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Abstract
What Enlightenment M eans:
A Qualitative Study of Nondual Consciousness
as Experienced by Teachers of Nondual Mysticism
by
Michael Costeines
The intention of this dissertation was to qualitatively study nondual consciousness,
known in nondual mystical traditions as enlightenment, by examining the lived
experiences of purportedly enlightened spiritual teachers. Nondual consepusse
theorized as the culminating stage of psychospiritual development. The |ldgatiaw
surveyed transpersonal theory, research, and mystical literatuss relanondual
consciousness, which was contrasted with egoic consciousness. Sixteen pestiogra
interviewed in depth, using a semistructured format. Participants wereaeachers
of nondual mysticism. Attention was focused on gathering a rich thematicpdiescaf
the essential qualities of nondual consciousness. Thematic analysiseddigifithemes.
Themes among participants described gradual transition from egoic conss®us
nondual consciousness through the process of nondual realization. Stable traiteedssocia
with mature nondual consciousness included nondual ontology, disidentification from
mental constructs, timeless awareness, mental lucidity, nondual actionchesde,
spontaneous joy, absence of neurotic suffering, unitive relationships, unitive love,
awareness of spiritual immortality, and awareness of positive cosmologytsResp
define the most advanced stage of transpersonal development discussed in the noetic

literature and carry implications for the study of consciousness and human hotentia
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Chapter 1: Introduction

The purpose of this study was to explore the lived experienuenoiual
consciousnesshe culminating stage of psychospiritual development that mystical
traditions often refer to anlightenmenf{Huxley, 1944). Several transpersonal models of
human development propose that nondual consciousness, as opposed to egoic
consciousness, reflects humanity’s highest expression of awareness and gsyalholo
maturity (Alexander, Heaton, & Chandler, 1994; Wade, 1996; Washburn, 1995; Wilber,
1986). Nondual consciousness is thought to be associated with many extraordinary
psychological qualities, including unity awareness, freedom from emotiohatisgf
and unconditional love for others (Conway, 1988; Goleman, 1988; Nagle, 2004; Wade,
1996). However, empirical research on nondual consciousness is lacking.

Nondual consciousness, or enlightenment, is a transformation of consciousness
that is considered, in classical mysticism, to be the goal of human developmety(Huxl
1944; Schuon, 1984; Smith, 1976; Underhill, 1955). Mysticism is concerned with direct
realization of the fundamental nature of reality, which is said to liberaterhuma
consciousness from a false ontology, a mistaken sense of self and world (Huxley, 1944;
Underhill, 1955). Mystical traditions posit that this realization creates pema
characterological transformation, as reflected by the unusual grademy and kindness
of the world’s authentic saints and sages (Caplan, 1999; Cohen & Phipps, 1979; Ullman
& Reichenberg-Uliman, 2001; Underhill, 1955).

Considerable evidence for nondual consciousness is found outside of mystical
traditions or spiritual contexts. For several millennia, people from diversgesihave

reported experiencing this life-changing transformation, even in the bstahee of



previous spiritual training or belief (Chang, 1959; Cheney, 1945; Cohen & Phipps, 1979;
Hixon, 1978; Huxley, 1944; Jourdain, 2001; Katie & Mitchell, 2002; Tolle, 1999; Uliman
& Reichenberg-Ullman, 2001; Underhill, 1955). Alan Watts (1958) provided a lucid
summary of the catalyzing event:

The most impressive fact in man’s spiritual, intellectual, and poetic erperie

has always been, for me, the universal prevalence of those astonishing moments
of insight which Richard Bucke called “cosmic consciousness. . .. ” From all the
historical times and cultures we have reports of this same unmistakablgéosensa
emerging, as a rule, quite suddenly and unexpectedly and from no clearly
understood cause. To the individual thus enlightened it appears as a vivid and
overwhelming certainty that the universe, precisely as it is at this mpaseat

whole and in every one of its parts, is so compleaiglyt as to need no

explanation or justification beyond what it simply is. Existence not only ceases t
be a problem; the mind is so wonder-struck at the self-evident and self-sufficient
fitness of things as they are, including what would ordinarily be thought the very
worst, that it cannot find any word strong enough to express the perfection and
beauty of the experience. Its clarity sometimes gives the sensationeheorld

has become transparent or luminous, and its simplicity the sensation that it is
pervaded and ordered by a supreme intelligence. At the same time it isousual f
the individual to feel that the whole world has become his own body, and that
whatever he is has not only become, but always has been, what everything else is.
It is not that he loses his identity to the point of feeling that he actually looks out
through all other eyes, becoming literally omniscient, but rather that his individual
consciousness and existence is a point of view temporarily adopted by something
immeasurably greater than himself. The central core of the expeseacss to be

the conviction, or insight, that the immediate now, whatever its nature, is the goal
and fulfillment of all living. Surrounding and flowing from this insight is an
emotional ecstasy, a sense of intense relief, freedom, and lightness, and often of
almost unbearable love for the world, which is, however, secondary. (pp. 17-18)

The consciousness of the mature mystic is said to have awakened to its trueor deepe
nature, which is found to be the essence of reality itself (D. T. Suzuki, 1962)tddys s
refers to this ultimate spiritual awakeningrasdual realizationAccording to mystics,

the realization of nonduayit—unity, or oneness—indicates that perceived reality, in all
its apparent forms, reflects a singular, unmanifest source that paradotxenadicends,

yet is immanent within, all of its manifest expressions (Blakney, 1941; Blofeld, 1978;



Cohen & Phipps, 1979; Cooper, 2005; Huxley, 1944; Kapleau, 1965; Nisargadatta, 1973;
Ramana Maharshi, 2004; Ruiz, 2004; Spencer, 1990; D. T. Suzuki, 1962). Thus, the unity
implied by nonduality refers to an already seamless whole rather than eéheasc

joining together of separate things (Loy, 1998).

Interviews and autobiographies of mystics indicate that nondual realization
releases consciousness from exclusive identification with the mental apthdeet ego-
identity, revealing egoic consciousness to be a provisional and fragmeiat@eyo
perception (Besserman & Steger, 1991; Chang, 1959; Hixon, 1978; Kapleau, 1965;
Lumiere & Lumiere-Wins, 2003; Nisargadatta, 1973; Parker, 2000; Robinson, 2007;
Thompson, 2002; Tolle, 1999; Ullman & Reichenberg-Ullman, 2001; White, 1984).
Mystics consistently attest that consciousness, upon awakening, suddeghjzesdas
nature as the ineffable substratum—and veritablestance-of existence, a mystery
transcending all conceptualization and dualistic categories. Beingpsent,
irreducible, and sentient, this substratum has been descriBdsalsite reality, Allah,
Brahman, GodheadheGround of all beingpure consciousnesand thevoid (Huxley,

1944; Smith, 1976; Underhill, 1955). This astounding discovery is said to eradicate the
prior, illusory feeling that consciousness is merely an epiphenomenon of theamateri
body.

Nondual realization is often described as a momentous homecoming, as well as
the beginning of a new way of being (Adyashanti, 2004; Lumiere & Lumiere,Wi
2003). According to numerous direct accounts, the awakening of consciousness initiates
the dismantling of egoic structures of perception, which leads to the perm@gents

nondual consciousness (Adyashanti, 2004; Chang, 1957; Kapleau, 1965; Lumiere &



Lumiere-Wins; 2003; Parker, 2000; Robinson, 2007; Thompson, 2002; Ullman &
Reichenberg-Ullman, 2001). At the outset, nondual consciousness can be defined as the
stage in which consciousness no longer constructs a separate self throufibatiemti

with the body, mind, or any other phenomenon. Thus, egoic consciousness includes all
stages of development in which consciousness identifies with a separaf@raelghout

this study, the terms ego and egoic consciousness are used to indicate apantideal

of identity and should not be confused with the personality structure or psyche as such.
These provisional definitions of egoic consciousness and nondual consciousness are
expanded and clarified in the literature review.

In nondual consciousness, mental, emotional, and bio-energetic processes are no
longer organized around a fixed and contracted sense of self (Adyashanti, 2004;
Greenwell, 2005; Wade, 1996; Washburn, 1995). In the absence of chronic psychological
tension—created by the illusory division between self and world—the personality
becomes imbued with the positive traits of nondual consciousness (Druker, 1994;
Maharishi Mahesh Yogi, 1972). Mystical literature and transpersonal cessaongly
indicates that nondual consciousness is marked by the following core quakisekim
from separative identity, equanimity, serenity, joy, love of reality irtsaforms,
unconditional compassion for sentient beings, altruistic motivation, spontaneity] menta
clarity, freedom from fear, and keen discernment as to the causes of psigeiolog
suffering and peace (Alexander, Heaton, & Chandler, 1994; Brown & Engler, 1980;
Cohen & Phipps, 1979; Conway, 1988; Goleman, 1975, 1988; Hixon, 1978; Jourdain,
2001; Kapleau, 1965; Lumiere & Lumiere-Wins, 2003; Nagle, 2005; Ramana Maharshi,

2004; Sheng-yen, 1999; Thompson, 2002; Tolle, 1999; Uliman & Reichenberg-Ullman,



2001; Underhill, 1955; White, 1984). In short, transpersonal models describe the final
stage of development as a condition of genuine selflessness, whereby consceresess
itself everywhere and expresses itself in human life as love and wisdera(dler,

Heaton, & Chandler, 1994; Wade, 1996; Washburn, 1995; Wilber, 1986). This research
project aimed to gather descriptive data on these and other possible traits of nondual
CONsciousness.

Nondual consciousness is paradoxical and challenges the structure ofjigngua
which is based on the convention of subject-object duality. Nondual experience is
difficult to express accurately, so mystics have always relied heaviligurative
language (Mitchell, 1989; Metzner, 1980). Ralph Metzner (1980), surveying common
metaphors for spiritual transformation, observed,

For here is the problem: havanwe know or describe anything about the changes

we have not yet experienced, changes that by universal consensustiakenas

the realm of everyday reality, for which our words and concepts wereffiasi?

It may be that all we can really go by are the reports of those who have gone

ahead. (p. 48)

It is hoped that effective metaphors and technical explanations throughout tivel tex
clarify esoteric subtleties. Meanwhile, the following sections attemdtabksh a
pragmatic framework of rudimentary definitions for approaching the subject of Hondua
CONSCiousness.

This study defines mysticism as a form of spirituality focused solelye@mp
consciousness from the ego-identified, dualistic mode of perception throughtiealiza

of the nondual ground of being. Throughout this study, the neysticis used somewhat

exclusively, referring to a person through whom consciousness has realized it



transpersonal nature and who—according to transpersonal theory and thaeditest i
guideposts—can be regarded as an authentic exemplar of nondual consciousness.

From a developmental standpoint, it can be said that mysticism is concerned
simply with the transition from egoic consciousness to nondual consciousness. This
definition accords with Evelyn Underhill’s (1958ue mysticismKen Wilber’'s (1986)
highest transpersonal stagenohdual mysticismand theperennialist philosophgf
mysticism (e.g., Assagioli, 1991; Bucke, 1960; Cheney, 1945; Cohen & Phipps, 1979;
Huxley, 1944; Schuon, 1984; Smith, 1976). Perennialist scholars claim that mystics
testify in diverse ways to the fundamental nature of reality, whicbnsidered to
transcend all culturally conditioned viewpoints. According to this perspentiysjcal
testimony forms a recurring, perennial theme running through many cudhoges
historical periods (Huxley, 1944). Chapter 2 discusses the perennial philosophy, along
with alternative views of mysticism, in further detail.

Mysticism should not be confused with occult or spiritual practices that do not
share its defining ethic. Jenny Wade (1996) explained, “Mysticism seélescend
individuality only to be One with Absolute Reality. Its aim is wholly spiritadl self-
transcendent” (p. 291) as opposed to paths that seek to use spiritual development for
personal gain or manipulation of events. In the ethic of mysticism, manyapirit
experiences are viewed as lacking ultimate significance, which lies iadhzation of
unity, the ground of all being. For example, mystical traditions universalityan
against enthrallment with paranormal phenomena and extraordinary yet tengpatesy
of mind, as these are considered a powerful distraction for the ego-identiredlity

(Caplan, 1999; Hixon, 1978; Kapleau, 1965; White, 1984). The sole, guiding motivation



for mysticism is devotional love—a love that intuits the truth of unity and expressHs i
as the urge to free the heart from every kind of narrowness (Hixon, 1978).

In this study the terms awakening and nondual realization are used synonymously
to signify the process that leads from egoic consciousness to nondual consciousness. The
terms enlightenment and nondual consciousness are also used synonymously, os the basi
that enlightenment is one of the most common vernacular terms for this stage of
development (Metzner, 1980). Some clarifications about enlightenment should be made
at the outset. The common failure to distinguish between awakening and enlightenment
has been a frequent source of confusion about the nature of enlightenment (Caplan,
1999).

From the temporal perspective, awakening occurs as a momentary event or
process, whereas, from the ontological perspective, it reveals the tinoalgspresent
reality of consciousness (Hixon, 1978). Awakening is therefore not an excursion into an
altered state of mind. Rather, through awakening consciousness knows itseleaysolut
as the unchanging essence of mind and universe. Lex Hixon (1978) wrote,

Awakening to the One cannot, therefore, be regarded as an ecstatic experience

accessible only in some special state of consciousness, but is an awakening that

pervades all states of consciousness equally. Enlightenment is to awaken as the

One rather than to know or see the One in the way a subject experiences an

object. (pp. 104-105)

Though Hixon used the terms awakening and enlightenment somewhat interchgngeably
awakening ideally describes the initiatory gnosis alone, in that consciossiaesnly

emerges from its “dream” of being confined to a limited body and recogtsedsais

comprising, literally, the universe. In contrast to awakening, enlightennferd te the



stage of life when this wakeful self-recognition has become steadypiessad by traits
that signal the absence of egoic confusion.
As the awakening of pure consciousness that contains all subjects and objects,
nondual realization is not a subjective experience—it is veridical in the ultsease.
The unconditioned ground of consciousness is both within and beyond the human being.
Phil Nuernberger (1994) explained that the epistemology of nondual realizaties tthefi
materialist premise that consciousness is derivative to matter:
In a radical departure from the materialist’s view, Tantra begitis.wi. the
realization (direct mystical experience) of pure Consciousness. The term
“realization” is critical as it signifies to comprehend fully and cctiye
Consciousness is a “Transcendent and Immanent Reality” that existalligye,
space, and states of mind. It is the “stuff” of the soul, but exists far beyond
individual soul or individual sense of “.” (p. 93)
After nondual realization, it could reasonably be said that consciousness has been
“enlightened” to its nature as the transcendent-immanent ground of being. However, the
clarity of the realization often remains unstable for some time: fi2i#pg on the strength
of habit, mental-emotional structures may act like a dense cloud that easky tiie
subtle light of spiritual dawn. In other words, the newly awakened consciousussly
continues to identify with the old egoic conditioning that constricts awarendss tiié¢
illusory perspective of duality (Lumiere & Lumiere-Wins, 2003). Periodsarftgland
confusion toggle, with the latter taking the form, at times, of the myskigis night of
the sou] which is an intense confrontation with the most deeply entrenched illusions of
the false self (Tolle, 1999; Washburn, 1995).
Nondual consciousness becomes a steady stage when consciousness no longer

habitually identifies itself with the conditioned nature of the psyche and body. In turn,

this liberation of consciousness transforms psycho-energetic structuresetexdemt



(Lumiere & Lumiere-Wins, 2003; Robinson, 2007). As Judith Blackstone (2006) pointed
out, the transition to nondual consciousness is a process of clarification rather than
construction:

[The] understanding of nondual realization as a process does not mean that

nondual consciousness is something that we create or develop. It arises

spontaneously and effortlessly, once we have reached a degree of openness, and

continues to become a more full, complete realization as we become increasingly

open and refined. (p. 28)
In summary, nondual consciousness describes the stage at which consciovsviebs is
awake to its universal nature and no longer falls into identification with daalist
perception, or, if it does, will quickly notice and dispel the confusion (Nisargadatta,
1973).

It should also be acknowledged that many supposed exemplars of nondual
consciousness fail to match the ideal-typical model presented here and in atiterdite
on this stage. Most notable in this regard, many spiritual teachers who hawmmaet s
criteria for enlightenment have demonstrated unresolved egoic pathology through
blatantly selfish, destructive, and hypocritical behavior (Caplan, 1999). Tasse aften
inspire doubt that spiritual awakening can lead to a truly integral and liberated
psychology. However, such cases should be examined through further research and
analysis, rather than interpreted according to existing misconceptions about
enlightenment.

A pervasive myth about enlightenment is that spiritual awakening invariadly a
immediately elevates the personality to a state of perfection dibiiiigd (Caplan,

1999). This sensationalistic notion ignores the complex and subtle processes involved in

spiritual maturation. Rightly interpreted, fraudulent or flawed teachers proegessary
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disillusionment in spiritual seekers and scholars of mysticism. Yetswith legitimate
concerns too often see these cases as grounds for dismissing the consuetahte
that spiritual awakening frequently fosters many far-reaching andyeopgychological
changes.

Authentic spiritual teachers are well aware of how challengingpeassnal
development is (Caplan, 1999; Tart, 1987). Spiritual awakening may lead to tragic
hypocrisy or psychological crisis precisely because of its power toamftadisturb an
imbalanced psyche with the dynamic energy of expanded awareness (Caplan, 1999;
Washburn, 1995). The question, then, is not whether spiritual awakening is
transformative—it clearly is—but what psychological conditions prevent ditdée the
subsequent integration of the personality at the transpersonal level. Meanwhild, agains
the many publicized cases of flawed spiritual teachers are perhaps many mor
anonymous teachers who successfully embody the qualities of compassion, equanimity
and nondual consciousness that they teach. As Carol Nagle’s (2004) exemplar study
suggests, the remarkable experiences and morally superlative liveshad &w notable
sages should command psychologists’ attention.

As an exemplar study, this research sought to examine individuals wheergpre
the highest level of development postulated in transpersonal stage models. Higher
development has been described as transpersonal because it permanently saifesawa
and motivation out of a strictly personal sphere of identification and concern (Sutich,
1969). In nondual consciousness, the awareness of unity eliminates the epistemological
basis for separative attitudes, cognitive perplexity, and negative em@Holenan,

1975, 1988; Louchakova, 2005; Wade, 1996). Superlative moral qualities are believed to
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thrive when the psyche is free from the sense of existential alienatteni@n, 1988;
Nisargadatta, 1973; Maslow, 1969a, 1969b; Wade, 1996).

This study is highly relevant to transpersonal psychology, which was founded on
evidence of development beyond the conventional experience of selfhood (Maslow,
1969b, 1971; Sutich, 1969). Transpersonal stage models (e.g., Alexander, Heaton, &
Chandler, 1994; Wade, 1996; Washburn, 1995; Wilber, 1986) describe the organic
evolution of nondual consciousness, but qualitative data on this stage are minimal and
mostly come from historical sources that are highly conditioned by cultitie as
sacred texts.

As Jean Piaget (1970) noted, a developmental theory does not stand upon its early
stages but rather “hangs” from its highest proposed stage. Thus, exemplansl wél
consciousness hold one of the keys to substantiating transpersonal theoristehargum
that egoic consciousness does not reflect the height of human well-being aedessar
(Assagioli, 1991; Sutich, 1969; Tart, 1975; Wade, 1996; Walsh & Vaughan, 1993;
Washburn, 1995). Specifically, it was hypothesized that thematic data on the lived
experience of nondual consciousness would help clarify key areas of uncentaiogtic
theories (e.g. Alexander, Heaton, & Chandler, 1994; Wade, 1996; Washburn, 1995;
Wilber, 1986), including how this final stage evolves, the universal versus relative
aspects of mystical experience, and the ontological status of the self aadstehdence
or higher-order integration (Funk, 1994).

Therefore, the premise of this study was that it would be both useful and possible
to gather data from individuals who are enlightened. At this point, transpersonal stage

theory is based primarily on themes translated from mystical literahs Wade (1996)
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observed, “The fact is that this population is so rare that they have tended not to be
studied as a group, so very little information exists” (p. 219). Indeed, exeraplars
nondual consciousness may be few among the general population, but as a group they are
easily located in spiritual communities where, traditionally, the mosirmsmaages serve
as spiritual teachers (Caplan, 1999; Thompson, 2002). Many of these teachers/regularl
speak and write on nondual consciousness and have proven themselves accessible to the
public (e.g., Adyashanti, 2000, 2004; Blackstone, 2008; Fenner, 2002; Jourdain, 2001;
Katie & Mitchell, 2002; Kornfield, 1993; Lumiere & Lumiere-Wins, 2003; Parker, 2000;
Robinson, 2007; Tolle, 1999). The effort to gather descriptive data from purportedly
enlightened individuals represents the next step in an important extension dfeaains
psychological research.

