time an ego ar

tifact disappears. 

Welwood writes of this vulner ability as the lit

e ral softness of the front- exposed human being, mani 

festing i tself as an essential sensitivity in our 

everyday p r oblems and concer ns . I n touchin g this vul

nerability, the c lient may contact an "al i venes s" that 

can shift the way in which he holds his probl ems . 

Welwood notes the perjorative meani ng of vulner

ability in our cultur e as loss of power, connoting 

weakness . He d istinguishes what he terms "basic human 

vulnerabil ity" from fragility o f the ego , the shell we 
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construct. around our "soft receptive center" ( p . 133) . 

We t r y to protect this center , he says , with a facade 

or mask , distancing ourselves a bit from the world ; 

but the shell is fragile and always prone to being 

punctured or demolished in moments of world collapse . 

It is a weak shell , states Welwood , because its 

fragility puts us at the mercy of things that contin

ually threaten to puncture it . We have to try to con

trol situations so that we do not feel threatened . On 

the other band , getting in touch with our mor e basic 

human tenderness , our vulnerability , can be a source 

o f real power . 

Welwood begins his concluding remarks by stating 

that true inner strength lies in our being i n touch 

with our vulnerability , rather than in the ego concept 

of wanting to have strength over something . The 11 c on

nection oetween our vulnerability and our real human 

power is gentleness" (p . 136 ) . We must , says the 

author , "learn to be gentle with ourselves . " Medita 

tion, which involves allowing our world col lapse and 

staying with the phenomenon , teaches us to be gentle 

with ourselves . Buddhism descr ibes our basic vulner

ability as 11 the seed of enlightenment already in us" 

(Ross , 1980 ; Watts , 1957) . It states that when this 

"tender heart" is fully developed , it canoe very pow-
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erful and cut through the l imitations ~hat we as 

human beings create . 

In his conclusion , Welwood suggests that "mutual 

vul n e rability" between therapis t and c lient , as with 

any important relationship , is a crucial factor in how 

they affect each other . The implication is that t he 

therapist cannot connect with t he client unless h e can 

be vulnerable with the client . 

In concluding , Welwood presents a c oncept I have 

not discovered before , either in writings in the psy

chotherapy or the transpersonal literature . In answer

ing a question about "meaning" in t herapy (p . 137 ) , Wel

wood says, 11 That is largely what I do with clients--

we discover and unfold new meaning together . 11 This 

seems to me a concept worthy of further exploratio n 

f o r tho s e interested in psychotherapy outcome research . 

A f inal quote from Welwood on t h e nature of the 

u1 11 clarifies his posit i o n o n t h e sub ject : 

Our awareness is both active and receptive. 
11 1 11 is a convenient way to describe the ac
tive par t o f this process . 11 ! 11 as an active 
awareness bas no form that can be grasped . 
At t he same time , there is a set of habits, 
patterns and structures that I can observe 
in my life, post facto. This is the "me" 
that t h e "I" observes . . "I" can observe 
these patterns and infer f rom them the exi s 
tence of a solid , continuous self . But 11 1 11 

can never directly experience that self . 
Moreover, no one has ever been able to find 
out who owns this active awareness . . .. 
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Assuming that there is an " I" that owns 
thi s awareness creates unnecessary com
pli cation s . ( p . 139 ) 

Welwo od notes that he doe s no t "mix" medi t a t ion 

wi t h therapy , which he consid ers a vehicle for develop

ing meaning and "healthy s t ructur e" ( p . 139) . 

7 982 , Volume XI V, ii . Spee th : " On Therapeutic 

Attenti on" ( p . 141) . The ar t icle c oncerns itself wi t h 

d ifferent modes of attentio n within the t herapist and 

d irec ted t oward the client . Speeth describ es t he ground 

o f effect i ve attention by t he therapist as that o f a 

"non- interferi ng" obse rve r . Cons c i ousness o f the t her

apist in its wide-to-narrow modes is c ompared t o vari ous 

modes of c onsciousness in Buddhist medi tation and o ther 

Eas t ern medi t ative p ractices . 