Due to both its esoteric and culturally embedded aspects, spirituality has
historically been a controversial and disregarded topic in Western psychotagtpo (5
1996). Since the late 20th century, transpersonal psychologists have demonstisted a r
willingness among psychologists to study the role of spirituality, celigand
exceptional experiences in human development (Scotton, 1996). Since that time, scholars
in humanistic psychology, psychoanalytic psychology, and other schools of
psychological inquiry have assumed a more open attitude toward spiritual tlemes i
human growth (Chinen, 1996). However, nontranspersonal psychologists often remain
deeply skeptical when asked to consider mystical traditions’ claims about human
potential. For example, Daniel Goleman (1985) attested that many psyclsotogiftat
the classical Buddhist description of@amat—an individual who has realized the

psychological condition afirvana,or nondual consciousness. Goleman wrote,
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“Nirvana” is a technical term for a particular transformation of conscioasnes

for some misty heaven world. These transformations include the absence of
certain conditions that never arise in the Arhat's mind. The Buddbhist literature is
very explicit that they . . . are not even to be found anywhere in the hidden
unconscious of the person. These include the total absence of greed for sense
desires; the absence of anxiety, resentments, fears of any sort, idogmatthe
absence of aversion to loss, disgrace, pain, or blame; the absence of lust, anger, or
the experience of suffering, or the need for approval, for pleasure or pralse; a
the absence of desire for anything for oneself other than what one needs as
essential. When the mind is cleared that way, what happens is that one becomes
full of loving kindness, of impatrtiality towards others, or a calm delight in
absolutely everything happening around one, no matter how seemingly

boring. . . . | have read that list to Western psychologists, and they typically sa
“That is absolutely absurd. It could not happen.” (pp. 188-189)

In Goleman’s view, this skepticism stems from the materialist paratighdominates
Western psychology.

If, however, you read [the Buddhist description of an arhat] to anyone who’s

familiar with any of the great world religions, they will say, “Oh yes, that

saint. | recognize it as the prototype of a saint.” Every great religiadsion

describes a similar transformation of being. Yet nowhere in Western psygholog

is it even plausible. It is seen as just too good to be true. Western psychology’s

view of reality does not fit the religious world view. (p. 189)

Goleman’s comments highlight the fact that Western psychology largelsdeni
that spiritual revelation is a real phenomenon and cause for transformatiod tbeva
highest human potential. In contrast to mainstream psychology’s materialis
epistemology, transpersonal psychology has opened its epistemologsctl onsider
the role of mystical experience in the clarification of consciousnes#tg8¢1996).
According to many transpersonal theorists, the essential thrust of myssdis realize
the oneness of existence and its nature as consciousness, which is generatiyg diyscu
the individuated, surface stream of sensory-mental experience. Thus, Rdgferah

Francis Vaughan (1993) defined transpersonal psychology as a field thasfoous

experiences, states of consciousness, and ways of being in which the sens#yof ide



14

extends beyond the personal or individual to include wider aspects of humankind, nature,
Or COSMOS.

As Chapter 2 articulates, nondual consciousness implies more than a temporary
expansion of identity, state of mind, experience, or attitude that one practittesy, Ra
nondual consciousness is a stable stage of genuinely transpersonal, integadsevdf
this definition is accurate, nondual consciousness can be considesedntinem bonum
of transpersonal phenomena. Given the ostensible significance of nondual consciousness
to transpersonal psychology, it is striking that so few studies have been conducted to
explore how it is experienced by exemplars.

At the same time, it should be acknowledged that nondual consciousness poses a
unique challenge to researchers. Considering that such an advanced stage of
consciousness is relatively rare, Georg Feuerstein (1990) defindubttenge of
transpersonal research as the following:

[Transpersonal psychology] aspires to a model that comprises the totality

human phenomenon. As Wilber readily admits, it does so with all the

encumbrances of an intellect that has not yet been transformed by the higher

realities that are described, categorized and therefore judged in the tranapers

model. (p. 193)

In other words, researchers cannot genuinely understand a territory okagpdhey
have never personally encountered, especially if that territory diverggdysinam
consensus reality. Aldous Huxley (1944) clarified this epistemologicatipkanin his

seminal treatise on nondual consciousnéle,Perennial Philosophy:

Knowledge is a function of being. When there is a change in the being of the
knower, there is a corresponding change in the nature and amount of knowing.

(p. vii)
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Charles Tart (1971) further defined the nondual epistemology of knowledge through
identity. Tart posited that there is no objective knowledge distinct from the Bubjec
experience of the researcher, for knowledge ultimately amounts to iagfeél
congruence” (p. 98) between (a) what one has perceived or sertséu) a theory or
conceptual system of understanding. Tart therefore concluded that, “All knowleeige, t
is basically experiential knowledge” (p. 98). Acknowledging this principlgaOl
Louchakova and Kathleen Wall (2002) explained that limitations in experience

negatively affect the ability to recognize the existence of highersstdgkevelopment:

The trajectory of the evolution of consciousness cannot be mapped at the level of
consciousness in which humans are currently immersed. The present rational,
mental mode is only capable of acknowledging consciousness on its own level or
below. (p. 255)

Similarly, Wade (1996) noted that researchers’ developmental stage-headiaing

effects on consciousness research and theory:

The Newtonian yardstick is inadequate to measure it, but that hardly means that
the [nondual] Unity level is pre-Newtonian. What is the significance for
developmental theory? It should be clear that the literature based on empirical
assumptions—the materialist brain research, reductionist psycholtiggoaies,
traditional developmental theory, and many other Western intellectual
conventions dependent upon assumptions of a fixed, material, external Newtonian
reality—derive from the middle range of consciousness. Such assumptions may
not be adequate for measuring the realities revealed by Transcendent and Unity
consciousness. (p. 270)

The meaning of enlightenment continues to be surrounded, as it has been for ages,

by controversy and mystique (Caplan, 1999; Funk, 1994). Meanwhile, contemporary

sages express concern that such a natural, simple condition is often mistakenly

considered taboo or the exclusive province of holy figures and exotic monastic traditions

(Adyashanti, 2004; Tolle, 1999). At the same time, a number of observers (e.g., Ardagh,

2005; Butlein, 2005; Greenwell, 2005; Louchakova, 2005; Louchakova & Wall, 2002;
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Prendergast, 2003; Tolle, 1999) have suggested that nondual consciousness is becoming
more common. Contemporary spirituality shows a trend toward candid, downho-eart
mystical literature (e.g., Adyashanti, 2004; Ardagh, 2005; Blackstone, 2008; Fenner,
2002; Jourdain, 2001; Katie & Mitchell, 2002; Lumiere & Lumiere-Wins, 2003; Parsons,
1995; Robinson, 2007; Tolle, 1999) that helps people progress by clarifying that
enlightenment has nothing to do with becoming infallible, abolishing the intellect
suppressing emotions, ignoring the body, escaping mundane life, or learning tormaintai
a constant state of undifferentiated bliss. Thus, it may be that enlightenmengis be
democratized by the translation of mystical teachings to everyday tanidsereas
access was formerly limited by the cultural barriers that surroumdedstic traditions
(Caplan, 1999).

These trends in contemporary spirituality may stem from the same talttifta
that gave rise to transpersonal psychology. Commenting on this shift, physicisobel
Laureate Wolfgang Pauli stated, “I consider the ambition of overcoming opposites
including also a synthesis embracing both rational understanding and the mystical
experience of unity, to be the mythos, spoken or unspoken, of our present day and age”
(Zinser, 2003, p. 156). This research project was conceived in this spirit, and, it is hoped,
provides much-needed empirical guidance for transpersonal models that have been

shaped by a century of research in psychology and mysticism.
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Chapter 2: Literature Review

Little empirical research into the experience and nature of nondual cosrsess
exists. Psychological research on spirituality has focused mainly on tieegisgiritual
practices, exceptional or peak experiences, and spiritual emergency inysyaigc
phenomena, kundalini, and altered states of consciousness. Though such studies explore
transpersonal phenomena, they do not directly address nondual consciousness as a
developmental stage. Whereas empirical studies on nondual consciousndasivaely re
few, a wide range of theoretical and mystical literature exists. Thister first discusses
classic scholarship in psychology that relates to nondual consciousness andghen use
transpersonal theory and mystical testimony to describe psycholdgiegbpment from
egoic to nondual consciousness.

The Perennial Wisdom

Interest in spirituality among psychologists of the lat8 48d early 28 centuries
was overshadowed by the predominance of positivist assumptions in academicrideory a
research (Hastings, 1999). However, a few notable psychologists explorelévhace
of spirituality to psychology in considerable depth. Like contemporary transpkersona
scholars, they examined mystical traditions and reviewed accounts of extaaprdi
transformation. Psychologists who came to regard mysticism as an expkes@eshce of
consciousness (e.g., Assagioli, 1991; Bucke, 1960; James, 1901) have contributed to the
perennialist perspective that informs much of transpersonal theory.

A number ofcontextualisscholars have challenged the perennialist interpretation
of mysticism. Their central argument holds that mystics do not share the Saenemrce

of a universal reality and that their experiences differ according to @lljtaonditioned,
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cognitive factors such as language and doctrinal beliefs (Jones, 1993; Katz, 1983).
Contextualist scholars contend, for example, that “the Hindu experience of Brahiha
the Christian experience of God are not the same” (Katz, 1983, p. 5) and that eaxth type
mystic has an experience that is at least partially constructed bsta&xmes about what
will be experienced. The contextualist perspective denies that human beirgaay
time able to access a revelatory awareness of reality that is glipate to subjective
processes of cognition.

In response, perennialists argue for the universality of the “pure consessusn
event,” which, according to Eastern and Western mystics alike, transcesdisjatitive
and objective referents (Evans, 1989; Forman, 1998). Perennialists point out that the pure
consciousness event, along with meditative practices, deconstructs idionificigh
dualistic concepts so that consciousness may apprehend the nondual nature of reality
(Blackstone, 2006; Forman, 1999; Rothberg, 1986). Contextualists contend that the
experience of pure consciousness, if it exists, does not necessarily revéiahaie ul
reality and that a conceptual lens is always required to interpret such aiemrcgpe
(Jones, 1993). Yet, mystics consistently report that nondual realization caruterdy
self-evident authority that does not depend upon the concepts that may be used to
describe it (Cohen & Phipps, 1979; Lumiere & Lumiere-Wins, 2003; Merton, 1961;
Thompson, 2002).

Perennialist scholars also point out that mystics’ radical insightsfn
received by religious institutions as heresy rather than confirmation eirdd¢enets
(Perovich, 1985). This trend would not occur if mystical revelation depended upon

indoctrination. Moreover, mystics commonly attest that the astounding expegighce
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truth of revelation was not even remotely fathomed by their provisional, intellect
interpretations of mystical teachings. In further support of this point, awdkene
individuals frequently report being surprised by their newfound ability to comifiem
esoteric truth of formerly opaque mystical texts (Cohen & Phipps, 1979; Kapleau, 1965;
Lumiere & Lumiere-Wins, 2003; Moss, 1986; Ramana Maharshi, 2004; Tolle, 1999).
Moreover, the claim that mystical experience necessarily begihawpecific
set of doctrinal assumptions, arising from a particular mystical or philosoptaiddion,
is plainly contradicted by a wealth of documented testimony (Cohen & Phipps, 1979;
Grof, 1998; Lumiere & Lumiere-Wins, 2003; Robinson, 2007; Ullman & Reichenberg-
Ulliman, 2001). These sources show that mystical experiences that anglstsimilar
in their phenomenology, metaphysical implications, and long-term effectstoqoeiople
who vary greatly in spiritual background. For example, awakening occurs te peopl
have a wholly dismissive attitude toward spirituality or who possess only vague or
conventional notions about spirituality (Cohen & Phipps, 1979; Lumiere & Lumiere-
Wins, 2003; Tolle, 1999). The following account, archived by Oxford University’s
Religious Experience Research Unit (Cohen & Phipps, 1979), is typical of sush case
It was as though my mind broke bounds and went on expanding until it merged
with the universe. Mind and universe became within the othefTime ceased
to exist. It was all one thing and in a state of infinity. It was as if, willy, |
became directly exposed to an entity within myself and nature at large.ddeem
to be “seeing” with another sight in another world. (pp. 173-174)
It would be reasonable to suppose that this report comes from an experienced Buddhist
meditator, Sufi mystic, or Hindu yogi, for it is identical to the many amaigs recorded

in these traditions. Yet, the conclusion of the account indicates that this was rasethe ¢

As an atheist and materialist my frame of reference did not provide for an
occurrence such as this. | seriously wondered if | had taken leave of my senses.
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My mind was on fire with feelings, visions, thoughts and ideas which came with
such speed and clarity, but which were so new to me that at first | was bedilde
and did not know how best to judge their validity. . . . Although my “cosmic
experience” was irrational in terms of our accustomed view of the world nbam
satisfied that it was simply an illusion, or delusion. It affected me inyareat

way, reorientated my outlook and enriched and enlarged my consciousness in

many ways. (p. 174)

Formal mystical training, when present, not only fails to account for thebieff
nature and tremendous impact of spiritual awakening but is entirely absent in dbme of
most remarkable cases. For example, a conventional Hindu environment does niot explai
the dramatic awakening that suddenly turned an ordinary teenager into the renowned sage
known as Ramana Maharshi, who never received spiritual training (Ullman &
Reichenberg-Ullman, 2001). Many similar cases involve the occurrence aofahyst
experiences throughout childhood or the sudden onset of awakening in adulthood, often
following acute psychological crisis (Cohen & Phipps, 1979; Grof, 1998; Levenson,
2003; Lumiere & Lumiere-Wins, 2003; Parker, 2000; Parsons, 1995; Tolle, 1999). In
such instances, individuals often report that they had no conceptual framework for
understanding their experiences until they discovered the esoteric, migstatahgs of
various cultures.

In summary, a broad survey of mystical literature suggests that awakening
involves a visceral change in perception that transcends cognitive expectations or
happens in their absence. It is therefore possible that contextualist argsieenin part
from a failure to distinguish among various stages and states of consciousnesgdliscus
in the literature. Even the process of nondual realization, while revealing thenkemizd

unity of existence, varies in its tone and long-term influence for each individual

(Greenwell, 2005; Grof, 1998). Scholars might easily be misled by contrastingluedivi
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nuances in a given category of experience or by mistakenly comparing terertif
categories of experience, such as the archetypal revelation of a deitgid the
breakthrough to formless consciousness.

Given the limitations of understanding mysticism conceptually, transpérsona
psychologists generally believe that personal exploration is a vital adguimtellectual
analysis (Hastings, 1999). According to Wilber (1996), mysticism can best betooder
as an empirical science of consciousness that necessarily relies gnrdiaid
experience. Wilber argued that individuals who have not performed—or stumbled into—
the meditative “experiment” cannot comment meaningfully on the results that reave be
recorded over several millennia. As Wilber noted, skeptical commentary orcistysti
stems largely from a materialist epistemology that regards ardywqualitative
experiences as merely subjective and devoid of intrinsic meaning. The develmpment
models described in this chapter are informed by the work of psychologists and
perennialist scholars who eschew this basic reductionist stance.

The possibility that mystical experience may constitute a superorevagtef
knowing compelled some early psychologists to expand the accepted framework for
discussing the nature of the psyche. As Michael Washburn (1995) noted, it is due to this
premise that transpersonal psychology, while attempting a synthesis of psydcnudiog
spirituality that does not reduce one to the other, gives theoretical priofity spiritual
view. Though the distinction between psychological and spiritual development may be
largely semantic, transpersonal psychology views human development as a movement
toward what has historically been understood as spiritual fulfillment. Thisigithe

foundation of the perennialist perspective.
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In The Perennial Philosophy{uxley (1944) attempted to demonstrate that the
great mystics of every place and age show far more agreement abaatutieeof reality
than do the philosophers of any given age and that their disagreements are superficial.
Huxley presented mystical testimony from the most well known tradiiodshistorical
figures in mysticism. For example, the following selections from Hugleytensive
review span millennia and cultures while precisely affirming the seamecendent-
immanent Ground:

The more God is in all things, the more He is outside them. The more He is
within, the more without. [Meister Eckhart] (p. 2)

All is everywhere. Each is there All, and All is each. Man as he now is hasl cease
to be the All. But when he ceases to be an individual he raises himself again and
penetrates the whole world. [Plotinus] (p. 5)

The Atman is that by which the universe is pervaded, but which nothing pervades.
[Shankara] (p. 5)

[The Principle] is in all things, but is not identical with beings, for it isheeit
differentiated nor limited. [Chuang Tzu] (p. 8)

The Beloved is all in all; the lover merely veils Him. [Jalal-uddin Rumi] (p. 15)

When the Ten Thousand things are viewed in their oneness, we return to the
Origin and remain where we have always been. [Sen T'sen] (p. 14)

Huxley argued that whereas metaphysical thinkers typically havelfibed the
conditions “upon which alone, as a matter of brute empirical fact” (p. vi) the ego-
identified consciousness may discover its Ground, mystics demonstrate tisealiabie
character transformation that is wrought by spiritual illumination.

According to Huxley’s (1944) analysis, humanity’s basic misunderstanding of
reality is bothexpresse@ndperpetuatedhrough self-centered, misguided aims.

Thereforegnosisdemands an investigation of life that penetrates beyond discursive
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reasoning to the root of one’s orientation to life. Access to the abiding awaoé ety
depends upon transcending the everyday narrowness of perspective that enthralls
consciousness in the fear-driven pursuit of sense-pleasures and other illussrgfform
security and fulfillment. Huxley wrote,

When there is a change in the being of the knower, there is a corresponding

change in the nature and amount of knowing. . . . The Perennial Philosophy is

primarily concerned with the one, divine Reality substantial to the manifold world
of things and lives and minds. But the nature of this one Reality is such that it
cannot be directly and immediately apprehended except by those who have
chosen to fulfill certain conditions, making themselves loving, pure in heart, and

poor in spirit. (p. viii)

Thus, in the perennialist view, mysticism is not merely concerned with sup@&inorm
experiences—of timelessness, unity, and awe, for example (Goleman, 1988; lUnderhi
1955)—as isolated events in awareness. Huxley and other perennialist schmlars (e.
Cheney, 1945; Schuon, 1984; Smith, 1976) have argued that these experiences reflect the
telosof consciousness to achieve a visceral appreciation of its total reality.

Refinement of awareness culminates in the realization that subjective and
objective worlds are united in the Ground of being, which liberates the mind from the
symptoms of its former confusion (Huxley, 1944). At this point the implications of
mysticism become particularly compelling to the psychologist, who isecoed with the
alleviation of suffering through developmental maturity. Accordingly, thenpesbst
view has become a cornerstone of contemporary transpersonal theory (Rothberg, 1986;
Vaughan, 1982; Wade, 1996).

A forefather of transpersonal psychology, William James (1901) proposed that the

essence of religion lay in direct experience, by which the everyday, gvakiareness

might discover its actual expanse.
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There is a continuum of cosmic consciousness against which our individuality
builds but accidental fences, and into which our several minds plunge, as into a
mother-sea or reservoir. (James, 1912, p. 204)
Expressing a central mystical ethic through his American pragmatismesJzelieved
that the worth of spiritual experiences is best judged by their impact on telnatiaat is,
the truth a person is able to live. Of course, mystical traditions claim that nondual
realization alone has the power to reform character along the broadesf imaght
(Goleman, 1988). This notion would ostensibly have interested James. According to
Wilber (1986), James had intellectually grasped the concept of nonduality but did not
pursue its psychological implications very far. His radical empiri¢ctsnefore
succumbed to subtle reductionism, which prevented him, like many other Western
thinkers, from fully appreciating the impact of nonduality on egoic consciousness
(Wilber, 1986).
A contemporary of James, Canadian psychiatrist Richard Bucke (1960) explored
nondual consciousness by case study of historical exempldosimic Consciousness,
his seminal work. In this extensive treatise Bucke identified the mostatygspects of
nondual realization. According to Bucke, these aspects include moral elevation,
intellectual illumination, subjective experience of light or flame, logb®fear of death,
loss of the sense of evil as a substantive force, awareness of immortalitgratgt,e
change in appearance (transfiguration), and identification with the trafeste
immanent principle. From his diverse sample of exemplars, Bucke distillsgbece of
nondual realization, which is the awareness of unity:
One of the characteristics of the Cosmic Sense many times touched, and to be
touched, upon is the identification of the person with the universe and everything

in the universe. When Guatama or Plotinus expresses this fact it is called
“Mysticism.” When Whitman gives it voice it is “Yankee bluster.” (p. 148)
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Bucke’s analysis of noetic development proposes the three main phasaplef
consciousnesgxemplified by animalsself-consciousnessexemplified by most human
beings; andosmic consciousnessxemplified by relatively few people. Contemporary
transpersonal theory expands upon this rudimentary framework and integratdsdeavaila
research on each level (Alexander, Heaton, & Chandler, 1994; Cook-Greuter, 1999;
Wade, 1996; Wilber, 1986).
Like Bucke and James, Swiss psychiatrist Carl Jung (1959) recognized the
esoteric, psychological depths of religion and the universality of spirituakeavwng.
Jung’s intensive scholarly exploration of archetypal themes from the wegulitial
traditions, along with his profound personal experiences, led him to describe reality a
psycho-physical unity. Jung described the totality of the psycho-physicalwamtias
the archetype of th8elf,a transcendent-immanent principle that contains all archetypes
Jung’s (1959analytic psychologgenters on the ego’s immersion in the SEfie
individualized consciousness is informed by transpersonal, archetypal forcegloitw
must become conscious. Jung observed that these forces often express themselves i
symbols that appear in dreams or visions in service of spiritual growth and healing. Jung
found themandala,or circle, to be a common symbol of wholeness and the process of
becoming conscious of wholeness. Elias Capriles (2000) explained,
Jung discovered that mandalas which appeared spontaneously to some neurotic
patients in dreams or hallucinations were maps pointing out the path to sanity—
which, in its supreme form, is not merely the overcoming of neurosis (which Jung
correctly understood to be spontaneous, potentially self-healing procésses),
the overcoming of basic human delusion. Jung pointed out that the center of the
mandala represents the essential nonduality or nonplurality of both the physical
and psychic universe, while the periphery represents the world of duality and

plurality—which, when these two characteristics are taken as absolute, self
existing, and given, is a world of deceit and delusion. (p. 169)
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Thus, symbols help to inform the ego-identified consciousness of its delusions and its
capacity or means for shedding them.

According to Jung, through the processnalividuation,the overly rationalized
ego—veritably haunted by the unconscishadowcreated by the forces that it represses
out of awareness—Iearns to bring the implicit unconscious into explicit cognizdrece. T
ego gradually surrenders its pretention to sovereignty, recognizing that sehood i
transpersonally received and guided. Otherwise, life remains a fingteaterprise with
destructive consequences for the psyche and the world, its reflection. Individuation
enables one to become wholly oneself, simultaneously at home in one’s uniqueness and
unified with life. Thus, through conscious relationship to the archetypal ground of the
psyche, the insular ego is penetrated and made increasingly transparentftoghee of
the Self,allowing personal life to unfold in creative harmony with the whole.

Jung’s understanding of transpersonal development describes a uniquely Western
approach to the nondual Ground (Washburn, 1995). Jung (1959) drew heavily from the
Western mystical tradition of alchemy as well as from the mythologr@IChristian
roots of European culture. He cautioned Westerners against facile adoption af Easter
mysticism and likewise warned them not to underestimate the spiritual deptheaisthe
(Jung, 1978). Jung’s respect for the living reality of mystical experiemdading daily
engagement with the mysteries of the psyche, did much to remedy the West’s thorough
maligning of mysticism in medieval and modern periods (Washburn, 1995).

Like Jung, the Italian psychiatrist Roberto Assagioli (1965) had been a student of
Sigmund Freud. Like Jung, Assagioli went on to include mystical insights in his

psychological model. Assagiolifzssychosynthespproach is very similar to Jung’s
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theories. Psychosynthesis describes the process of integrating vansamuas and
unconscious aspects of the psyche in service of transpersonal development. Assagioli
(1991) was perhaps more explicitly aligned with the tenets of the perennial phylosoph
than was Jung. Assagioli drew upon many mystical traditions to outline what he
considered the universal process of Self-realization. Assagioli recbentsystical
metaphor of a blossoming rose to describe the finest expression of human development.
In Assagioli’s vision of this achievement, when nondual consciousness flows through a
balanced personality structure, one’s endeavors are imbued with unusual joyitgreati
and wisdom.
Assagioli studied many cases of awakening and was equally familiatheit
ecstatic and stressful aspects of transformation. Assagioli (1991) quateth
memoirs of Indian poet Rabindranath Tagore, who wrote of his awakening,
As long as this ordinary “I” was present . . . everything | perceived was confused
and hidden by that personality. Now that the everyday “I” had been put to one
side | could see the world as it really was. And there was nothing trivial é&bout
appearance: instead it was full of beauty and joy. (p. 151)
After a further opening of consciousness, Tagore recounted, “Never agae dieilt
block out the joyful aspect of the Universe. Consequently no person or thing in the world
ever seemed trivial or displeasing to me again” (p. 151). If the awakenediiralivi
displays a degree of equanimity and moral elevation that could be confused wath me
religious zeal, Assagioli attributes this to the higher-order insightsldioat into
awareness. He explains,
The soul now appreciates that every contrast and every discordant feature are
included in this supreme Unity, and it begins to understand the mysterious
significance and true nature of evil. This is now seen as unreal, not in the sense

that it does not exist, but in the sense that . . . it is transitory and insubstaistial; i
the absence of good, disharmony, a partial imbalance which is destined to
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disappear. The soul that has been thus enlightened sees every fact and every event

as being connected with other facts and events, justified by a highernticgies

the universe upheld and permeated by a perfect justice and an infinite goodness.

(1991, p. 147)

In the following excerpts, Assagioli described some of the experientdtigs of
character transformation, along with the extraordinary force that driweprtcess:

The former personality, with its sharp corners and disagreeable traitseda

replaced with a new person who is full of kindness and sympathy, a person who

smiles at us and at the whole world, wanting only to give others pleasure, to be
useful, and to share his new spiritual riches which seem to be overflowing from

within. (p. 123)

After the solemn, pivotal experience in which the soul is awakened, it truly begins

a new life: it is now driven by an intense benevolence, feeling the need to come

into complete harmony with the universal life and obeying in all things the divine

will. (p. 153)

Assagioli’'s observations accord with myriad accounts from mystieaatiire, which

testify to the culminating stage that transcends all separative meatal neurotic

suffering (Chang, 1957; Kapleau, 1965; Ullman & Reichenberg-Ullman, 2001; Underhill,
1955). Assagioli performed a great service, along with Jung, by surveying the
intrapsychic terrain of transpersonal development and prescribing practitedds for

its navigation.

In summary, Assagioli, Jung, Bucke, and James pointed to the transpersonal
ground of the psyche, claiming that harmonization of the personality depends upon
receptivity to this ground, if not a final, direct identification with it. Jugt@®nnialist
scholarship bridged cultural barriers by positing the esoteric unity aluspitraditions,

early transpersonal psychologists bridged disciplines by demonstratimgéiparability

of psychological and spiritual development.
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Transpersonal Development
Contemporary models of noetic evolution build upon earlier efforts by
psychologists to survey the full range of human development (Cook-Greuter, 1994, 1999;
Wade, 1996; Washburn, 1995; Wilber, 1986, 2000). The noetic approach to development
sees expansion of consciousness as the driving process of lifespan development. Other
aspects of development are viewed as derivative expressions of consciousuaess. Wa
(1996) explained,
My purpose . . . is to formulate a noetic theory of human development, that is, a
theory focusing on the unfolding of individual consciousness. Developmental
psychology has treated many dimensions associated with human awareness—
moral reasoning, motivation, ego development, object relations, socialization,
etc.—but consciousness per se has not been directly addressed in life span
theories. In fact, the very plethora of developmental schools suggests that some
higher-order theory focusing on consciousness itself, rather than the content or
expression of consciousness, might bring greater integration to the field of
developmental psychology. (p. 1)
Noetic models are informed by research on early and midrange stages thi, gvbile
relying mainly on mystical literature to define higher development, whesanasis
more scarce (Wade, 1996; Washburn, 1995; Wilber, 1986). Meanwhile, mystics tend
simply to contrast consciousness that is “asleep” within the ego’s duabstiework of
“illusion” with consciousness that is “awake” in the nondual awareness of “tmkich
is unity (Caplan, 1999; Hixon, 1978; Kapleau, 1965; Ramana Maharshi, 2004; Uliman &
Reichenberg-Ullman, 2001). The following subsections of this chapter elucidate thi
basic distinction by using stage theory and mystical perspectives to degmibe
consciousness, nondual realization, and nondual consciousness.

As a general framework, noetic models suggest that consciousness evolves

through preegoic, egoic, and postegoic modes of perception (Cook-Greuter, 1999; Wade,
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1996; Wilber, 1986). Wilber (1986) described thesprapersonal, personagnd
transpersonaphases, each of which contains several distinct stages. These basic phases
signify the process by which consciousness develops, among other things, a provisional,
representational system sélfandother—the primary dualism—before it can heal this

split by realizing nonduality.

In prepersonal development, psychological identity is not yet continuous or
defined (Wilber, 1986). The mind gradually develops the ability to work with
representational symbols, which form the basis of personal identity, objeictimgland
abstract thought (Piaget, 1977). The stages of the personal phase are defieed by t
ubiquitous experience of self-reflective awareness—the sense of individutlyide
commonly known as the ego (Wilber, 1986).

During the personal phase, the achievement of formal operations (Piaget, 1977)
brings the ability to apply logical reasoning within purely abstract apdthgtical
settings. As Susanne Cook-Greuter and Melvin Miller (1994) observed, this level of
cognitive sophistication gives rise to the skills and attitudes of the matganpéty in
modern Western cultures:

To be considered members, [young adults] are expected to be able to anticipate

and plan for the future, to understand cause and effect, to base their judgments on

evidence and facts, to be capable of considering another’s point of view, and to be
objective. They must also believe that problems can be solved through the proper
scientific approaches and methods. Having these abilities and views promises one

entry into the full range of adult roles, responsibilities, and rights. (p. xvi)

Though the achievement of this rationalistic mentality is necessary tonhewobution,
consciousness in the personal phase has yet to discover its universal nature, beyond the

individual mind and body. John Engler (1993) explained why consciousness cannot

accurately be equated with the personal sense of self:
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The “self” is literally constructed out of our object experience. What kesttabe
our “self” and feel to be so present and real is actually an internalized image, a
composite representation, constructed by a selective and imaginative
“remembering” of past encounters with the object worlds. (p. 118)
Through increasingly refined attention, consciousness eventually distingussiegsom
the composite representation of personal identity, leading to postrepresentational
awareness. Here, consciousness witnesses but does not identify itselentdh m
representations. Experience therefore becomes “fluid and open-ended” (CovdrGre
1994, p. 119). At this stage, it becomes clear that experience belongs ontologically t
awareness alone rather than to a conceptualized self which “has” the experience
Mystical traditions facilitate postrepresentational awarenesaghrmeditative
practices, verbal teachings, and contemplative inquiry focusing on the question,fWho a
I?” (Fenner, 2002; Ramana Maharshi, 2004). Eventually, the unity of subjective
awareness and the objective world is realized.
The meditator is said to learn fundamental truths regarding the operation of the
mind. His awareness is said to become so refined that he begins to explore the
interaction of mind and universe. . . . In doing so, he learns that there is no real
boundary between the mind-inside and the universe-outside. Eventually, a
fundamental non-dual awareness will intuitively and experientially under e
operation of the mind/universe, leading to a radical transformation of experience
called enlightenment. Moreover, there may be several such transformatioes, mor
than one such enlightenment. (Brown & Engler, 1980, p. 145)
Buddhist teacher Jack Kornfield (1993) discussed the effect of this process on the
personality:
As the solidity of the self breaks down, there is a vision of the true connection
between all of us. From this arises a spontaneous kind of warmth and compassion.
Greater understanding leads to all kinds of altruistic states and eventually the

highest kinds of enlightenment, in which we can see our existence as a play in the
energy field that is the whole world. (p. 59)
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In nondual consciousness, awareness interacts with sensations, emotions, thoughts,
opinions, images, and paradigms but does not identify any particular constellation of
phenomena as a separate self (Wade, 1996). For this reason, personal identagpger
the implicit, overarching construct for interpreting experience.

In nondual consciousness, distinctions between self and other are merely
pragmatic: At the level of awareness, it is recognized that everyththg\weeryone is a
reflection of the same source (Wade, 1996). As Kornfield (1993) suggested, the egoic
sense of estrangement gives way to the celebration of apparent divettsity wi
fundamental unity. Egolessness is said to facilitate a deeper appreoiatinigueness
than when consciousness mistakes uniqueness as a valid indication of separation (Hixon,
1978).

It is important at this point to draw a distinction between psychological and
mystical understandings of ego. Joel Funk (1994) suggested,

The two major components of the ego areftimetional—concerned with reality

testing, mediation between inner and outer, and synthesis or integration, and the

representational-concerned with the formation of self and object

representations, and also the source of the sense of “I” that is normally felt.

(pp. 11-12)

In this study, the terms ego or egoic consciousness are used from the mystical

perspective. Mystics tend to view ego as identification of consciousness with the
representational self, rather than the array of functional capacitiesfefivae the ego in
psychodynamic theory (Engler, 1993; Funk, 1994). Blackstone (1997) explained,

The word “ego” is often used to denote the false self. The teaching of selffessnes

is seen as the death of the ego. But the word ego is used in so many different ways

that this teaching is also a source of confusion. . . . The word “ego” is also used to
mean the ability to organize one’s environment, to navigate and discriminate, to

make choices, to persevere towards specific goals, and so forth. Traditional
psychologists point to these abilities as signs of what they call “egm#ire. . .
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Clear distinction must be made between the defensive activity of the wounded
false self/ego and the self-confidence and volitional and cognitive abilftitbe
essential self. (p. 43)
Mark Epstein (1993) further clarified the mystical viewpoint, which holds keaégo
does not exist as a thing in itself:
It is, rather, the self-concept, thepresentationatomponent of the ego, the
actual internal experience of one’s self that is targeted [by nondual insight]. . . .
is not the case of something real being eliminated, but of the essential
groundlessness being realized for what it has always been. (p. 123)
According to Epstein (as cited in Funk, 1994), proper transpersonal development actually
strengthenghe functional aspects of the psyche while deconstructing the bounded self-
concept. The following discussion of developmental theory is meant to describe how
consciousness identifies with the representational mind and later disetewniifnout
losing the functions of the mature psyche.
Egoic Consciousness
To understand the significance of nondual consciousness, it will be useful to
explore the predominant structures of consciousness (Cook-Greuter, 1994; Wilber, 1995)
by which most people understand themselves and their world. As Assagioli (1969)
observed, human beings generally experience reality in terms of setiatgd meanings
that are assumed to be valid.
A discussion of what is transpersonal—and therefore, in a certain sense
supernormal—should be prefaced by a clarification of what is meant by “nbrmal
The current criterion of normality is generally considered to be representae
average man who observes the social conventions of the environment in which he
lives—in other words, one who is a conformist. (p. 33)

Indeed, developmental psychologists identify an especially conforngst stagoic

consciousness (Kegan, 1982; Loevinger, 1976; Wade, 1996). However, this section
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describes how egoic consciousness, in all of its stages, participates ioatierbr
conformity of illusory perception to which Assagioli (1969) alluded.

From the transpersonal perspective, the sense of body-encapsulated isolate
selfhood can be seen as one of the most basic and least questioned social conventions of
contemporary Western societies (Tart, 1975). The fundamental illusion of egoic
consciousness is the perception of oneself as an object amid a world of sepactge obje
(Adyashanti, 2004; Cook-Greuter, 1999; Nisargadatta, 1973; Ramana Maharshi, 2004;
Sheng-yen, 2001; Wade, 1996; Welwood, 2000; Wilber, 1986). This experience stems
from the way perception is structured during early development (Wade, 1996; Welwood,
2000).

The ego has been described as a “self-sense” (Wilber, 1986) and a system of
meaning-making (Loevinger, 1976). Cook-Greuter (1994) observed,

Ego development theory describes a sequence of consecutive stages of how

human beings make sense of themselves and their experience. It explains both the

strengths and the limits of a given meaning-making system and shows the next

“logic” of experience that a developing person will enter into. (p. 120)

As this summary suggests, the sense of personal identity shifts in accord ewstbhang
framework for creating meaning. According to Jane Loevinger’s (1976itlo¢ ego
development, the ego evolves through invariant, hierarchical stages marked by
increasingly refined ways of creating meaning and identity and in whiclcioossess
differentiates itself from embedded cultural constructs. Higher contpliex@xpressed
through cognitive, affective, and behavioral aspects of the personality, which are

involved in processing sense perception, thought, emotion, dreams, motivation, and other

aspects of experience (Cook-Greuter, 1999).
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In constructive-developmental psychology (Kegan, 1982; Loevinger, 1976), ego
maturity is defined as accurate self-knowledge achieved through thelifé¢ion of
awareness from contexts in which it was previously embedded. This process tmgtie
the meaning of selfhood keeps shifting as contexts—such as family norms,| cultura
mores, and gender roles—are discovered to be extrinsic circumstaneeshaiththe
self. In short, what was once subject becomes object (Kegan, 1982), and the subject
changes its identity.

Logic implies that the subjective sense of selfhood moves toward complete
independence, so that no objective representation—descriptor, image, concept—can be
conclusively and accurately equated with the conscious subject (Kegan, 1982). Thus,
constructive-developmental models propose a fluid, interrelational sel &adahstage
of ego maturity (Kegan, 1982; Loevinger, 1976). This stage includes the awareness
how self-systems interpenetrate each other: Meaning and therefore selfbooebe
relative and dynamic (Kegan, 1982). According to this formulation, the perception of
separate selfhood remains but is softened by the appreciation of how meanitigaikym
constructed. In other words, the fluid self continues to exist as a separatty,itdeotigh
it is cognized that interaction with others helps define one’s self-reprasaritatn
moment to moment.

In Loevinger’s model, the ego progresses thrqugiconventionglconventional,
andpostconventionastages (Hy & Loevinger, 1996). Throughout the conventional
stages—€onformist, Self-awar@ndConscientious-generation of meaning, and
therefore identity, are heavily conditioned by internalized cultural constNuzde’s

(1996) model describes midrange stages similar to Loevinger’s conventizelal ldere,
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consciousness moves from the insularitfgbcentric consciousnessit’'s me against

the world”—to the focus on group belonging and identit€ anformistconsciousness
(Wade, 1996). Wade then described a transition to an individualistic structure marked
either by an acquisitive or cooperative style of social relatedness. geeyi®76) also
described a transition to individualistic, differentiated stages in which pérsona
achievement or interdependence become core values.

Across models, the conventional egoic stages are highly conditioned by biblogica
and social factors that encourage attitudes, behaviors, and skills conducive td,surviva
social belonging, and rational, executive functioning (Loevinger, 1976; Wade, 1996). As
Wade (1996) noted, a central feature of the maturing ego is the channeling of
consciousness into processes of mentation. As cognitive sophistication proceeds,
symbolic mapping of experience limits the capacity for nonconceptual patiasi in the
moment. The increasingly concept-laden mind confines awareness to actdbstrs on
the remembered past and projected future. Consciousness therefore begins tceknow its
as identical to the thought stream, which, being intensely involved in memory and
projection, becomes less related to the immediacy and fullness of the present.

The ongoing specialization of awareness creates a cohesive, skin-esmteapsul
sense of self, continuous in linear time. This achievement comes with a pricen§peaki
from the nondual perspective, which holds that objectified identity is inherenfigiakiti
Engler (1993) wrote,

The very attempt to constellate a self and objects that will have some cgnstanc

and continuity [eventually] emerges as a therapeutic problem. The two great

achievements in the all-important line of object relations development—identity

and object constancy—still represent a point of fixation or arrest. “Normality”
appears in this perspective to be a state of arrested development. (p. 120)
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Similarly, Wade (1996) stated “As the ego’s strength increases, it leso®ren more
alienated from the numinous and involved in the mental world of its own ideas as a
necessary part of human evolution” (p. 129). The term numinous signifies the experience
of the dynamic wholeness of reality, which exists prior to mental compasehzation.
Meanwhile, Wade’s phrase, “involved in the mental world of its own ideas,” points out
the defining quality of egoic consciousness.