Th e autho r , paradoxically mirroring a psychoana

lytic idea regarding transfe r ence and countertr ansfer -

e n c e, says : 

the therapi s t could learn what t he client 
i s feeling, at l east in part , by experiencin g 
the c hanges occurring within his . .. own 
experie nce while perf orming an imitat ive 
i d ent ification with that cli ent . ( p . 148 ) 

The a u thor seems t o be suggesting, a l so, a fo rm of iden

t ificati on t h r ough empathy which i s also a humanist ic 

Rogerian con c ept ( Rogers , 1961 ) . 

In Speeth ' s terms , the therapis t holds the image 

for t he clien t i n the fore g r ound of her consciousness, 
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pushing what is "herself'' into the background . This 

is done so that the identification upon which empathy 

is based can t ake place . 

The author presents various aspects of attention 

to the client that comprise her primary ideas. These 

aspects inc l ude : the therapist holding steady at tention 

on the client ; being able to withdraw attenti on, vol un

tari ly , fro m the c lient ; being a ble to let her focus on 

the client wax and wane as a funct i on of the " witness 

consc i ousness " ( p . 151) . This concept of the witness 

is thought by the author to be most important because 

of " the abundance of information it provides" (p . 151 ) . 

The therapist , notes Speeth , must be free , dur i ng 

identification , of her own theoretical admonissions , or 

"compuls ions of theory " ( p . 156) . If not, attention may 

tur n into what shoul d be relevant to the therapy a nd 

much may be overlooked . To believe in a th e oretical 

c onstruct , says Speeth , is to always d iscover wha t one 

expected . 

I t is important , too, for the therapist to be emo

tionally independent fr om t he client . An open , observ

ing atten t ion leads to a "complimentary" re l ationship . 

Maintai ning even attention regar dless o f content allows 

the client to express negative and taboo mater ial freely . 

Spee th conc ludes by stating that a therapist who 
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can move freely between narrow and panoramic focus 

will remain more in tune with the the rapy process . 

She notes that both meditat i on p r actice and the 

influence of Freud can be "important" ( p . 159 ) . Speeth 

touches on the idea of freedom of a ttachment to ego 

when she states : 

to be willing to withdraw a lit~le attention 
from what I am doing and thinking . . . I must 
have somehow reduced the need to be immersed 
in my life [ ego] experience . I must have lost 
some of the addiction to the thrills of iden
tification, and awakened a little from the 
dream in which mos t of life is conducted. (p . 159) 

1983 , Volume XV , i . Komito : "Tibetan Buddhism 

and Psychotherapy : A Conversation wi th the Dal ai Lama" 

(p . 1) . In this article , Komito addresses the central 

relationship of t ranspersonal psychology to the Eastern 

disc iplines . The author had begun to feel that the at

tempts at "cross-fertilizing Eastern and Western psy

chologies might only produce sterile hybrids" (p . 1 ) . 

Komito, given the opportunity for an audience with 

the Dalai Lama upon which the article is based , was con

cer~ed with " the apparent incommensurability of the em

pirical method used i n Wester n science and the intro 

spective method used in Buddhism" ( p . 1 ) . In a direct 

answer to Komito ' s question , the Dalai Lama replies that 

the pr oblem lies in the way a person is understood by 

[Western] psychologists . It lies in t he strict focus 
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on the present life, while th e Buddha Dharma (teaching ] 

concerns the whole cycle , including the future life . 

In speaking of t h e Buddhist teac hing o f the six 

real ms into which pe ople can be born, Komito notes that 

Western psychologists view them as if they are meta

phoric . He emphasizes that t he Buddhist means that a 

person can l iterally be reborn as a God or an animal. 

The Dalai Lama t h en asked Komito if he meant that the 

psychol o gists took t he teachings as " no t being t rue, 

but s ort of symbolic" ( p . 4) . The Dal ai Lama c ontinued , 

"Buddhism is something different fr om the interpretation 

of i t . .. We believe there are d iff erent f o rms of 

life than what we can see" (p . 4) . 

In discussing his problem of fee l ing "sad" when 

working with depressed clients, Komito e l icits from 

the Da l ai Lama the comment that i f one recognizes while 

s haring o the rs ' s uffering that the suf ferin g is due to 

11 bad ment a l images " ( p . 6 ) , there can then be no prob

l e m. The Dalai Lama c omments that 

because of t heir suffering they [Komito ' s 
c l ients ] change in t heir way of relating to 
you can now become a reason why you should 
love them more deepl y rather than r un away 
from them . (p . 6 ) 

Komito further q uestions t he Dalai Lama about t h e 

pr o bl em of psychol ogists taking a l ittl e knowledge of 

Buddhis t t e chniques II f r om here a nd t here 11 ( p . 11 ) , p o s -
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sibly doing harm to clients. This is the central 

question of Komito's interview. 

The Dalai Lama assures him that if the therapeutic 

techniques are used to help others include "heavy human 

feeling" (p . 11 ) that "it is I OK ' t o collect a certain 

thing from var ious disciplines . " 

1983 , Vol ume XV , i. Grof : "East and West : An

cient Wisdom and Modern Science " (p . 14) . Grof ranges 

widely in this article, essentially a comparison of the 

ontological, philosophical and existential differences 

between the Eastern and Western wor ld- view. 

He speaks o f the inves tiga t ive line fr om Helmholtz 

through Fr eud to behaviorism , which attempted to eli m

inat e the component of consciousness as an object of 

"scientific interest" ( p . 18) . 

Grof mentions Penfiel d (the famed brain sur geon ) 

who, in his last bood (not cited) expressed his disbe

lief that consciousness is a product of the brai n and 

can b8 explained in neurophysiological terms . Grof 

states : 

I n the reductionistic world- view of mechan
istic and materialistic scien ce , there is no 
place for mysticism or religion ... in this 
context , spirituality is seen as a sign of 
primitive superstition, intellectual and emo
tional immaturity , or even severe pathology 
that science will one day explain i n terms 
of devi ant biochemical p r ocesses in the br ain . 
( p . 20) 
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Grof continues his critique of science by noting 

the inability of science t o deal with basic problems 

in the area of mo rphogen e sis both during individual 

deve lopment and species developmen t , o r wi th more co m

plex f o rms of behavior. Mechanist i c science, he c laims , 

concerns itself only with quantitative aspects of phen 

omena . 

Gr of states that t he powerful effects of psycho

active d rugs (such as LSD) and the subsequent confr o n

tation of subjec ts with birth , dea th , infinity, cosmol 

ogy and the recognition of these fac tors heuristically 

"represented one of the major incentives" ( p . 3) for 

the beginning of the transpersonal movement (of which 

Grof was a co- founder) . 

Gr of, appar ently conceptualizing transpersonal e x 

periences as state- specific , notes that they can be 

induced by means o t her than psychedelic d r ugs . He 

notes that these include neo- Rei chian therapy , primal 

therapy, gesta lt practices, psychosynthesis, maratho n 

(encounte r ) sessions , and various techniques of re

birthing. 

Grof predicts t he beginning of change as the " mech

anistic view of people as biological machines begins 

t o backfir e . te chn ology is not being used f or 

man ' s good " (p . 2 1 ) . He als o notes that the n e w (quan-
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tum ) physics " makes the universe look les s a nd l es s 

like a machine (referr i ng to Newton' s physics) a nd 

increasingly (li ke] a thought system 11 
( p . 22) . 

Gr of contends , i n hi s co n clusion , that the 11 most 

exciting aspect " o f the new discoveries in the sciences 

is that the 11 new image of the univer se inc r e a s i ngl y 

resembles that of ancient and Eastern spiritual phil

osophies 11 ( p . 33) , i. e ., Ti betan Vajrayana , Kashmir 

Shaivism , Zen Buddhism , Taoism , Kabbalah , and Christian 

Mysticism . 

1983 , Vol ume XV, i i . Gallegos : " Ani mal I mages, 

the Chakra System and Psychotherapy" ( p . 125) . This 

arti cle by Gallegos is primarily an exposition , in con 

siderable detail, of a psychosyn thesis technique in

volving patient s • i ma gining vari ous kinds of animals 

a nd their respective actions , moods and interrel ation

ships--representing pr ojected aspects o f the patient ' s 

own personality and psyche . 