As the numinous goes further underground, reality is equated with everyday
appearances, and God, or spirituality, tends to be conceived as an entity or realm
completely separate from this world (Wilber, 1986). Unquestioned premises and
paradigmatic assumptions prevail throughout the conventional range: Even the
individualist’s striving for personal advancement is determined by cultwatigtioned
values (Wade, 1996). Consciousness identifies almost completely with the persona or
social identity.

As Tart (1975) observed, a common assumption of orthodox Western psychology
is that “a normal adult has a fairly good degree of understanding of his own péySonali
(p- 87). This assumption may stem from the prior, broader assumption that conventional
ego development offers a solid apprehension of reality. Without denying the tyecessi
conventional development, Tart summarized its limitations from the point of view that
mystics, speaking from nondual consciousness, have consistently offered:

The spiritual psychologies would generally regard an ordinary person’s

understanding of his personality, or even a psychologist’s for that matter, as a

relatively trivial and often very distorted understanding of a not too important

level of human functioning. Many of the spiritual psychologies emphasize over
and over that the ordinary human being and his society live in and mutually
reinforce a world of illusion, and their “understanding” of themselves and others

within this world of illusion is itself mainly illusory. Since various reirdement
systems are set up for appropriate behavior within this world of illusion, and since
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most of us are attached to seeking pleasure and avoiding pain, there is a strong

force not to question the illusionary world and our understanding of it, so few do

question it. (p. 87)

Despite the stubbornness of socially shared illusions, symptoms emerge tteitidita
the ego is in a rather tenuous position.

Tart (1987) noted that psychologists in the earf§'1 @éntury were often
concerned with helping people develop the cohesive identity and normal sociarfancti
of egoic consciousness but began in the 1950s to recognize people whom Tart described
as “successful malcontents” (p. 174). These individuals, whose consciousness reached
perhaps the conformist or individualist stage, had often achieved the highest goals
defined by these levels. Despite material well-being, community belpngonmal
family life, intellectual sophistication, cultural enrichment, and cardaeaement, life
often seemed empty. Such achievements, apparently, did not protect against chronic
states of anxiety, despair, anger, and interpersonal conflict.

The sanity, and ultimacy, of the conventional ego structure was increasingly
questioned in the late 9@entury, especially by psychologists who were concerned with
cultural manifestations of the modern psyche (e.g., Cushman, 1995; Jung, 1957; Laing,
1967; May, 1983). From its beginnings, psychology has explored the ways in which
social conditioning forces consciousness to compartmentalize, avoid, distort, and deny
aspects of conscious experience that threaten familial and social norms éadj., Fr
1923/1961; Horney, 1950; Laing, 1959; Miller, 1986). In this process, consciousness
erects boundaries not only against painful, repressed experiences but alsbthgai
capacity to enjoy the numinous wholeness of existence (Assagioli, 1991; Fir@da, &

1997). Due to psychological trauma, the enacted personality is in large pastiagisur
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personality” (Firman & Gila, 1997, p. 20). The survival personality is a strategic
configuration of defensive postures designed to protect the psyche—espeamlthé
abrasive effects of other, similarly reactive egos.

As John Firman and Ann Gila (1997) noted, a cultural historical analysis of
childhood reveals a legacy of tremendous ignorance about children’s needs and
psychological vulnerability, leading to cruel parenting practices that dialy begun to
change in recent centuries. Thus, the traumatized and well-defended survivah|uigrs
remains ubiquitous to normal development and perpetuates itself through
intergenerational wounding (Firman & Gila, 1997). R. D. Laing (1967) observed,

What we call “normal” is a product of repression, denial, splitting, projection,

introjection and other forms of destructive action on experience. It is radically

estranged from the structure of being. . . . The condition of alienation, of being
asleep, of being unconscious, of being out of one’s mind, is the condition of the

normal man. (pp. 27-28)

In summary, the sense of duality—which is ultimately the splitting and
compartmentalization of experience—is intensified by psychological tradeenwhile,
mystics report, as a result of their extraordinary breakthroughs, thatriheimt

“structure of being” to which Laing referred is nondual, inconceivably vibradt, a

wholly of love (Hixon, 1978; Lumiere & Lumiere-Wins, 2003; Nisargadatta, 1973;
Meher Baba, 1967; Parker, 2000; Parsons, 1995; Ramana Maharshi, 2004; Thompson,
2002; Tolle, 1999; Ullman & Reichenberg-Ullman, 2001).

According to mystics, the widespread alienation from these positive gaaitie
due only to the collective force of habit over countless centuries (Chang, 1959;

Nisargadatta, 1973; Tolle, 1999). Tart (1987) described the social nature of ego as

“consensus trance” or “the sleep of everyday life” (p. 85). Tart definecsus trance



40

as “a state of profound abstraction” (p. 85). The strength of egoic hypnosis t9ghat i
socially shared: “From the point of view that | have outlined, normalcy would ber rath
the kind of sickness or crippling that we share with everybody else and therefore don’t
notice” (Maslow, 1971, p. 25). Thus, conventional development can be seen as a
necessary step in the evolution of consciousness, as well as a phase in which
consciousness becomes lost, often quite painfully, in a collective form of dissoci
“There is little conjunction of truth and social ‘reality.” Around us are pseudo-guvent
which we adjust with a false consciousness adapted to see these events agéale and
and even as beautiful” (Laing, 1967, p. xi).

Results of the Washington University Sentence Completion Test (WUSC&; Hy
Loevinger, 1996), the psychometric assessment most often used to gauge ego
developmentindicate that 75-80% of the adult population fall within the conventional
stages of ego development (Cook-Greuter, 1994). In light of the foregoingisntigse
findings support mystics’ view that in average adult development, unexamined social
conditioning creates a personal identity that constricts awareness watartificial
boundaries.

According to Buddhism, the typical adult fixates at the level of childhood

precursors. As life-experience accumulates, we are lost in a fragpheemd

narrow world of socially defined roles, opinions, biases, specializations, and bits

and pieces of knowledge. Often feeling like a victim of external forceayevied

compulsively about by our self-image which, in its narrowness, cuts us off from

our liberating cognitive capacity. This self-image provides an ersase s

uniqueness and freedom, while simultaneously forcing us to function at a

restricted, enslaved level. (Shultz, 1975, p. 18)

The Buddhist diagnosis traces the mature ego’s fragmentation to earlgpieeat,

when consciousness mistook an amalgamation of extrinsic phenomena for itself.
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According to John Welwood (2000), the dynamic that constructs the provisional self is
prereflective identification

What makes our ordinary state of consciousness problematic, according to both
psychological and spiritual traditions, is unconscious identification. . . . [We]
develop an ego identity, a stable self-image composed of self-representatio
which are part of larger object relations—self-other schemas formed eadyr
transactions with our parents. To form an identity méakiag ourselves to be
somethingbased on how others relate to us. Identification is like a glue by which
consciousness attaches itself to contents of consciousness—thoughts, feelings,
images, beliefs, memories—and assumes with each of them, “That’s me,” or,
“That represents me.” Forming an identity is a way in which consciousness
objectifies itself, makes itself an object. It is like looking in a mirror akthy
ourselves to be the visual image reflected back to us, while ignoring our more
immediate, lived experience of embodied being. Identification is a primdive f

of self-knowledge—the best we could do as a child, given our limited cognitive
capacities. (pp. 105-106)

Alienation is implicit in this process. To the extent that consciousness iraagine
itself as a partial reflection, it remains “unable to assimilate thedntje and richness of
inner and outer experience, [and] our minds become confused and dissatisfied” (Shultz,
1975, p. 18). Until consciousness attains to a purer experience of itself, unmediated by
dualistic abstraction, it inhabits a trance of repetitive interpretations alnagie that
center around the self-construct. As Roger Walsh and Deane Shapiro (1983 )explain
mystics consider the experiential contents of egoic consciousness to beauhkrseral
than those of a night dream:

The “normal” person is seen as “asleep” or “dreaming.” When the dream is

especially painful or disruptive, it becomes a nightmare and is recognized as

pathology, but since the vast majority of the population dreams, the true state of
affairs goes unrecognized. When the individual permanently disidentifies from or
eradicates this dream he is said to have awakened and can now recognize both the
true nature of his former state and that of the population. This awakening or

enlightenment is the aim of the consciousness disciplines. (p. 43)

Blackstone (1997) wrote,
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Our abstract perception of the world is to some degree a fantasy, and whisther it
a romance or a horror story, it is not as satisfying as the direct expeof life.

When we realize fundamental consciousness, we begin to truly see, truly touch,

truly hear. We move from abstraction to substance, from imagination to actuality.

(p. 14)

Noetic stage theory suggests that the egoic dream begins to fade as thdaowym
logic of experience guides consciousness to analyze its presumed sellG(eobdr,
1994; Wade, 1996). Likewise, the"t8entury Zen master Dogen (Maezumi, 1978)
explained that the mystical path consists in studying the self, “forgethiggfaise self,
and thereby awakening to—and becoming intimately immersed in—the whoténess
reality. In transpersonal theory, study of the self begins in postconventiansilaggs, as
awareness intuits the dynamic ground of being upon which the self ultimatehyddepe
(Cook-Greuter, 1999; Wade, 1996).

The postconventional ego integrates aspects of experience that were
compartmentalized in earlier stages. Wilber’'s (1986) term for the intdggalie the
Centaur,connotes the harmonization of mental and physical experience within a more
holistic withnessing awareness. Centauric consciousness is essentialbl@aguno
Abraham Maslow’s (198 Felf-actualizersand Wade’s (1996)uthentic consciousness

As Wade noted, the authentic, self-actualizing ego is the highest stage
acknowledged in most conventional developmental theory. The authentic individual
represents a fairly healthy human organism. For example, reseagdlsrthat self-
actualizing individuals are largely free of neurotic thinking and feelings{bdv, 1987).
They therefore enjoy a more direct experience of reality than tleatlatf by earlier
stages. According to Maslow (1987),

[Self-actualizers] live more in the real world of nature than in the human-made
mass of concepts, abstractions, expectations, beliefs, and stereotypes that most
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people confuse with the world. They are therefore far more apt to perceiveswhat i

there than their own wishes, hopes, fears, anxieties, their own theories and beliefs

or those of their cultural group. (p. 154)

Quialities of this stage that have been found by several researchers include
acceptance of self, others, and the world; integration of masculine and feminirts aspec
of personality; transcendence of self in certain ways; transcendence et
culture; cognitive efficiency; high sensual enjoyment; appreciation oflparand
existential dilemmas; accurate empathy; cooperative interpersbai@mnships;
responsibility for choices; and openness to new information and experiences (Cook-
Greuter, 1990; Labouvie-Vief, 1984; Loevinger, 1976; Loevinger & Wessler, 1970;
Maslow, 1987). These qualities suggest a context of intrapsychic harmony:

In these [self-actualizing] people, the id, the ego, and the superego are

collaborative and synergic; they do not war with each other nor are their imterest

in basic disagreement as they are in neurotic people. So also do the cognitive, the
impulsive and the emotional coalesce into an organismic unity . . . the higher and

the lower are not in opposition but in agreement. (Maslow, 1987, p. 141)

This degree of psychological integration corresponds with an advanced moral ethic of
dedication to the welfare of humanity and the earth (Kohlberg, 1981).

Despite its refined qualities, Authentic consciousness remains linyitéek b
separate sense of self (Wade, 1996). As Wilber (1996) observed, many existential
thinkers emphasize the centrality of angst—created by facing death anishghessness
at this stage—and regard the desire for transcendence as escapismtiigttdend to
characterize the human condition as a matter of “self-determined choice acehaf fin
indifferent or hostile universe” (Funk, 1994, p. 4). However, in Wilber’s view existentia

angst does not arise from a raw encounter with the facts of life. Ratherjrahcgtes

that consciousness has begun to suffer more acutely due to egoic dissociatidafe,from |
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its mistaken identity as the finite body and mind. The liberating fact of nohduali
remains to be discovered (Wilber, 1986).

With its greater sensitivity and perspective, Authentic consciousnessltegi
recognize the ego’s limitation and insubstantiality (Wade, 1996). Cook-Gr&aés)(
stated:

The rational self has become conscious of itself and experiences its own

boundedness as a constructed object. . . . A mere continued refinement on the

existing paradigm cannot fulfill the need for deeper psychological understanding
or higher integration. . . . Postautonomous individuals begin to realize the
egocentrism of previous development and to become aware of their relative
individual insignificance in terms of the totality of human existence. Thgy ma

yearn to transcend their own rational, ever-watchful, conscious egos. (p. 91)
Wilber (1996) described the experiential qualities of the crisis that faeeelf-
actualized yet ego-bound individual:

One of the characteristics of the actual self of this stage (the cestpuerisely

that it no longer buys all the conventional and numbing consolations—as

Kierkegaard put it, the self can no longer tranquilize itself with the trivial. he. T

whole point of the existential level is that you are not yet in the transpérsaha

you are no longer totally anchored in the personal—the whole personal domain

has started to lose its flavor, has started to become profoundly meaningless. . . .

[The centaur] has tasted everything that the personal realm can offersamat it’

enough. . .. This is a soul for whom the personal has gone totally flat. This is, in

other words, a soul on the brink of the transpersonal. (pp. 193-196)

The spiritual teacher Adyashanti (2006) addressed this crucial transitemtve
explained, “Boredom is a great spiritual aid! . . . When you get bored with yioting€ls
a good thing.” According to Wade (1996), “Self-actualization is ultimately
comprehended as a paradox: it is simultaneously an end, as full realizaherselft and
an invitation to transcend that self” (p. 175). Thus, an adaptive ego structuresatisfi

worldly aims but does not fulfill the telos of consciousness to know itself.
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Following the Authentic stage, Wad&'sanscendent consciousnessnarked by
the singular motivation to break through superficial perception in order to rabEpdute
reality. As James Shultz (1975) noted, the mature spiritual aspirant “isskotge
satisfying peak experiences but only the raw truth, be it pleasant or painful’1{22).
When meditative awareness deepens—with aid of meditation and other practices
(Goleman, 1988)—altered states and psychic phenomena become more common (Wade,
1996). These states help deconstruct the solid world of Newtonian physics and formal
operations, revealing that “Reality is holonomic—acausal, synchronous, intectahne
and relativistic” (Wade, 1996, p. 184). Ordinary awareness becomes incngasingl
destabilized. Wilber (1996) located this development in the first stage of his tsorsde
domains, which he calls thsychic:
As | use it, the psychic level simply means the great transition stage fr
ordinary, gross-oriented reality—sensorimotor and rational and existeirtia
the properly transpersonal domains. Paranormal events sometimes increase |
frequency at the psychic level, but that is not what defines this level. The defining
characteristic, the deep structure, of this psychic level is an awarertdsatha
longer confined exclusively to the individual ego or centaur. . . . At the psychic
level, a person might temporarily dissolve the separate-self sense (thre ego o
centaur) and find an identity with the entire gross or sensorimotor world. (p. 202)
Along with greater access to nonordinary states, the trend of Wade’s (190883drrdent
stage is toward radical acceptance of all experiences, in place bhattatcand
resistance.
Transcendent consciousness is equivalent to the advanced stages of meditation.
As constriction of awareness relaxes, spontaneous experiences of joy orayrie
emerge, along with unconscious material from the individual or collectivéa@syc

(Goleman, 1988). According to many mystical traditions, experiencing negative

emotional states with full awareness allows them to transform into correspqutiitive
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gualities (Trungpa, 1999; Wilber, 1996). For example, anger transforms to nkeor-I|
clarity, and sadness transforms to compassion.

On the basis of deep equanimity, the unfolding of insight takes on its own
momentum (Shultz, 1975), and neurotic suffering decreases markedly (Goleman, 1985).
The remaining, and defining, form of suffering in Transcendent consciousrtassvery
desire for unity with Absolute Reality, which presumes separation from d€\\i®96).
Wilber (1985) described the fundamental impasse of the Transcendent stage:

Strictly speaking, there is no path to unity consciousness. Unity consciousness is

not a particular experience among other experiences, not a big experience

opposed to small experiences. . . . Rather, it is every wave of present experience
just as it is. And how can you contact present experience? There is nothing but
present experience, and there is definitely no path to that which already iss. . . It
for all these reasons that the true sages proclaim there is no path to the Absolute
no way to gain unity consciousness. . . . We won't hold still long enough to
understand our present condition. And in always looking elsewhere, we are
actually moving away from the answer, in the sense that if we are alwaysgdooki

beyond, the essential understanding of the present condition will not unfold. . . .

We are not really searching for the answer—we are fleeing it. (p. 143)
Thus, only a kind of psychological “emptying” will resolve the illusory gap betwsen t
individual and reality. For this reason, nondual realization frequently occurs when egoi
striving has exhausted itself (Adyashanti, 2004; Lumiere & Lumiere-Wins, Za0Rer,
2000; Robinson, 2007; Thompson, 2002). As the following section shows, the various
aspects of nondual realization amount to a thorough refutation of all duality, inclbding t
core presumption of separate selfhood.
Nondual Realization

Nondual realization can be seen as an event as well as a process.Ilytypica

involves a gradual opening of awareness punctuated by sudden, dramatic breakthroughs

(Chang, 1957; Kapleau, 1965; Lumiere & Lumiere-Wins, 2003; Parker, 2000;
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Thompson, 2002). As Garma C. C. Chang (1957) observed, “[Awakening] experiences
are one and also many—one because they are identical in essence; manythegause
differ in depth, clearness, and proficiency” (p. 162). Ultimately, such expese
illuminate the inseparability of immanence and transcendence, manifest andfasiman
orders of being (Hixon, 1978; Wade, 1996).
Realization often begins with the transcendent discovery of formlessneish
is otherwise known asmptinesgChang, 1959)yure consciousnegsorman, 1998,
1999), orthecausalrealm (Wilber, 1986). Emptiness indicates that nothing in the
phenomenal world has solid, independent existence, and it is equivalent to the “Divine
Ground within which all partial realities have their being” (Huxley as citéd/alsh &
Vaughan, 1993, p. 213). Distinct subjects and objects do not appear at the causal level;
there is only radiant, self-illumined awareness without a separate “I’ sdaware
(Blackstone, 2006; Greenwell, 2005; Wilber, 1986, 1996). Wilber (1996) explained:
When, as a specific type of meditation, you pursue the observing Self, the
Witness, to its very source in Emptiness, then no objects arise in consciousness at
all. This is a discrete, identifiable state of awareness—nanmatyanifest
absorptionor cessationyariously known as nirvikalpa samadhi, jnana samadhi,
ayin, vergezzen, nirodh, classical nirvana. This is the causal state ectedsdate,
which is often likened to the state of deep dreamless sleep, except thaté¢his stat
not a mere blank but rather an utter fullness, and it is experienced as such—as
infinitely drenched in the fullness of Being, so full that no manifestation can even
begin to contain it. Because it can never be seen as an object, this pure Self is pure
Emptiness. (p. 220)
Realization of the causal Ground spontaneously dissolves objective self-identity
and its attachments (Goleman, 1988). In Hindu terms, it would be saldctha,or
mental conditioning, iBurned up(Caplan, 1999). Wade (1996) noted,
Even a single, fleeting experience reduces ego, including greed for sensory

objects, personal gain, possessions or praise; resentment; inability tavghare
others; failure to perceive the relative and illusory nature of whateveseasy
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attractive; mistaking impermanence for permanence; and seeirfgravgeat is
devoid of self. (p. 216)

The following example illustrates this experience. Francis Lugilleniere & Lumiere-
Wins, 2003), a French teacher of Advaita Vedanta, recounted,

And what occurred . . . could not be expressed in words. Even if | say it was

beauty, immortality, absolute love, absolute understanding, | am ashamed to use

these words. Putting things in perspective, what this event accomplished, almost
instantaneously, were two things: First, because it gave me the certaimyy of
immortality, it permanently “cured” me from fear. Second, it gave mesa thiat

was absolute. . . . The experience of this bliss cured me from desire. So | was

cured from both fear and desire. It does not mean, by the way, that fear and desire

instantaneously stopped, because for a while the old habits kept reoccurring. But
that which was fueling them was no longer alive, and so there was nothing to fuel

them any longer. (pp. 33-34)

Likewise, the popular mystic Eckhart Tolle (1999) stated that the sudden realitheti
he was not his tormented mind—but has always been formless Being—propelled him
into several years of blissful loitering on park benches.

No longer identified with his persona, history, body, or circumstances, Tdle wa
free to delight in the everyday world around him, which became a miracle of
indescribable beauty (Tolle, 1999). Tolle knew himself merefyrasencethe intelligent
sentience that animates the unive&enilarly, when asked, “Who are you?” Francis
Lucille responded, “I am awareness. | am the same as you arenth@wsareness”

(Lumiere & Lumiere-Wins, 2003, p. 30). This is the decisive shift of identity thaesom
through nondual realization.

As these accounts suggest, awakening is usually accompanied by extraordinary
feelings of peace, love, and bliss (Cohen & Phipps, 1979; Hixon, 1978). A Zen aphorism

states, “When the realization is deep, your whole being is dancing” (Adyas4,

p. 102). However, the significance of realization lies in the clarificatiomvafeness
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rather than its cathartic byproducts. The ease and joy of nondual conscioudeetss ref
the absence of disturbance rather than the presence of emotional fireworles(&lex
Heaton, & Chandler, 1994; Nisargadatta, 1973). As Hixon (1978) explained,
In the process of Enlightenment there is indeed a point when we become ecstatic
over rediscovering the One, but this excitement eventually disappears as we
understand more clearly that the One is fully present through every state of
consciousness, transcendental and mundane. (p. 104)
Hixon pointed to the immanence phase of nondual realization, in which consciousness
not only enjoys its freedom as formless awareness but more cleaidgsatdelf as
identical to the entire world of form.
In an instructional meeting with a student, Zen teacher Yasutani Roshbeescri
transcendence and immanence in turn:
Our True-nature is beyond all categories. Whatever you can conceivegiamema
is but a fragment of yourself. . . . Strictly speaking, this body and mind are also
you but only a fraction. The essence of your True-nature is no different from that
of this stick in front of me or this table or that clock—in fact every single object
in the universe. When you directly experience the truth of this, it will be so
convincing that you will exclaim, “How true!” (Kapleau, 1965, p. 155)
Yasutani Roshi’s words hardly indicate the extraordinary impact of thigagah, in
which the mystery of life is felt to be completely resolved and the psydesesl from
the cumulative suffering of a lifetime (Hixon, 1978). For example, spiritaahter
Richard Moss (1986) described the astounding realization of nonduality that followed
several months of ego destabilization and paranormal experiences:
| reached a point of utter emptiness in which there was neither hope nor
hopelessness. It was in this state that | was sitting quietly in the m@umshine.
| observed two butterflies dancing in the air. One was predominantly black and
the other white. They alighted on a branch, and to my amazement and delight, |
saw them mate. | watched their wings opening and closing in unison. After some
minutes, they once again resumed their dance in the air. Suddenly, the black one

flew to me and landed right between my eyebrows. At that moment life changed
forever. The descriptive words that came in the following days all involve the
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imagery of Marriage and Union. | am at once the Lover and the Beloved. All of
Existence confirms me and is none other than Myself. The personal, physical,
existential me is nothing except the Grace of God. It is only through thig Grac
that “I” (the individual me) exist at all. Every thought, sensation, perception
unites me with the Divine and the Divine. In that moment, all of creation
became a single consciousness, a state of indescribable glory and unspeakable
peace. The fear that existed when | stood rooted in egoic consciousness was now
the most exquisite nectar. . . . | was suffused with a current of aliveness so
transcendently blissful that there is no analogy within ordinary experieate t
even approximates it. It was a living bliss, but it was also the most profound
intelligence. There was a flood of knowing, of understanding as though all of
existence stood before me in its totality with its secrets uncovered and
revealed. . . . | had wondered if there could be any meaning in all the suffering,
the genocide, the pollution, and the mindless way in which most people plod
through their days. All of that vanished forever at the moment the black butterfly
landed on my forehead. Life now appeared to me as having a fundamental and
immutable meaning and value. This value did not have to be attained; it already
and always is. | perceived and knew with the force of complete identity, and not
mere ideological conviction, that we are already whole. That wholeness
reconciled for me all the questions as to life’s meaning. . . . Those first months
after the opening were absolutely without precedent in my life. . . . | devoured
esoteric and scriptural literature and read of the saints with a sense oétwompl
understanding and brotherhood. (pp. 25-26)

In the absence of such a poetic and personal statement, it may be diffiathoio the

degree of intrinsic authority, sacredness, and higher insight that authesticainy

experience carries (Assagioli, 1991; Goleman, 1988; Huxley, 1944; Underhill, 1955).

While Moss’s account indicates the essential nature and implications of

nonduality, the following report from an advanced practitioner of Transcendental

Meditation describes the emergence of nondual consciousness as a stalole stage

awareness:

In this state | experience my Self as observer, observed, and the process of
observation at the same time; there is only my Self relating to Itselé iy Self

in every object. The whole universe is experienced as just a vibration or
fluctuation of my own consciousness. There is nowhere to go, nothing to look for,
everything is inside. In activity, instead of being a channel of nature natume

itself, flowing within my Self, doing what is appropriate at each moment to
maintain the balance of the universe. (Alexander, Heaton, & Chandler, 1994,

p. 51)
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Here, the capitalized term Self indicates that the immediate, dineetierce of unity
now governs meaning-making and therefore identity.

In summary, when meaning is informed by the fact of nonduality rather than
dualistic interpretation, identification includes everything and acknowdepgiality
only on the level of appearance. Stabilization in the simultaneous awareness of
phenomenal diversity and formless unity is callaiaja samadhin Advaita Vedanta
(Ramana Maharshi, 2004)aqga-billahin Sufism (Meher Baba, 1967), akenchutan
Zen (Kapleau, 1965). These terms refer to the state of living in selfless/ilbweality.
Nondual Consciousness

This section examines the qualities that mature mystics experiencepaasgsan
the stage of nondual consciousness. The interconnected themes discussed in this
section—distilled from current theory, research, and mystical literattorm an
evolving portrait ofiving enlightenment, which can be strengthened by further research.

Purgation.For awareness to move from a momentary glimpse of nonduality to
the stage of nondual consciousness, transformation of character must be thorough. As
Washburn (1995) noted, Christian, Tantric, and alchemical mystical traditige$ylar
concur about the process by which opening to the Ground leads to the stage of
Integration,Washburn’s term for enlightened consciousness. Purification demands a
shakedown of the entire mental-egoic system—removing the illusion of soveréign se
encapsulation, freeing energy from primal repression, and purging the mental,
“Cartesian” ego’s resistance to the Ground. Review of mystical lireréinds support

for Washburn’s analysis.
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Truth is an energy for good. It is a working energy. Once it enters, or Becom
known in a body, it never ceases transforming the old dark and past emotional
energies that previously were dictating the life. These emotions and the habitual
thought associated with them are deep and hard. They form stratas of ignorance i
the psyche. (Long, 1994, p. 13)

Further insights into the process of mind lead to seeing more deeply that
everything we are is in constant change. There can arise a clear vidien of
dissolution of self from moment to moment, and this often leads to a realm of fear
and terror, and a kind of inner death. Later there arises from this awareness a
spontaneous process of letting go of personal motivation, and with this grows an
awareness of loving or “Bodhisattva” consciousness. (Kornfield, 1993, p. 59)

It takes a long time, before perfection is reached, to remove the dualstighth
arising from the passions. This is very clearly shown . . . in the following Zen

proverb . . . “The truth should be understood through sudden Enlightenment, but
the fact (the complete realization) must be cultivated step by step.” (ClBigy
p. 163)

As Washburn (1995) sees it, purification allows the soul at last to become “shtuitate
the ‘juice of life’” (p. 225) and to take “serene delight” in a “beatified wo(jnl"229).
The body becomes a true “temple of spirit” (p. 232) and the personality a veliitke f
expression.
Stable perception of unitAn interview with ShantiMayi, a lineage holder in a
Hindu tradition, sheds further light on purification and enlightenment as a culminating
stage. ShantiMayi recounted changes that occurred over many yeangleflsiing and
spiritual training:
| stayed with my Master and it was by his grace that my eyes weredcbeadeny
heart was opened. . . . Many insights came with great wisdom and compassion.
Heavy delusions were lifted off my shoulders. Encrustations of ignorance were
broken away from my heart. (Lumiere & Lumiere-Wins, 2003, p. 260)
ShantiMayi emphasized that, “You gain the Truth which you always are. You cannot

really become: you realize the ever present reality” (p. 260). It could bénaatter

consciousness had ripened toward the radical shift of fully recognizing thigt rea
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There, alone, in an isolated area at the back of the cannery, a sensation ever so

slight, ever so delicate, consumed me. It was like a needle pierciag asoble.

The entire universe, as | knew it, disappeared with a very subtle pop of that

delicate tiny bubble. | stood very still for about an hour. | could only look into the

emptiness. There was no | or not I. Emptiness in emptiness. Impossible to
describe. Nothing had changed but, oh, what a relief. . . . Identity had awakened to
the immutable perfection unruffled by perception. Since that day, change has no

grip in the same way that a day never passes in a dream. (p. 261)

According to ShantiMayi, enlightenment is stable when “the wisdom of insight
remains without dwindling, when it stays with you forever, when you no longer can see
double, no matter what the senses report” (Lumiere & Lumiere-Wins, 2003, pp. 257-
258). “Seeing double” is an apt phrase for perceiving duality where there is enlgssn
Thus, ShantiMayi stressed that the hallmark of nondual consciousness is unshakeable
awareness of the singular divine Ground: “You realize that all that is expatienthe
total and undivided essence” (Lumiere & Lumiere-Wins, 2003, p. 258). These comments
help distinguish the stage of nondual consciousness from the transitional phase of
awakening.

ShantiMayi acknowledged different levels of awakening but states thasalond
consciousness cannot, strictly speaking, be divided into levels. She descrigbtéeat
awareness as “unending, empty radiance [in which] maturity blossoms and [d@ssmbm
blossoms” (Lumiere & Lumiere-Wins, 2003, p. 262), while claiming that the shififout
egoic consciousness is unambiguous: “Either you are enlightened or you are not. . . .
Enlightenment itself is when you come to realize existence for whatmtighat is it”

(p. 258). Enlightened perception is not a matter of seeing light shining throughdhings
losing sensory discernment:

Rather than an undifferentiated mush, Nondual consciousness does not vitiate

multiplicities or form, but recognizes them as mutually dependent,
interpenetrating emanant and transcendent realities. The nondual nature of the
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manifest and Absolute world is simultaneously grasped at the Nondual level.
(Wade, 1996, p. 211)

In nondual consciousness, the “bigger picture” of life is consistently clear. \\httin t
broadened perspective, sensory and cognitive acuity are heightened (Atekkeaden,
& Chandler, 1994).

Resting in awarenesAs a stage of embodied wisdom, enlightenment, or sahaja
samadbhi, brings relief from the pain of misunderstanding. The Sanskrit word sahaj
connotes a state of ease that unfolds in the absence of egoic struggle (Caplan, 1999).
Sahaja is a traditional Hindu term and ideal synonym for nondual consciousness.
Marianna Caplan (1999) wrote, “Sahaja is living liberation: where altie=aineet in
human form, on the earth, living the Absolute, natural state, which is also the most
uncommon experience known to human beings” (p. 516). D. T. Suzuki (1962) offered a
rich description of this condition:

Your very existence has been delivered from all limitations; you have lgecom

open, light, and transparent. You gain an illuminating insight into the very nature

of things which now appear to you as so many fairy-like flowers having no

graspable realities. Here is manifested the unsophisticated self wiieh is t

original face of your being; here is shown all bare the most beautiful landsfcape

your birthplace. There is but one straight passage open and unobstructed through
and through. This is so when you surrender all—your body, your life, and all that
belongs to your inmost self. This is where you gain peace, ease, non-doing, and
inexpressible delight. All the sutras and sastras are no more than communications
of this fact; all the sages, ancient as well as modern, have exhausted their
ingenuity and imagination to no other purpose than to point the way to

this. (p. 17)

Sahaja is the ordinary, yet transparent living of the sage, who may appear etyaofari
life roles from the ordinary to the extraordinary (Washburn, 1995).

Caplan (1999) noted that from the egoic point of view, sahaja appears to be an

altered state of mind. Caplan pointed out that from the awakened perspective, the
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unnatural state is not enlightenment but egoic consciousness, which is markedryy vary
degrees of dissociation and mental perturbation. THec@dtury Dutch mystic John of
Ruysbroeck explained,

Whereas the enlightened man, by virtue of the divine light, is simple and stable

and free from curious considerations, these others are manifold and restless and

full of subtle reasonings and reflections; and they do not taste inward unity, nor
the satisfaction which is without images. And by this they may know themselves.

(Cohen & Phipps, 1979, p. 100)

The sage no longer derives meaning from the multifarious concepts and images tha
attend the ego’s identity project, which is the ego’s futile attempt to gmmate value

and being through its constructed image (Washburn, 1995). Though nondual
consciousness is the culminating stage of development, its sophisticationuies
simplicity rather than elaboration of mental constructs. Stability of mincdhrasaf
Ruysbroeck suggested, depends upon coming fully to rest as the divine lightshat see
itself in all things instead of being confused by all things.

Mind-body integrationNondual consciousness does not, however, dispense with
practical action and rational thought processes. According to Maharishi Mahgish Yo
(1972) Vedic psychology, these processes now function within the context of maximum
relaxation rather than chronic excitation of the nervous system. As Wade (1996)
explained, profound well-being emerges from unobstructed, integrated perception.
Integrated perception amounts to domsciousexperience of seamless immersion in
reality.

Pure Unity consciousness is total psychic integration. There is no repression, no

distance or conflict between feeling and perception; ahisediate. . . . Yet, the

here-and-now in its Suchness cannot be fully realized or directly experienced
except by highly evolved people who have deconstructed all dualism. (p. 206)
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The immediacy, or “Suchness,” of experience depends upon freedom from habitual
identification with thoughts of past and future, which ordinarily keep awarenessl liocke
the linear sense of time. Thus, the sense of timelessness is an aspeathoi¢ness and
fluidity that mystics experience. Nondual consciousness does not limit tioksmi
capacity to understand and utilize the useful concept of linear time as needed, but it
renders this concept transparent to the reality of the eternal Now (Tolle, Y99&)
consciousness knows itself as identical to the reality of the present, thogghitdos
power to continually generate anxiety about the future and regret about pdst eve
Though everyone at all times lives within the present moment, which is the presence of
awareness, its spaciousness is generally filled by the mental overiiae pivhich

depends upon thought. In being free to use time without being hypnotized by memory

and projection, the sage is lucidly present to the events of the present moment, and

therefore at ease.

According to Maharishi (as cited in Druker, 1994), when attention is not mediated
and dissipated by cognitive perplexity, abundant energy flows into the sagély mos
unpremeditated response to life. Maharishi (1972) claimed that the sagegyckpa
“spontaneous right action” constitutes the height of ethical development. Makarishi
view, shared widely by mystics throughout the ages (Cheney, 1945; Huxley, 1944), is
that one’s level of consciousness determines the ethical quality of action (;Cira@4).

In nondual consciousness, clarified awareness apprehends existence at tifeulatel
The cosmos is a highly integrated system, and the laws of nature as a whole
function to sustain and promote integration, orderliness, and growth. The total
potential of natural law is fully available at the level of pure consciougtiess
unified field)—the level at which the entire cosmos exists in a state otperfe

balance, harmony, and infinite correlation. When a person’s awareness is fully
established at this level of harmony and infinite correlation, these valueséecom
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automatically and completely expressed in thought and action. . . . Such a person
is spontaneously in harmony with everybody and everything. (p. 216)

Maharishi (1972) stated that when the gap between the knower and the object of knowing
is closed—that is, recognized as nonexistent—then perceptions, objects, andaaetions
cognized in terms of infinite value. What this means is that all of creation is known to be
the Self interacting with itself (Alexander, Heaton, & Chandler, 1994). Fore¢hson,
spiritual teacher Meher Baba (1967) explained that nondual consciousness puts all
phenomena into proper perspective:

There is nothing irrational in true mysticism when it is, as it should be, a vision of

Reality. It is a form of perception that is absolutely unclouded, and it is so

practical that it can be lived every moment of life and expressed in everyday

duties. Its connection with experience is so deep that, in one sense, it is the final

understanding of all experience. (p. 6)

Thus, the equanimity of sahaja stems from transcendent insight rather thatomesm s

Poise of body and mind results from successful confrontation with all the dualistic
illusions that generate the physiological response of anxiety and théie®tneind

toward fear and hostility (Maharishi Mahesh Yogi, 1972). To summarize theofogeg

points, nondual consciousness expresses itself as spontaneous attunement to the relative
world of meaning and appearance.

Wisdom and loveMystical traditions generally define attunement to reality in
terms of the two complementary qualities of wisdom and love, which express the
transcendent and immanent aspects of Being (Huxley, 1944; Ullman & Reiapenber
Uliman, 2001). Wisdom is associated with clearly perceiving all phenomerenait,
interdependent manifestations of the Ground (Caplan, 1999). In its freedom from

dualistic struggle with life, wisdom translates as equanimity and nonattatf@Gaplan,

1999; Conway, 1988). At the same time, being the transcendence of all sepsratenes
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wisdom gives rise to spiritual love, which is expressed through compassiomnate act
(Caplan, 1999; S. Suzuki, 1970; Wade, 1996).

For the mystic, love is akin to benevolence rather than possessive fixation on an
object (Adyashanti, 2004). However, benevolence also takes the form of wholehearted
devotion to the well-being of others. The Christian mystic Bernadette Relzpftsned
the mystic’s consecration to service:

This love finds no outlet for its energies in the mere enjoyment of transient

beatific experiences. In fact, so great is this love, it would sacrificeeheav

order to prove and test its love for the divine in the world. (Caplan, 1999, p. 514)
This quality of love thrives in the total absence of divisive and hateful thoughts, which
become virtually impossible at this stage of refinement (Goleman, 1985; Hixon, 1978).

Again, open-heartedness cannot be separated from clear-mindedness. #tdyasha
(2003) wrote, “Truth is a holy thing that liberates thought from itself and ilamihe
human heart from the inside out” (p. 89). Likewise, the Indian sage Nisargadatta jMahara
was known to have stated, “When | see | am nothing, that is wisdom. And when | see |
am everything, that is love. And between those two, my life moves” (Greenblatt &
Greenblatt, 1995). Nisargadatta Maharaj's (1973) responses to a student furtla¢e indic
that wisdom and love depend upon each other for their fullest actualization.

QuestioneriYou seem to be so very indifferent to everything!

| am not indifferent. | am impatrtial. | give no preference to the me and tie mi

A basket of earth and a basket of jewels are both unwanted. Life and death are all

the same to me.

Questionerimpartiality makes you indifferent.

On the contrary, compassion and love are my very core. Void of all predilections,
| am free to love. (p. 185)
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Similarly, Adyashanti (2000) claimed that the mystic’s consciousnes®if/dree of
attachment to any particular experience:
Those who are free don’'t want anything. They don’t want anything from their
mind, they don’'t want anything from their emotions, they don’t want anything
from anyone, and they don’t want anything from life. They don’t want anything.
If you don’t want, all that’s left is an incredible sense of being free. (p. 94)
The mystic’s everyday mind is therefore infused with the attitude of appoecia
This mind no longer holds beliefs—some other power moves it. | call it love. It is
not so much the joy of being loved as it is the joy of loving and being love itself.
(Adyashanti, 2003, p. 71)
To meet everything and everyone through stiliness instead of mental noise is the
greatest gift you can offer to the universe. | call it stillness, bsitatewel with
many facets: that stillness is also joy, and it is love. (Tolle, 1999, p. 39)
Thus, when the mind does not burden the present moment with concepts and conditions,
emotional negativity subsides, and love becomes genuinely unconditional.
Selfless motivatiorAs outlined above, mystical literature suggests that
transcendent wisdom and universal compassion are qualities intrinsic to thatiaalbf
unity, which hinges upon egolessness. Indeed, nondual consciousness removes egoic
motives for existing and becoming (Goleman, 1988; Lumiere & Lumiere-Wins, 2003;
Nisargadatta, 1973; D. T. Suzuki, 1962). The following excerpts from Wade’s (1996)

“Characteristics of Unity Consciousness” table summarize this shift:

Primary motivation None—merely living in the Ground of All Being

Ultimate value None
Attitude toward life  Non-attachment
Correct option Only correct options exist (p. 218)

Nondual consciousness obviates motivations derived from the perspective of
incompletion and futurity. Nisargadatta Maharaj (1973) stated, “In the i@&alm

nonduality everything is complete, its own proof, meaning and purpose. Where all is one,
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no supports are needed” (p. 369). This sense of completion is associated with freedom
from self-centered aims and negative emotional states (Goleman, 1975, 1988; Wade,
1996).