The article was perha ps i ncluded because Assa

gioli's psychosyntbesis system i s sometimes described , 

in some of its aspects, as transpersonal . Psychosyn

thesi s is usually associated with the humanistic rather 

than the transpersonal psych ology movement (Maslow , 

1971 ) . 

This is another example of confused or ambi valent 
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thinking regarding the perceiving of transpersonal 

therapy as a system in itself , or as a conceptual set 

to be u sed in other the r apy modalities . The confusion 

appears even more interesting in that it apparently 

extends to the editors of the Journal itself . 



References 

Assagiol i , R. (1976) . Psychosynthesis. New York : 
Penguin Books . 

Bandura, A. 
tion . 

( 1 970) . 
New York : 

Principles of behavior modifica
Hol t, Rinehart and Winston . 

Blofeld, J. ( 1978) . The wheel of life. Boulder , 
Colorado : Shambhala . 

Boorstein, S . (1980) . Transpersonal psychotherapy. 
Palo Alto, Calif . : Science and Behavior Books . 

Boucouvalas, M. (1980) . Transpersona l psychology : 
A working outline of the f i eld. Journal of 
Transpersonal Psy chology, 11., (1 ) , 37- 46 . 

Brenner , C. (1974) . An elementary textbook of p sy
choanalysis. New York : Anchor Books . 

Bucke , R. M. (1982) . Cosmic consciousness (4th ed . ) . 
Secaucus , New Jersey : The Citadel Press . 
(Or iginal work published in 1901) . 

Bugental , J . ( 1980) . Being levels of therapeutic 
growth. In R. N. Walsh & F. Vaughan (Eds . ) 
Beyond ego. Los Angeles : J . P . Tarcher , Inc . 

Carney, T . F. ( 1972) . Content analysis . Winnepeg : 
University of Manitoba Press. 

Castaneda , C. ( 1974) . Tales of power . New York : 
Simon & Schuster. 

Chaplin, J . P. 
New York : 
edition ) . 

(1975) . Dictionary of psychology . 
Dell Publishing Co ., Inc . (Laurel 

Conze , E. (1959). Buddhism : Its essence and de
vel op ment . New York : Harper Torchbooks . 

124 



125 

Dass, R. ( 1977) . Grist for the mill. Santa Cruz, 
Calif .: Unity Press. 

deBary, W. T. (Ed . ) (1972). The Buddhist tradition 
in China and Japan . New York: Vintage Books . 

Franck, F. (Ed . ) (1982 ) . The Buddha eye . New York: 
Crossroad . 

Frankl, V. E . ( 1969) . The will to meaning: 
tions and applications of logotherapy. 
New American Library. 

Founda
New York: 

Gerbner, G. , Holsti, 0 . R. , Krippendorff, K. , Paisley, 
W. J . , & Stone, P . J. The analysis of communica
tion content . New York : John Wiley & Sons, Inc. 

Goleman , D. (1971). Meditation as meta- therapy : Hy
potheses toward a proposed fifth state of con
sciousness . Journal of Transpersonal Psychology, 
I (1), 1- 26 . 

Govinda, L. A. (1970) . The way of the white clouds. 
Berkeley , Calif . : Shambhala . 

Green, E . E . , & Green , A. M. (1971). On the meaning 
of transpersonal: Some metaphysical perspectives . 
Journal of Transpersonal Psychology, l (1), 27- 46. 

Grof, S . ( 1972) . Varieties of trans personal exper
iences: Observations from LSD psychotherapy. 
Journal of Transpersonal Psychology , 1 ( 1), 45-
80. 

Grof, S . ( 1976) . Realms of the human unconscious : 
Observations from LSD research. New York : E . P . 
Dutton. 

Grof , S . (Ed. ) ( 1984) . Ancient wisdom and modern 
science . Albany, New York : State University of 
New York Press . 

Gurman, A. S . , & Razin, A. M. (Eds . ) ( 1977) . Effec
tive psychotherapy : A handbook of research . 
Oxford: Pergamon Press . 