The mystic’s participation in life is informed by contentment, or joyful
appreciation, which precludes the desire for personal power and gain (Washburn, 1995).
For example, when asked by an interviewer whether he possesses extnapsiioaic
abilities, the British mystic Tony Parsons (1995) responded,

Why should | wish to? Once awakening happens, there is simply and absolutely

nothing one needs to possess anymore—it is the end of all need. It is total

fulfillment, but it is an ever-changing and alive fulfillment, not a fixed, guerf

bliss as some would have us believe. There is something very dead about this

concept. There is no longer any need to know anything, because there is no longer

any need to get anywhere. (p. 119)

Here, fulfillment transcends the fluctuation of emotion, yet does not depend diorejec
of emotion. Mystics claim that mental, egoic resistance creates ematnguash, which
is extraneous to organic forms of grief or physical pain (Klein, 1990; Nisargatiat3;
Tolle, 1999).

Transcendence/transformation of sufferiMystical traditions typically state that
the sage does not suffer the way that others do, or that the sage’s surrender tiityhe tota
of life is so complete that difficulties are welcomed, understood, and transformed
(Caplan, 1999; Hixon, 1978). For example, the Indian sage Ramana Maharshi was dying
of cancer when he remarked, “They take this body for Ramana and attribetengLith
him. What a pity! Where is pain if there is no mind?” (Hixon, p. 57). Ramana Maharshi
also explained that when a sage’s hand is cut by a knife, for example, “becaunsedhis

is in bliss, he does not feel the pain as acutely as others do” (p. 57). These examples

suggest that the sage’s ability to rest in pure consciousness—indeed, the sagthataim
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all things are consciousness and nothing else—eliminates neurotic formseahgudihd
ameliorates others.

The following, additional examples demonstrate what David Butlein (2005) called
“metaresilience” (p. 15), the underlying presence of equanimity and soyptenid the
enlightened person’s experiences. When asked whether the enlightened person would
suffer and feel sorrow if his own child were to die, Nisargadatta Maharaj (1&31d,

He suffers with those who suffer. The event itself is of little importanceneist

full of compassion for the suffering being, whether alive or dead, in the body or

out of it. . . . After all, love and compassion are his very nature. He is one with all

that lives and love is that oneness in action. (p. 183)

When asked whether his own death would not constitute a significant event, Nisargadatt
Maharaj said, “Th@nani[sage] is dead already. Do you expect him to die again? . .. The
entire universe is his body, all life is his life” (p. 184). Here, Nisargadiédtzaraj

indicated that the awakening of pure consciousness constitutes the death of the menta
ego and its identification with the body as a bounded self. For the mystic, then, the body
and mind are cognized as waves upon the ocean of consciousness. If a wave becomes
aware of its ground identity as the eternal ocean, the concept of death loses its forme
meaning.

The sage’s radical equanimity does not depend, therefore, on faith in a positive
future but on direct knowledge of a constgabdthat has never been threatened by
temporal changes (Moss, 1986; Nisargadatta, 1973; Ramana Maharshi, 2004). Only on
this basis does the enlightertedddikof the Judaic Kabbalistic tradition realize “holy
ecstasy” and “holy laughter,” so that difficult situations are endured iryahaahelps

liberate others (Hixon, 1978). From the standpoint of transcendent humor, Christian

mystic Julian of Norwich proclaimed that, “All shall be well, and all shallvell, and all
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manner of thing shall be well” (Cohen & Phipps, 1979, p. 55). Likewise, a Japanese
businessman who discovers the Ground of pure consciousness spends a whole day
laughing and weeping, and declares himself “totally at peace at pgaeacat. . .
supremely free free free free free” (Kapleau, 1965, p. 218).

The mystical literature indicates that individuals at nondual consciousness do
register painful and pleasurable experiences as well as participgtatbetically in the
suffering of others (Lumiere & Lumiere-Wins, 2003; Ramana Maharshi, 2004;
Washburn, 1995). Washburn pointed out that sensitivity to the unhappiness of others may
elicit feelings of sadness and mourning, yet it does not make an integraiaa pers
“unhappy” (p. 234). In Washburn’s view,

We should not forget that the feelings of blessedness and bliss are inherent to

integrated existence. These feelings make up the affective ground oftediegra
existence, over which pass the pangs and pleasures, sufferings and joys of

conscience. . . . [Integrated people] feel both an exquisite joy in being alive and an
inexpressible gratitude for a world that, despite its serious flaws, ifetpér
(p. 234)

Thus, the equanimity of a sage certainly does not consist in constant,
undifferentiated bliss, though this state of meditative absorption may be readily
accessible (Wade, 1996; Wilber, 1996). It is, rather, the personal, existertiahxety-
based suffering—so ubiquitous to egoic consciousness—that the sage has transcended
(Wade, 1996; Washburn, 1995). For Christopher Titmuss (Lumiere & Lumiere-Wins,
2003), a Buddhist teacher, the sense of life as a series of problems disappeaesi selfl
unity awareness:

JLW: What do you mean by realization?

Christopher: Realization means the realization of the Truth, which is one, without

a second. The essential realization is that one is a free and liberated humgan bei

and the clear indication of that is when the problems of life have gone out of
existence.
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JLW: This is your experience?
Christopher: Oh yes! (p. 59)

LML: So, you are free from identification with a personal self as “I.”
Christopher: Totally. Yes, without a doubt, without question. (p. 62)

Thus, the central factor in the absence of emotional suffering seems to bditjmteed
individuals relate to life through pure consciousness rather than a concepteabtent
identity, which they say consists mainly in the illusion of control (Adyashanti, 2004;
Katie & Mitchell, 2002; Nisargadatta, 1973; Tolle, 1999). According to Adyashanti
(2000), complete acceptance of life is tantamount to complete transcendence.

Positive traits observed by othefihe mystic’s qualities of wisdom, compassion,

equanimity, and joy often have a profound impact on others (Lumiere & Lumiere-Wins,

2003; Parker, 2000; Thompson, 2002). For example, Jack Kornfield (in video recording

produced by Greenblatt & Greenblatt, 1995) recalled,

Being with Nisargadatta Maharaj gave me the deepest experiencéavatéver
had of closeness to a human being who was truly free. And that freedom was
filled with love and aliveness and spontaneity and fearlessness, and a place of

absolute stillness beyond all of that. That touched the same energy in myself, and

now | know it’s true.
Based on her extensive contact with Shunryu Suzuki Roshi, a highly respected Zen

teacher, student Trudy Dixon described nondual consciousness in action:

A roshi [Zen teacher] is a person who has actualized that perfect freedomavhich i

the potentiality for all human beings. He exists freely in the fullness eftoge
being. The flow of his consciousness is not the fixed repetitive patterns of our

usual self-centered consciousness, but rather arises spontaneously ang naturall

from the actual circumstances of the present. The results of this in terdmes of t
quality of his life are extraordinary—buoyancy, vigor, straightforwardness,
simplicity, humility, serenity, joyousness, uncanny perspicacity and wmhetble
compassion. His whole being testifies to what it means to live in the reflitg
present. Without anything said or done, just the impact of meeting a pessonalit
so developed can be enough to change another’s whole way of life. (S. Suzuki,
1970, p. 18)
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Available research on nondual consciousness suggests that this is a valid suimmary o
traits at this stage.

Summary of related researdin. a doctoral study, Timothy Conway (1988)
endeavored to assess the criteria for spiritual realization by sugveyondozen spiritual
teachers from diverse traditions on 20 possible aspects of enlightenment. Responding via
Likert-scale ratings and open-ended commentary, participants emphéasiZetiowing
gualities, listed in roughly decreasing order of relevance:

Equanimity, bliss, unattachment to extraordinary experiences, compassionate

serving of sentient beings, freedom from exclusive sense of “me,” intuition of

nonduality, love of God/Supreme Reality, realization that the phenomenal world

is a projection in/by universal consciousness, spontaneity, eternal here/now

awareness, spiritual insight, attentiveness, spontaneous positive influence on

sentient beings, transcendence of egocentric “doer” sense. (abstract)
While these traits reflect what transpersonal scholars and diverseswystild expect to
see—or claim to experience—at the nondual stage of development, other studies confirm
that these qualities are indeed present in purported exemplars.

A study on the relationship between meditation and enlightenment was performed
by Daniel Brown and John Engler (1980), who described developmental stages through
which Theravadin Buddhist meditators pass. The study included Western students of
Buddhism with varying levels of experience, along with 10 enlightened South Asian
students and teachers. Enlightenment was defined according to clabsi@ladin
Buddhist criteria, and exemplars were nominated by two teaching mabkteedso
participated in the study.

The researchers attempted to determine whether contemporary and traditional

descriptions of meditation stages have external validity or merely ezprespectation

effects produced by strong belief systems. The Rorschach test was usadtoem
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perceptual changes across groups. Results affirmed the traditional Buddjeishetiel
of progress toward nondual consciousness, suggesting that Buddhist trainiragdacilit
the profound perceptual changes described in traditional texts.

According to the tradition of mindfulness meditation, enlightenment is said to

result in permanent and irreversible changes in perception and experience. The

tradition distinguishes between what in Western psychology might be calted st
and trait changes. In the tradition, trait effects are said to be theoelsudf

enlightenment and not of prior stages of practice. (Brown & Engler, 1980,

pp. 151-152)

Rorschach results suggested unique traits among the enlightened group, including
nonattachment, cognitive flexibility, acceptance, awareness that sabgeobject are
not separate, and lack of self-interest (Brown & Engler, 1980). Based kangstri
differences in results across groups of beginning, intermediate, and advaingieie eed
meditators, the authors concluded that classical and contemporary descriptions of
meditation stages accurately describe perceptual changes undergone.

More recent attempts to study nondual consciousness have produced valuable
results. Butlein’s (2005) study explored the impact of psychotherapistshimiigent on
clinical efficacy. An expert rater was used to select therapists whaoduorattthe stage of
nondual consciousness. Methods included qualitative content analysis of interviews, a
variety of psychospiritual assessments related to developmental traigsyadysis of
videotaped therapy sessions among 15 therapists: 5 “awakened” transpersapaitsher
5 unawakened transpersonal therapists, and 5 unawakened nontranspersonal therapists.
Results were that the purportedly awakened group scored highest on all of the
assessments. Further, out of seven extraordinary qualities predicted to #orarge

thematic analysis of interviews with higher frequency for the awakemeg gnan the

two unawakened groups, six themes were confirmed: “mental clarity,ivibrat
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evocation, nonduality, spacious presence, heartful/mindful contact, and deep empathy”
(Butlein, 2005, p. iv). These qualities appeared to positively impact therapy condycted b
the awakened group.

Another significant inroad to this subject was made by Nagle (2004), who
conducted a preliminary verification of whetl&=lf-realization—-a common Hindu term
for nondual consciousnessis described in thdpanishadsan ancient Hindu textyould
be consistent with the lived experience of contemporary human beings. The safbjects
this multiple case study were three advanced yogis selected by epimgon for having
reached Self-realization. Subjects included Mata Amritanandamayhftigging saint”
known popularly as Amma), Swami Rameshwarashramji, and Makrand Dave (Nagle).
Notably, each of these yogis is reputed to be not only enlightened but also an
extraordinary “holy person” and spiritual teacher.

Nagle systematically examined the kind of biographical materialhwhioften
collected in popular compilations of interviews with mystics (e.g., Ardagh, 20@ariGa
1999; Lumiere & Lumiere-Wins, 2003; Parker, 2000; Robinson, 2007; Thompson, 2002).
Methods used were five stage analysis of the long qualitative interview in cdimiina
with the case study method of analytic generalization. Nagle (2004) mporte

The themes of the Self revealed in the narratives and lives of the casésumere

to correspond to the essential qualities of the unconditioned Self distilled from a

content analysis of thdpanishadsTherefore, the Upanishadic descriptions of

the essence of the Self as being universal; at one with the Absolute, beyond

thought, mind, and senses; immortal and unchanging; free of suffering, fear, and

desire; in supreme bliss and peace; and of paradoxical nature has been replicated
in the lived experiences of contemporary human beings who have reached
extraordinary levels of consciousness. . . . Furthermore, three additional gualitie
of the Self were found in the contemporary cases which were not mentioned in the

Upanishads: universal love and compassion expressed as service to others,
humility, and the quality of living in the present moment. (p. vii)
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Nagle’s diverse methods of gathering qualitative data yielded considekatdsce that

nondual consciousness has been accurately described by traditional sources and

transpersonal theorists. In terms that ring with authenticity and echo soothany

mystics, Nagle’s participants described their process of awakeningptbound inner

freedom from worldly trappings, and the awareness of unity that motivatestheq |

service to others.

Conclusion

Thus, the core themes to be summarized from the foregoing analysis of theéory a

research on nondual consciousness are the following:

1.

In nondual consciousness, consciousness has experientially accessed its
veridical “ground” nature, and is aware of itself as pure sentience,
transcendent of subject-object distinctions, and present in all apparentsubjec
and objects.

As a consequence of stably experiencing its ground nature, consciousness has
shed the sheath of egoic identity, becoming free of motivations, fears, and
anxieties related to the body-based, conceptual construct of a sepdrate a
bounded self.

Knowing itself as the unchanging substratum of the phenomenal world,
consciousness imbues the personality with profound equanimity amid life
events.

Free of the perplexing influence of dualistic mentality, the consciousness of
the mystic engages the flow of life with intuitive spontaneity and cognitive

clarity.
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5. In the absence of emotional negativity, the intrinsically loving and joyful
gualities of consciousness form an affective base that informs the sense of
equanimity and instinctive morality.

6. The consciousness of the mystic experiences life with an abiding sense of
blessedness and veridical identity with all that exists.

As Dogen Zenji indicated, transpersonal development does not consist in a true
removal from the world (Maezumi, 1978). It is, rather, the attainment of utmostyi
with the world, for it is recognized as oneself. D. T. Suzuki (1962) wrote, “This is
mysticism, to be sure; it is the wish of the mystic to overcome his extetiotitg and to
join in the life of things” (p. xxix). Thus, nondual consciousness transcends divisive,
worldly categories of perception in order to fathom life as it actually isttForeason,
Cook-Greuter and Miller (1994) pointed out the limitations of using the figuratine te
“higher” to describe this advanced stage of consciousness, given thatghisggat
better be described as more deep, subtle, and inclusive.

Transpersonal scholars have been at pains to convey the nature of mystical
transformation and to demonstrate its relationship to psychological developraent. A
Metzner (1980) pointed out, it is difficult to translate mystics’ reportsawuit sacrificing
their meaning to a lesser mode of understanding. Models of nondual consciousness are
now based largely on mystical testimony that theorists have interpregedNede,

1996; Washburn, 1995; Wilber, 1986). By examining qualities of nondual consciousness
in the context of developmental theory, this research project will provide a miore sol

basis for the noetic paradigm of development.
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In pointing to consciousness as the creative force rather than an epiphenomenon
of development, noetic theories highlight experiences of awareness thatnchtise
possibilities acknowledged by materialist science (Forman, 1998, 1999; Wade, 1996;
Wilber, 1986, 2000). Along with prenatal, perinatal, and after-death awareness, nondual
consciousness marks a key addition to conventional stage theory and a long-theglecte
area for research. One of the critical gaps in the research on nondual coressdies in
the phenomenology of spiritual awakening, or nondual realization, on which this study
provides some data. Extensive qualitative data on how individuals first become aware of
nonduality and shed egoic structures of personality and perception are eksentia
empirically constructing and defining the bridge by which transpersopehp®gy links
to conventional studies of development. Far from hiding behind traditional secrecy and
esoteric jargon, a number of contemporary mystics have written books or given
interviews (e.g., Adyashanti, 2004; Joel, 1985; Jourdain, 2001; Lumiere & Lumiere
Wins, 2003; Parsons, 1995; Thompson, 2002; Tolle, 1999; Valine, 2005) in which they
described their experiences with the kind of nuanced detail that would be useful to
psychological researchers.

From the foundation of understanding more precisely the experiences thdt heral
entry to nondual consciousness, researchers will be better able to explsagdhteasts
of nondual consciousness and how they evolve. This study approached both of these
research goals by questioning exemplars not only on the “entry” experieaa@kd#ning
but also on current traits of perception and personality and how these differ fiism trai

experienced in preawakened egoic consciousness. By using a broad line of inguiry, thi
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study elicited themes that can be connected with several key theoresicdhfes related
to stage entry and stable traits.

The aim of interviewing exemplars of nondual consciousness distinguishes this
study from the bulk of transpersonal research. Several transpersonal studies have
examined extraordinary, spiritually meaningful experiences that haveng smpact on
awareness and character structure (Greenwell, 1988; Palmer, 1999; &&rmed,

2002; Park, 1991; Rich, 2005). These studies often use mystical literature to explain
nonduality, and data from these studies frequently suggest aspects of nondual
consciousness. However, the question of whether the stable traits of nondual
consciousness have emerged in these instances remains unexplored.

Though finding authentic exemplars of nondual consciousness may seem to be a
challenging endeavor, interviewing spiritual teachers provided the opportoieixyplore
clear cases of nondual realization, and their long-term impact, in farrgeaté than
studies that examine a variety of exceptional events. Chapter 3 descriltestéyy shat
was used for (a) recruiting a diverse sample of mystics, (b) disocgwehat they claim
to experience as a result of their advanced spiritual development, and fiopcaea

integral analysis of salient themes.
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Chapter 3: Methods
This qualitative study on the lived experiences of individuals who exemplify
nondual consciousness employed in-depth semistructured interviews. Dataalgrec
using thematic analysis. The following research question was explored:
1. What is the lived experience of nondual consciousness?
Subquestions included the following:

1. What are the key features that distinguish nondual consciousness from egoic
consciousness?

2. How does development proceed from the event of nondual realization to the
stage of nondual consciousness?

3. What are the implications of nondual consciousness for human development?

The following hypotheses were formulated at the outset of the study:

1. Exemplars will describe having experienced a momentous event or process of
nondual realization whereby dualistic views were recognized as falskeand t
gualities of nondual consciousness gradually replaced those of egoic
CONSCIiOUSNESS.

2. Exemplars will report an absence of identification with a personal self
subsequent to nondual realization. Qualities of the personality, including
preferences, talents, and habits, will be regarded by exemplars as aspec
conditioning and experienced without attachment or aversion.

3. Exemplars will describe their everyday awareness as marked by
nonattachment to pleasurable experiences and nonresistance to painful

experiences. In addition, awareness will be relatively free of compulsive
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mental chatter and will be attuned to the immediacy of present moment
experience.

4. Exemplars will demonstrate cognitive freedom from fixed viewpoints and
recognition that reality cannot be contained or divided by concepts.

5. Exemplars will report having little to no experience of negative states
associated with negative emotional states—such as melancholy, anger, fear, or
anxiety—and will report experiencing an underlying sense of joyful
contentment even amid difficult circumstances. Fear of death will be absent.

6. Exemplars will claim to experience love and benevolence as fundamental
gualities of existence, as well as certainty that human development consists
essentially in the movement of consciousness toward full self-recognition.

7. Exemplars will report complete identification with others as reflectioniseof
same source, while recognizing and respecting the role of differences in
manifestation.

8. Relationships, work, and daily activities will be marked by a sense of ease,
humor, and simplicity rather than resistance, conflict, or a need for control.

A qualitative study was determined to be appropriate for this subject, in order t

provide the descriptive data necessary for further theorizing. Qualitatiearoh is

an approach to the subject matter of human experience [that] focuses on narrative

accounts, descriptions, interpretation, context, and meaning. The goal is to

describe, interpret, and understand the phenomena of interest. Through
description and interpretation, our understanding of the phenomena can be
deepened. The process of achieving this goal is to study in depth the experience of
the participants---that is, those who are studied---and to convey how the

experience is felt and perceived, and the meaning it has for those whose
experience is being presented. (Kazdin, 2003, p. 332)
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Researchers in human sciences attest to the value of qualitativelrdseasamining
unknown realms of experience such as nondual consciousness. David Goode stated, “It
has become my firm belief after participating in case-study researaiofe than twenty
years that what is lacking in our current knowledge of human behavior is the most basic
descriptive understandings” (Mertens, 1998, p. 170). The dearth of research on nondual
consciousness indicated that an exploratory, descriptive study of exemplardwould
ideal.

In-depth interviews enabled the researcher to gather a broad range Akdata.
Seidman (1998) indicated, in-depth interviewing focuses on understanding people’s
experiences and the meanings they draw from them. The research question of how people
experience nondual consciousness demanded direct engagement with exermaars. |
reasoned that semistructured, rather than highly structured, interviewsadlould
participants to describe their experiences without being overly constiairtbd
researcher’s preconceived categories of relevant content.