Holsti , 0. R . (1969) . Content analysis for the so
cial sciences and humanities . Reading, Mass .: 
Addison-Wesley Publishing Company . 



126 

Huxley , A. (1945) . The perennial philoso phy. New 
York: Harper Colophon Books . 

James , W. (1983). The principles of psy chology . 
Cambridge , Mass .: Harvard University Press . 
(Original work published in 1890 ) . 

Jung, C. G. (1965) . Memories , dreams , reflections . 
New York : Vintage Books . 

Kapleau , P . ( 1966) . The three pillars of Zen . New 
York and Evanston , Ill . : Harper & Row. 

Kuhn, T. S . ( 1962). The structure of .scientific 
revolutions (2nd ed . ). Chicago : University of 
Chicago Press . 

Lilly, J . C. ( 1972). The center of the cyclone . 
New York : The Julian Press, Inc . 

Maslow , A. H. 
New York: 

Maslow , A.H . 
nature . 

(1968). Toward a psychology of bei ng . 
Vo n Nostrand Reinhold . 

(1971) . 
New Yor k : 

The farther reaches of human 
The Viking Press. 

Misiak, H. , & Sexton , V. S . ( 1973) . Phenomenological, 
existential , and humanistic psychologies: A his 
torical survey . New York : Grune & Stratton . 

Murphy, G., & Murphy , L. B. (Eds . ) ( 1969) . Western 
psychology. New York : Basic Books, Inc . 

Pelletier , K. R. ( 1978) . Toward a science of con
sciousness . New York : Delta Books . 

Phillips , D. B. , Howes, E . B. , & Nixon , L . M. ( 1977) . 
The choice is always ours . Wheaton , Illinois : 
Re- Quest Books . 

Ross, N. W. (1980) . Buddhism : A way of life and 
thought . New York : Vintage Books . 

Smith , W. L. (Ed . ) (1976). The growing edge of 
gestalt therapy . New York : Brunner/Mazel . 

Sutich, A. J . (1973) . Transpersonal therapy . Jour
nal of Transpersonal Psychology, 2 (1), 1- 6. 



127 

Suzuki , D. T . (1972) . An introduction to Zen Buddhism . 
New Yor k : Grove Press , Inc . 

Tart , C. T . (Ed.) ( 1975) . Trans personal ps y chologies . 
New York : Harper & Row. 

Vaughan , F . (7980) . Transpersonal psychother apy : 
Context , content , and process. In R. N. Walsh 
& F . Vaughan (Eds.) , Beyond ego . Los Angeles : 
J. P. Tarcher, Inc. 

Vaughan , F. ( 1984). The transpersonal perspective. 
In S . Grof (Ed . ) , Ancient wisdom and modern 
science. Albany , New York : State University 
of New York Press . 

Walsh , R. N. , & Vaughan, F. (1980) . What is a person? 
In R. N. Walsh & F . Vaughan (Eds . ) , Bey ond e go . 
Los Angeles : J . P . Tarcher, Inc. 

Wal sh , R. N. , & Vaughan , F . E . ( 1980) . Comparative 
models : Of the person and psycho therapy . I n 
S . Boorstein (Ed.), Transpersonal psychotherapy. 
Palo Alto , Calif .: Science and Behavior Books . 

Warren, H. C. 
New York : 

(1979) . Buddhism in trans l ations . 
Atheneum. (College edition). 

Watts , A. W. (1957 ) . The way of Zen . New York: 
Vintage Books . 

Watts, A. W. (1961) . Psychotherapy East and West . 
New York : Vintage Books . 

Welwood, J . (Ed. ) (1983) . Awakening the heart. 
Boulder, Colorado : Shambhala . 

Wilber, K. ( 1979 ) . No boundary . Boul de r , Colorado : 
Shambhala . 

Wilber , K. (1983) . Up from Eden . Boulder , Col orado : 
Shambhala . 


	Transpersonal Psychology and Psychotherapy: A Relational Inquiry
	tmp.1700016121.pdf.9LRqg