Participants

This study included6 participants. Participants were chosen who best
represented the criteria for the stage of nondual consciousness. The ceuirahrent
was that participants must be active spiritual teachers who guide othard tbe
realization of nondual consciousness and who claim to have achieved this stage of
development. Given that many highly respected teachers of nondual mysticlsaw es
traditional formats (Caplan, 1999; Lumiere & Lumiere-Wins, 2003; Parker, 2000;
Robinson, 2007; Thompson, 2002), and that lineage membership is a notoriously flawed

gauge of authenticity (Besserman & Steger, 1991; Caplan, 1999; Fenner, 2002),
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participants did not have to be formally affiliated with a mystical traditicorder to be
eligible.

The rationale for requiring participants to be spiritual teachers wagrtlle
culture of contemporary nondual mysticism, spiritual teachers are egedbe
authentic, refined exemplars of nondual consciousness (Caplan, 1999). Meanwhile, there
exist no objective means for assessing whether an individual has reachedehaf s
nondual consciousness. It was therefore reasoned that spiritual teaetibesraost
identifiable group in which authentically enlightened persons would be likely to be
found. Authors of popular mystical literature commonly adopt this strategy when they
consult and interview well known spiritual teachers in order to obtain the best available
information about nondual consciousness (e.g., Ardagh, 2005; Caplan, 1999; Lumiere &
Lumiere-Wins, 2003; Parker, 2000; Robinson, 2007; Thompson, 2002).

A secondary rationale posited that spiritual teachers would be better equipped t
articulate experiences related to nondual consciousness than individuals who may be
enlightened but who do not have extensive experience communicating their
understanding to others. To this end, participants were required to be arspalakers
of English. Lastly, participants included women and men of at least 21 years of age
residing in the United States or other countries.

Recruiting Methods

Participants were found by conducting an online search for teachers of nondual
mysticism, who commonly use websites to provide information about themselves and
their teaching activities. References from popular mysticahtitee were also used to

identify potential participants. Attention was focused on soliciting teachers w
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according to the researcher’s knowledge of contemporary nondual myst@sinty
claim to have undergone deep spiritual awakening and who are well respected in the
spiritual community. Teachers who had any signs of controversy surrounding them wer
excluded from the solicitation process.

The search for participants included tradition-based and nontraditionalreeache
In nondual mysticism, many spiritual teachers function within a traditiamaéxt, while
many others eschew traditional structures and affiliations, regardingathenmecessary
or even counterproductive (Adyashanti, 2004; Lumiere & Lumiere-Wins, 2003; Parsons
1995; Tolle, 1999). Traditions in which potential participants were sought out included
Advaita Vedanta, Buddhism, contemplative Christianity, Judaic Kabbalah, Kashmiri
Shaivism, and Taoism. These traditions sometimes differ widely in how theysiasodis
teach nonduality. However, contemporary mystical literature indicatestrat spiritual
teachers strongly agree that nondual consciousness is universal, and they ayatefte
familiar with the perspectives and approaches offered by various traditiatesy(Ar
2005; Lumiere & Lumiere-Wins, 2003; Parker, 2001). For example, both Eckhart Tolle, a
nontraditional teacher, and Rabbi Rami Shapiro clearly claim to experience ngnduali
and regard this realization as the source of the major spiritual traditiongefleusn
Lumiere-Wins, 2003). Thus, it was reasoned that it would be worthwhile to search for
participants operating in both traditional and nontraditional contexts but to soligit
those individuals who represent themselves as having authoritative real®fation
nonduality.

To help ensure authenticity, the solicitation letter (Appendix A) asked potential

participants to join the study only if they are active spiritual teacherseghadnfident
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that they can speak from their direct experience of nonduality. Further,tdreakked
potential participants to affirm that they were willing to discuss theiitsgir
development and how it relates to other aspects of their lives.

Procedure

When a potential participant was identified, the solicitation letter esatshy
regular or electronic mail. Participants were asked to participaeonfidential
interview. The informed consent form (Appendix B) was mailed along with the
solicitation letter and a self-addressed stamped envelope, or, if elect@hwas used
for initial contact, was completed in person prior to the interview. In addition,
participants completed the demographic questionnaire (Appendix C), whiadiweago
them in person upon interview or was sent via electronic or regular mail.

Interviews were conducted at a neutral location chosen by the participant to
ensure comfort and convenience, as well as by telephone when necessaigwinter
guestions (Appendix D) were asked in a semistructured format that allowed fargorobi
and clarifying questions when necessary. Each interview lasted from 90 to 128sminut
Interviews were audio taped and notes were be taken by the researchettduring
interview to keep track of topics to cover. If follow-up clarification questiondetkéo
be asked after the interview had been completed, participants were contactedutesche
a brief discussion in person or by telephone.

Treatment of Data
To ensure confidentiality, fictitious names for participants were used tapall

labels and notes. All tapes and notes were kept in a locked, secure locatiorhéAfter t
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interview, participants were asked if they would like to receive the resuhe oésearch,
and contact information was documented.

Interviews were transcribed by the researcher. Thus, the Transcriber
Confidentiality Agreement (Appendix E) was not used at any point. Data weed st
themes using thematic analysis. Thematic analysis is a method fofyidentnalyzing,
and reporting patterns within data. It is widely used in psychological obsaad
accommodates a variety of theoretical frameworks and research Besais & Clarke,
2006).

Given the flexibility with which thematic analysis can be applied, Brawh a
Clarke (2006) emphasized the importance of making the theoretical stance of the
researcher clear. In this study, thematic analysis was used aista oealssentialist,
method—which reports the experiences, meanings, and the reality of participahts—ra
than a constructionist or contextualist method that interprets data through thé lens
sociocultural theory (Braun & Clarke, 2006).

Based on review of the major theories of transpersonal development, which stem
largely from extensive cross-cultural examinations of ancient and contamppnatual
traditions (Wade, 1996; Washburn, 1995; Wilber, 1977, 2000), the researcher assumed
that nondual consciousness is a developmental stage rather than an experiestogederiv
to the interaction of social influences and subjective interpretation. The eggdistach
enabled the researcher to theorize motivation, experience, and meaning in a
straightforward manner, given that “a simple, largely unidirectionaioakhip is

assumed between meaning and experience and language” (Braun & Clarke, 2006, p. 85).
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Selection of themes from the data set aimed toward a rich, thematiptesaf
the data set rather than a focus on one particular aspect, as this approach is most
appropriate for an underresearched topic (Braun & Clarke, 2006). Themes wéfede
using an approach that integrated data-driven, inductive analysis with g thizen,
deductive analysis. The process was inductive in that the themes were dirdeglyo
the data themselves, without trying to fit data into a preexisting codimg ffBraun &
Clarke). However, thematic analysis was deductive to the extent thagttbalopremises
provided significant framework through which to label and organize the themes. In
summary, the process of theorizing about nondual consciousness, selecting likely
exemplars, interviewing the participants, and sorting the data into themes thtredve
complementary use of deductive and inductive processes, toggling betweel-gener
theoretical and specific-experiential modes of describing experience.

Delimitations and Limitations

Deliberate limitations of this study included several choices madeeby t
researcher. First, spiritual teachers were selected as ideal axeapd participants in
the study, while exemplars who did not teach were excluded. This choidmsedon
the premise that spiritual teachers are likely to be mature, idaapés of nondual
consciousness, and they are easy to identify and locate. This delimitation migcessa
excluded individuals who, while not necessarily functioning as formal teacherfiava
been authentic exemplars of nondual consciousness. It is possible that the aceennts gi
by teachers regarding the ways in which nondual realization unfolded may not be wholly
generalizable to those individuals who are not functioning in the role of teacheghlhou

there is no theoretical basis to suggest that there would be substantial cidyetweeen
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spiritual teachers and nonteachers, a study that uses a more diverse sargoielzire
would help confirm or disconfirm the premise.

The choice to select highly articulate, English-speaking participalhtd whom
happened to be Caucasian, is a delimitation that reduced the cultural diversity of the
sample and thereby limited generalizability. Again, theoretical prerisiel that cultural
background would not affect the core themes of transpersonal development, but a more
diverse sample would help confirm or disconfirm the theory. Likewise, the rdyative
small sample of 16 participants is a delimitation that may limit thahiéty of the study.

Limitations, which are defined as factors beyond the researcher’s cordrel, w
several. The ability to select genuine exemplars of nondual consciousness was
limitation, given that standardized assessments for this stage of devetammot exist.

In any case, the purported validity of any assessment tools would rely upon the
assumption that its developers understand nondual consciousness. As described in the
Recruitmensection of this chapter, selection of the sample necessarily depended upon
the researcher’s understanding of nondual mysticism, which guided the soficitat
process. This limitation may have yielded a sample that failed, eithellgaor fully, to

yield data on nondual consciousness. This possibility is discussed in Chapter 5.

Describing experiences accurately through language was anothatidmin this
study, given that nondual consciousness is known to transcend normative, dualistic
categories of perception. This limitation may have produced data that do notani&p cl
the difference between aspects of dualistic and nondual consciousness. To compensate
for this limitation, the researcher encouraged participants to claafgresconcepts

raised in the interviews. Nevertheless, the participants’ willingnesisildy to fully
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express their meanings, understandings, and experiences is a limitatimayHzdve
produced data that are not sufficiently clear or detailed to answer thechegeastions.

As the sole researcher, distortion of the data analysis and results due t@ my bia
was inevitable. Specifically, my realization or nonrealization of nondualty have
affected my ability to analyze the data. | am a student of nondual mystitisirpvior to
the beginning of this study, began to experience processes of nondual realization. My
level of spiritual development gave me an experiential understanding of spetsaof
nondual consciousness, while in many aspects | remained limited to conceptual
understanding.

An additional source of bias was that | understand my experience of spiritual
development mainly through the teaching of Adyashanti (2004) and similar,
nontraditional teachers of nondual mysticism (e.g., Nisargadatta, 1973; Parsons, 1995;
Tolle, 1999). The main ramification of my personal background is that | may have
perceived participants’ statements according to my limited understaaadihthereby
misconstrued the data. To minimize this risk, | attempted to maintain a fleripttive
lens when evaluating the data. There are several other factors that magivadeto
ameliorate my biases. My ongoing practice of relaxing awarenes&agptive
witnessing—especially the witnessing of cognitive-affective pseEss-is particularly
useful for alleviating cognitive rigidity (Tart, 1987). In addition, while cormptgthis
study, the gradual process of nondual realization may have refined my expkrienti
understanding of nonduality. Lastly, my study of mystical and developmeatatuite
throughout this project may have increased my cognitive flexibility by emgase to a

variety of perspectives.
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Chapter 4: Results

This chapter includes a description of the sample and demographic datagdollow
by a presentation of major themes derived from the interview data. Part&ipave been
assigned fictional names to ensure confidentiality. A fictional namalkadeen used
for any individual mentioned by a participant in a context that would compromise the
privacy of the participant or the individual mentioned, if that individual is not already a
known public figure.

Description of Sample

This section offers a brief exploration of who the participants in the stuady wer
Except for one participant who is a Roman Catholic priest, the sample was cdrapose
spiritual teachers who were not affiliated with a formally organizedioajdradition,
though many were part of an unorthodox lineage of mystics. Several of the padicipant
had studied with various teachers over the course of their spiritual development and had
been invited to teach by one of those teachers. This informal process by whichna stude
sometimes becomes a teacher is what the phrase “unorthodox lineage of’'nsystics
meant to describe. In other cases, there was no indication that the participargrhad be
invited to teach by a particular mentor.

The reason that the majority of teachers who were solicited did not belong to a
formal tradition is that the researcher found these teachers easiaatéodad contact,
perhaps due to the researcher’s familiarity with the network of untgtliaystics in
California and across North America. It may be that these mystics thetkselves more

available for contact. For example, it was more difficult to locate and cdbtaistian
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mystics than to contact an unaffiliated mystic who gives regular publicitefiithern
California.

Nevertheless, several teachers belonging to Judaic, Christian, Sufi, and Buddhis
mystical traditions were contacted, but the majority of these were aithgrilable or
uninterested in participating in the study. A highly regarded master tezfcheCourse
in Miracles was also contacted but was unavailable for participation. N\idanseveral
participants, despite their lack of formal affiliation, indicated that tleeiching was
strongly influenced by Buddhism, especially Zen Buddhism.

Including the participant who serves as a Roman Catholic priest, it d¢leate
the participants shared a very similar language and sensibilitycipantis’ spiritual
biographies often evinced a wide-ranging and cross-cultural exploration tfismgs
Future studies could collect a more diverse sample of traditional and nontraditional
mystics to see whether commonalities remain strong. In this study jritetibns were
a factor that limited the effort to gain a large and diverse sample.

The demographic questionnaires provided useful information about the sample.
Through their unique responses, the participants often described their spirésalit
nothing other than life itself. For example, a few participants clearly thalkene idea of
guantifying the amount of time they have been involved in spirituality. One partici
noted that “she” may have engaged in spiritual practices for innumerablerétams,”
indicating that she regards her present lifetime as being one of masiyainajourneys
in consciousness. Judging from the interview data, such responses were not based in mere
mystical musing. For example, this participant claimed to have seen heeraspir

teacher’s many former identities as her teacher in several ystdr life dreams, as she
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would say. Despite having gained similar perspectives about reality, attiergants
sometimes chose to respond to the questionnaire from a more conventional frame of
reference.

Based on many of the questionnaire responses, it can be said that the participants
generally demonstrated a distinctive reluctance to describe spiyitunaiérms of
categories. There were similar notes in the results of Nagle’s (2004)stiekemplars
of nondual consciousness, in that nondual realization had apparently engendered an
iconoclastic view of spirituality that looks beyond concepts in order to keality-as-
such.Being familiar with mystical literature, the researcher had besmeathat asking
spiritual teachers to name their spiritual practice implies a sepdsattity who “has” a
practice, and also assumes a separation between spiritual practice @adlfiflt is for
this reason that the items on the demographic questionnaire were a useful complement t
the data. Participants’ tendency to reject dualistic categories and igursdive,
mystical gestures to express themselves was interpreted by thelesaa a factor that
at least points toward the authenticity of the participants as exemplars of nondual
consciousness. However, the lack of an explicitly nondualistic response cannot be
considered a certain sign of inauthenticity. Nondual consciousness does not negate the
pragmatic use of dualistic concepts for communication, though it does negate
identification with them.

Participants’ Demographic Data

The sample of 16 participants included 7 women and 9 men, ranging in age from

38 to 65 with a mean age of 54. All of the participants reported their ethnicity as

Caucasian. Two of the participants were citizens of Canada. A slight majotinte
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participants were located in California, with several participants ngsidiother states.
Most participants reported their years of education completed as beingali¢ige
level.

Due to several unusual responses to the demographic questionnaire (Appendix C),
the ability to report on the demographic data in conventional terms is somemwiked.li
For example, one participant, “Sarah,” indicated that she considered her whimdbfe
education. The average number of years acting as a spiritual teacherbyagthla
range of 1 year to 36 years. However, “Sarah” also rejected this casdiggsther and
claimed to have been both a teactred a student for “Eternity.” No attempt was made to
clarify such responses, as it was assumed by the researcher treatdlaboration by
participants would trigger a discussion of esoteric topics that were to be discuse
interview.

The demographic questionnaire also elicited information on participants’rforme
and current religious/spiritual traditions, along with descriptions of current
religious/spiritual practices. Participants’ responses in these amadqu additional
biographical information, while also offering clues about their mode of awarandss
understanding. For example, when asked how many years they had been involved in
spirituality, many participants simply listed their age, or, as noted above wrot
“Eternity.” The following brief biographic sketches of each participadiuide these
guestionnaire responses. The sketches also include some biographic data from the
interviews that did not lend themselves to thematic categorization but whiicerfur

describe the sample and contextualize the thematic data presented |lasechapier.
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Participant #1.“Grace” is a 55-year-old woman who teaches through telephone
mentoring, public talks, and books. She indicated that she is not sure how many years she
has been a spiritual teacher. Grace responded to the “Current religidwsisjpadition,
if any” item by writing, “Not really, don'’t like labels.” Though Grace icalied that she
has never belonged to any religious/spiritual tradition, she has been involved in
spirituality for 40 years. Grace described her current religiousi(sgiptactice as
“Everyday Living as Spiritual Practice” and noted that she medifateyears. In
addition, she practiced kundalini yoga in her 20s and lived at the Findhorn Foundation, a
spiritual community, in her 30s. During those years, Grace found that she had a strong
ability to access wisdom from her “Higher Self,” which she noted is a corp/as
especially popular in the 1970s. At one point, Grace’s Higher Self informed her that it
was time to realize that the seeming separation between her and her gifiefake.

This idea presented a great challenge to Grace’s sense of identity. Hisamgalized
that she needed to learn how to live in the present moment, Grace discdweireower
of Now,by Eckhart Tolle (1999), and soon afterward experienced a life-changing
spiritual awakening while attending a spiritual retreat led by Tollec&ater found
helpful guidance for postawakening adjustment in the spiritual teachings/agiahti.

Participant #2.“Dana,” age 64, is married and is a mother of two grown children.
Dana has been a spiritual teacher for 4 years and teaches thatsmyiga gathering in
which a spiritual teacher often gives a talk, invites questions, and may inclddatiae,
singing, and sharing of foodJpkusan(traditionally a private meeting between a Zen
teacher and student to discuss spiritual concerns), intensives, and retreats. R&thém as

indicate the number of years she has been involved in spirituality, Dana wrdtat, {8V
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or is not spiritual?” Dana listed her former religious/spiritual prastes Christianity,
Buddhism, and Advaita. Current religious/spiritual practices were dedagheing

with what is.” Dana also indicated that she has practiced “Meditation, mantrar,pra

and indicated the number of years practicing by writing “Years—Who knows how man
life ‘dreams’?” Dana was led to nondual mysticism when she saw the facenahRa
Maharshi (2004) in meditation, though she did not know who he was. She later
discovered his books and his method of self-inquiry, which aided her journey to nondual
realization.

Participant #3.“Heather” is a 52-year-old woman who has been involved in
spirituality for 29 years and has been a spiritual teacher for 11 yearbeHestches
through private sessions, public sittings, and workshops, and described her current
religious/spiritual tradition as simply, “Whole Being Awakening.” Heathdicated her
former religious/spiritual traditions by saying that she “was witm&sagh, Poonja,
Gangaji, Ramana Maharshi, Jean Klein, Buddhism.” To list her current religioiis&pi
practices, Heather wrote, “all of it.” Heather described her pracdsésieditation,
Being with what is, softening, feeling.” Heather underwent a series oédiegp
realizations over many years, some of which occurred with the guidancesengzef a
teacher.

Participant #4.“Sal” is a 65-year-old married man who has been a spiritual
teacher for 22 years. Sal teaches through public talks, private consultationyeaid.ret
To describe his current religious/spiritual tradition, Sal wrote that he/sdoa teachings
of all mystics.” He reported having no former religious/spiritual tradition. Fge2és,

his spiritual practices have been meditation and “keeping precepts.yradalthood,
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Sal was a devoted Marxist-Leninist who was disillusioned during a trip to China, at
which time a deeper source of wisdom and guidance began to emerge in his dreams. Sal’s
spiritual journey was sparked by some especially painful events in his life iy
insight that his lucrative career in film did not bring fulfillment, Sal begastudy and
practice the essential elements of Western and Eastern mysticismg Disrearly
exploration of the psyche through dreamwork, ritual, and meditation, Sal began to
spontaneously receive inner guidance from the archetypal, Greek goddesa,At
presence that regularly communicated to him about things he should be aware of or act
upon. After a spiritual pilgrimage ended in utter disillusionment for the ego, S&lechec
into a shabby hotel room and found that it and all things are actually the “the kingdom of
heaven.”

Participant #5.“Simon” is a 65-year-old married man who has been involved in
spirituality for 15 years. Simon has been a spiritual teacher for 10 yeatisghplblic
talks, online meetings, and private consultation. Simon left no response on the
guestionnaire to describe former and current religious/spiritual traditiongfama |
response for current practices. Simon described his former practice fasmgtely, 15
years.” Being at that time a strident Marxist-Leninist, Simon haardegl all forms of
spirituality as naive wish-fulfillment, until he attended a Tibetan Buddilisduring his
time spent in prison. At this meeting, Simon was amazed to find that he somehow had
intimate, complete understanding of everything that was being said atehiagne
despite having never studied Buddhism. Having been welcomed by the Buddhist
community as an advanced practitioner, Simon became an ardent critic of an unorthodox

spiritual teacher who was also visiting the prison to teach. Simon regarded thesBuddhi
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as veterans of the spiritual path and could not accept her claim that there is no aeed for
long-term course of meditation and cultivation in order to realize one’s true.nature
According to her, all that was needed was to stop all seeking and to deeply inmiguire i
oneself, as Ramana Maharshi (2004) had taught. Despite his dismissive,atptude
meeting this teacher Simon experienced a sudden emptiness of mind, followedraly seve
months of “rapturous bliss,” insight, and peace. After becoming a spiritual terithier
her community, Simon went through a fall from grace in which his peace was repjaced b
hellish emotional pain. After earnestly following Ramana Maharshi’'s goeje&simon
reached the condition of ease and clarity that is now the basis for his teaching.
Participant # 6."Kim” is a 61-year-old married woman who has been a spiritual
teacher for 10 years. Kim indicated that she has been involved in spiritualitghbrdu
her lifetime and that it has been 22 years since her awakening. She tbemingis t
private consultation, public talks, retreats, and intensives. Kim reported her forme
spiritual/religious tradition as Presbyterian and indicated that she ltasreat tradition.
Regarding her current spiritual/religious practice, Kim wrote, “idfa constant
meditation, no practice,” though she indicated that she previously did some meditation.
Kim’s awakening was entirely spontaneous and occurred while she was teaching
aerobics. She reported that the final integration of nondual consciousness brought an end
to 12 years of diverse, extraordinary cognitive, physical, and energeticasyspt
Participant #7.“Wes” is a 51-year-old married man who has been involved in
spirituality for 38 years. Wes has been a spiritual teacher for 26 gredteaches through
private consultation, public talks, retreats, and year-long classes. Hbées$us current

religious/spiritual tradition as “Post Zen,” and listed his former traditisri€atholic,
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Theravadin Buddhism, Advaita, Dzogchen.” Wes'’s current practice is “Inquity¢hw
he described as “Local Awareness inquires into form & formlessnesgépdrted that
he has used inquiry for 15 years. As a teenager, Wes had a near-death ex(¢Dér)c
that gave him a profound glimpse into the nature of reality. Having also entered
intriguing “flow states” while playing sports, Wes decided to make gpirdiscovery his
life’s focus, and he traveled to Asia to study meditation. Through his training wihase
spiritual teachers, Wes experienced nondual realization. After returning tnited
States, his awareness continued to deepen and to bring psychological integration.
Participant #8.“Erin” is a 40-year-old married woman who stated her years
involved in spirituality as “40.” Erin has been a spiritual teacher for 3 yedrteaches
through private consultation, public talks/dialogue, and silent retreats. Erinectpert
current religious/spiritual tradition as “Open Gate Sangha (based in ZthiBm)” and
her former traditions as “Catholic; Church of Self-Realization Fellowship' liSted
her current religious/spiritual practices as “prayer, meditation, lyatle (occasionally),
gi-gong.” To describe her practices, Erin wrote,
When drawn to | pray for well-being of others, often nightly. Meditation: simply
sitting, being, without agenda. Hatha yoga: | perform postures as needed. Often
yin-yoga style (holding asanas for prolonged length of time). Qi-gong:rbdalke
gi-gong for health, few x’s / week.
Through the influence of her family, Erin had been a student in the Church of Self-
Realization Fellowship, an organization that emphasizes the universal truth behind
diverse religions. Erin admitted that she had never aspired to enlightenment but had a
natural desire to “love God” and to discover what is real. Erin’s spiritual ajf@weint

deepened when she began to seriously consider what her husband, a Zen teacher, was

emphasizing to his students: the importance of finding out exactly who or what one is,
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which he said could be discovered through self-inquiry and stillness. One evenimg durin
a spiritual retreat, Erin resolved to explore the question, “What is stilingss®gh
meditation. After some time, Erin went to bed, and woke up the next morning without
any memory of having slept or dreamt in the usual manner. She also woke up into the
realization of emptiness or pure consciousness, which then recognized itself as the
fullness of all created forms.

Participant #9.“Sarah” is a 54-year-old woman who is married and has two
children. As noted above, Sarah described her number of years involved in spiasiality
“Eternity.” Sarah also said that her number of years as a spiritual teachstudenis
“Eternity"—she added the word “student” to the questionnaire so that it readuapiri
teacher, student.” Sarah teaches through private consultation, public talkseand sil
retreats, though she made it clear in her interview that she does not ascribe to the
categories of teacher and student. Sarah described her former, as wekiats c
religious/spiritual tradition as “SELF, HERE, NOW.” Sarah described ineeiat
spiritual practice as “Life as Practice/Prayer” and said she has begnthlisi “My
Whole Life.” After enduring a significant amount of trauma while growing @pals
realized with the help of a spiritual teacher that she had been born “awale.” Thi
clarification helped her to understand much of her confusion about how human beings
behave and why she had difficulty conforming to the conventional sense of self and
reality.

Participant #10.°Jim” is a 50-year-old married man who has been involved in
spirituality for 35 years. Jim has been a spiritual teacher for 10 yeateaches through

private consultation. Jim was involved in Christianity until the age of 15 and claimed no
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current religious/spiritual tradition. Jim described his current spinitgadtice as

“meditation, open-ended inquiry into present-moment experience,” and stated hlaat he

been doing this for 10 years. In the wake of a divorce, Jim began to learn the Sedona

Method for processing emotions and developing inner peace. He soon realized that the

Sedona Method can facilitate spiritual awakening and that this was what lesl waoxt.

However, a moment of deep insight revealed to Jim that there was absolutely nething h

could do to “achieve” spiritual awakening, and he was plunged into extreme angst. Wit

the help of his spiritual teacher, Jim came to understand that there was nothéeglaeé

to do in order to awaken. After decades of trying various forms of psychologitiaghea

Jim let go of all seeking and found himself becoming increasingly happy, cantent t

travel with his teacher and help organize her gatherings. A cleartrenelfoneness

occurred one evening while Jim was sitting on the banks of the Ganges River in India.
Participant #11.“Paul” is a married man and father who reported that he has been

involved in spirituality for his entire life of 57 years. Paul has been a spit@aeiher for

10 years, holding public talks and private consultation. He reported his current

religious/spiritual tradition as “none” and his former traditions as “alitilihdicated

that he has no current spiritual practices. To describe his practice and geacsny,

Paul wrote, “Life/57.” As a teenager, Paul was disturbed to realize that dixepsiecial

pretenses of the 1950s, adults actually did not know what they were doing, or what life

was about. He began to search for answers in many fields of knowledgee#ml}i20s,

Paul recognized that one of his mother’s friends possessed an entirelyntikfiedeof

knowledge than he had ever encountered, and they became friends. At one point, Paul

experienced an intense communion with this man, in which he saw what this man already
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knew—that reality is a singular field of consciousness. This transmission bldis P

psyche open so that an incredible flux of previously unconscious and compartmentalized
processes entered into awareness simultaneously. After two decauasno¢iable

spiritual practices and study to resolve a lingering sense of sepeatity, an

integration took place in which all duality disappeared and nonduality becarted crys

clear.

Participant #12.Zack” is a 38-year-old man who has been involved in
spirituality for 4 years. He has been a spiritual teacher for 1 yeargauhich time he
has held private consultation and public talks. Zack reported that has no current
religious/spiritual tradition or practices and that his former religipurgisal traditions
were “12-step fellowship, Christianity, Buddhism.” Zack explained on the questienna
that his spiritual practice had been

1 and %2 [years] of presence “work” including watching thoughts and emotions,

noticing the story of self whenever it arose, and bringing attention to the present

moment when story was noticed.
For Zack, nondual realization began with experiences of pure consciousness, along with
blissful energetic phenomena. Months later, a revelation of unity took place in his
apartment.

Participant #13.“Hannah” is a 47-year-old woman who has been involved in
spirituality for 20 years. Hannah has been teaching for 3 years througte priva
consultation and small groups. She did not list any current or former religioiis&pi
traditions but listed her current religious/spiritual practices as “Mdgalit, Awe,

Beholding the Great Mystery.” She described her practice and yeatisipgpas “8

years meditation love affair.” Hannah'’s spiritual awakening occurred iniagsaawith
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a form of therapeutic bodywork she was receiving. Hannah experienced adititecre
heart opening” that brought intense pain in her chest, followed by a deep emotional
release. This event included the memory of being unwanted while in the womb and then
psychologically experiencing a rebirth in which she felt completehtedby the
universe. In Hannah’s view, this experience paved the way for a kundalini emergence
After many nights of enduring uncomfortable torrents of energy throughout herdrody f
hours, Hannah asked a friend to help her through it by placing hands on the heart and
stomach centers. This facilitated another profound emotional release fronatharbe,
and in the next moments the nature of reality was revealed in consciousness.
Participant #14.Theo” is a married 54-year-old man who has been involved in
spirituality for 38 years. He has been a spiritual teacher for 20 y@ang) gublic talks
as well as meeting privately with people. Theo described his former relgpaitsal
tradition in the following manner: “raised Catholic & became very drawn to Ramana
Maharshi and Advaita, Zen & all other paths of Buddhism, Taoism, Sufism, mystical
Christianity & Judaism.” Theo listed his current religious/spiritual tiawalias “THE
ABSOLUTE” and his current religious/spiritual practice as “BEINBEN (AS NO-
THING!).” In addition, Theo described this practice as “What am 1?’ &h&Ware you,’
self-inquiry & ‘other inquiry.” As a teenager, Theo was suffering anesmé existential
depression due to the ruin, through injury, of his once promising athletic career. Then, at
the age of 16, without any apparent cause, Theo was graced with a life-changing
revelation of the infinite love, peace, and seamless unity in which all things have the
existence. Later, while spending time with sages in Asia, Theo expeatikmteer,

deeper realizations of Being as both absolute void and absolute energy.
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Participant #15.“Ethan” is a 44-year-old man who has been involved in
spirituality for 5 years. Ethan reported that he has been a spiritualtéacbeears,
giving public talks, holding private meetings, and writing. Ethan reported that he had
been raised Catholic but has no current religious/spiritual tradition. He descsbed hi
current religious/spiritual practice as “24/7 Vigilance—not to succumb to
unconsciousness.” Through the practice of yoga and meditation, Ethan escaped his
former materialistic lifestyle and began to experience a new kind oé @eacjoy. Like
many spiritual seekers, Ethan experienced a rapid deepening of awaneresdingl he
Power of Nowby Eckhart Tolle (1999), anidAm Thatby Nisargadatta Maharaj (1973).
In Ethan’s view, the witnessing presence that Tolle pointed out, combined with the
rigorous stripping-away of illusions offered by Nisargadatta, provided anbaiw
impetus to nondual realization.

Participant #16.“Steven” is a 62-year-old man who stated that he has been
involved in spirituality for 62 years. Steven has been a spiritual teacher feaB6 Bs a
Roman Catholic priest, he teaches through homilies, public talks, and spiritatibdire
Steven was raised in the Catholic tradition. Steven described his current
religious/spiritual practices, and years practicing, in the following eraria2 years of
meditation, 62 years of prayer, 36 years of liturgy, 36 years of spiriadihig 21 years
of nature.” Influenced by his great grandmother who was both a mystic and n@mbe
the Catholic faith, Steven had the intuition in childhood that even the devil cannot be
separated from the ineffable source and should be prayed for at family pmager ti
Through living in places as divergent as Kenya and northern California, Steven

discovered the essential nature of spiritual paths. Steven reported that sgperiences
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in meditation, along with an enlightening near-death experience, have ctaadyad his
identity as transcendent-immanent spirit.
Thematic Analysis of Interview Data

The criterion for the identification of themes was their relevance tcetiteat
research question, “What is the lived experience of nondual consciousness?” and three
subqguestions:

1. What are the key features that distinguish nondual consciousness from egoic

consciousness?

2. How does development proceed from the event of nondual realization to the

stage of nondual consciousness?

3. What are the implications of nondual consciousness for human development?
The benchmark for reporting themes was conservatively set to those mentioned by 4 o
more participants. This represents a high level of significance in dajvalisample.

The data are presented in terms of the two major theme-groupings that were
discerned within the results. The theme-groupings can be described as (@padent
processes associated with nondual realization, and (b) the long-term ahpantiual
realization on various aspects of experience—that is, the stable traits of nondual
consciousness. Within that framework, themes are presented in ways that matkesnar
sense, and otherwise, according to relative strength.

An effort was made to present data extracts that contain not only the themati
material but also a sufficient amount of contextual discussion. This was done tegrese
the narrative integrity and richness of participants’ responses. In additioresheere

interrelated, so participants often seemed able to explain a key aspect of nondual
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consciousness only in terms of its relationship to other aspects. Data extectseated
with the aim of focusing on a theme enough to highlight it, without focusing so narrowly
that its relationship to other themes could not be understood. Further, italicscare use
within the data extracts to convey participants’ emphasis, rather than that of t
researcher.

It should also be noted that participants often responded to questions in rather
didactic or abstract terms, instead of maintaining a first-person, exparientative.
Data extracts were selected with a preference for the latter, whigxclading the
former. The reasoning for this approach was that in some of the cases wheifgapést
used didactic and second-person language, contextual cues clearly indicatéshsir at
strongly suggested, that they were speaking from their experience, aticbjhaere
using a didactic adjunct to better explain their experience.
Processes of Nondual Realization

In order to establish the context for exploring the experiential aspects of nondual
consciousness, the interview protocol first asked participants to describe¢hsespof
awakening and what it purportedly revealed about self and reality. This ejicsigd
descriptions of life circumstances that participants considered relevaeirtsiritual
journey. More importantly, this line of inquiry elicited rich qualitative data batwhe
participants felt they had discovered about the nature of consciousness, exist#nce, a
nonduality.

Egoic disillusionmentTwelve participants reported that awakening was preceded
by, or essentially began with, a marked disillusionment with their habitusé ¢ reality

and conventional lifestyle. Several of these participants came to spiritakdianwg after
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having exhausted many approaches to finding happiness and meaning. Intgréatngl
of the participants had once been ardent proponents of communist ideology. One of these
participants became disillusioned during a visit to communist China and latevetied
the mystical path. Another participant, who had dismissed spirituality & wesh-
fulfillment, underwent sudden awakening while serving a prison sentence focgyliti
motivated actions.

The more severe cases of disillusionment involved experiences ohgalste
crisis and suicidality. The following account offers a dramatic exaofglew collapse
of the ego-identity led to a powerful awakening. Though nondual realization issedre
as a separate theme in the next section of the chapter, part of the partieyakesing
is included here to illustrate the intense crisis and sudden reversal:

There was a big sense of a “me”—it felt like a big thing or a lump, an entity. It
felt very much like a target for life. It felt like an entity that had to pugh lif

around to make things happen. It felt like there was always, on some level,
something wrong needing to be rectified. There was a deep sense of alienation,
feeling like, “What is this body? It doesn't feel transparent for flow aradityit

and wellness.” Sports was my bliss, it was my religion. Starting arountiBage

was having a lot of knee injuries that just wiped out any real future for me
seriously in sports. There was a grieving of a loss and | didn’t have enough
psychological skills and neither did my parents. It seemed like it was takiag

a future for me. At age 16 it got just intolerable. | was having a massive
existentialist crisis, and | was even starting to wonder what would bestnsesk

way out that would not be too psychologically burdensome to my parents. Mind
you, | don’t think | have any real family genetics for depression . . . theadly
became profoundly unwell. And then one day when | was well enough to go back
to school, | was out in the backyard just breathing and trying to get my muscle
tone back and doing some calisthenics, and everything just suddenly dropped and
opened, and it felt like all the light and love and power and bliss and joy was just
absolutely showering down and coming up from the ground and exploding from
inside, and everything went from being completely all wrong to all right. And
there was a literal, vivid, palpable, breathable, tastable, delectabtg tteatiwe

are made of God’s love, made of God’s joy, made of God’s peace and power. All
sense of duality was just blown out. (P14)
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In other cases of disillusionment, participants described emotional pain related,to |
chemical and spiritual forms of addiction, and long-term existential angséeipitating
factors for entering deep spiritual awareness.

| was leading a rather successful life materially in Hollywood fsgproducer

and executive but | was not happy in that position and so | began to realize at age
39 that getting more of the same wasn’t going to make me happy. So | started
looking for another way to live. And | happened to stumble on the writings of
mystics of various traditions, the Bhagavad Gita, the Lankavatara Sutrapthe Ta
Te Ching, Meister Eckhart—some of the great classics—and | began re reali

that even though these authors had been writing in very different times and places,
they all seemed to me to be pointing to the same ultimate reality or eltirat.

And their promise was that to realize this truth was the key to happiness. So that’'s
what motivated me to go on a mystical path. . . . What prompted to me to go on a
spiritual path was some big crises, big-time suffering, | was breakingtbpmyi

wife, things like that. But really, when I look back on it, my whole life had been
some kind of suffering. In fact that's what drove my whole life. My whole life ha
been a search for happiness, down to getting up in the morning and saying “Well
what do | want for breakfast?” And the idea is that your choice of what to have

for breakfast is either going to bring you happiness or detract from your
happiness. (P4)

Without getting into the details of the past, basically, | suffered with additti
years. So when | started in a recovery program | understood the basic idea of
“You're going to get clean now, and be spiritual.” That made sense to me, except
that what | found myself doing was essentially substituting the seardruigs

with what was essentially a search for self, and | didn’t realize tiisstaBut

there was this constant seeking that went on, as if “I'm not there yet. How can |
be free?” But | didn’t know what free was. . . . All the spiritual stuff that | was
reading tended to talk about how tomorrow it's going to be all better and if | could
just keep a positive attitude and maybe think positive thoughts or control my
thinking, and it all seemed sort of always out of reach. And so | picked up some
nonduality books—a host of different books—and my real seeking in terms of
seeking enlightenment was a year-and-a-half period. (P12)

Two participants reported that disillusionment—and the consequent turning
inward of awareness—occurred quite spontaneously, amid otherwise comforeable lif
circumstances.

Before awakening, I'd always been this really motivated ego, succeskkihdasl

of projects. There was something that preceded the awakening. It wasasort of
natural dispassion, loss of interest in activities—not to be confused with what |
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call malaise or depression. There was just this sense that something giag.mis
Of course, now | know that that something missing is the pain gap between the
heart that we actually are and the mind-made self that thinks it's sefddrate

was a natural turning, again, that just happened naturally. And you know, there
are spiritual practices that prescribe the practice of dispassion whegothieat's
going to make itself be less interested in life activities, and that’s ndt wha
happened. It was just a natural arising circumstance. There wasgusgrike that
I’'m really not interested in being with these same people, I'm really ot ev
interested in this business which | absolutely adored. There was just this loss of
interest in the world, and more of a contemplative inner turning naturally
surfaced. | know now because of awakening that that's actually the beginning of
the falling away of objectivity. By objectivity | mean not only world expece

but that idea of the ego, that dreaming “I,” is what | call it, the idea of “(R&)

| was programming computers and that sort of thing, making quite a lot of money
doing that. At some point | guess | was really kind of wondering what on earth
had happened. Maybe it’s like what people call a midlife crisis. What happened to
the ideals | used to have? Why am | chasing all this money and what'sihe poi

of it anyway? Once | get it, all | do is spend it on more expensive toys and this
isn’t really how | thought | wanted to be spending my life. | guess that w
something beginning to push forward. What that revealed to me was a kind of a
despair. It was a despair that had always really been there. The mundl&faty o

the drudgery. That was the psychological atmosphere that | was probably in for
many years. The career and spending lots of money were glossing over that, but
suddenly it came flooding back. The job market was really going downhill so life
put this big space with nothing to do in front of me. The two books | chose to
read—one wa$he Power of Noyby Eckhart Tolle] and the other wadm That

[by Nisargadatta MaharajFrom this point, things happened very quickly. (P15)

The literature review suggested that the predominance of egoic conscioinssesety
amounts to a “consensus trance” (Tart, 1987). Indeed, one participant becaméyintense
disillusioned, at a young age, with the false, collective mode of consciousness he
perceived around him.

At first | had faith. | grew up in the fifties. In that time society andrtteglia was
presenting this kind of unified image of life, and | sort of bought that and said
“Okay great, humans know what they’re doing, human society makes sense.” And
then at some point in my later childhood I discovered there were some cracks in
that theory and | discovered people don’t know what’s going on and | became
horrified. So | said, I'm going need to figure out what's going on here because
these people don’t know, they’re wandering around doing a big pretense and it
wasn’t acceptable to me. | needed to know. | needed to have something solid, if at
all possible, to base my life on. Beginning in my late childhood and certainly
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through my teenage years and actually thereafter, | started inviestigthsorts

of philosophy and religion and history and human culture, psychology,

metaphysics, anything that would provide a potential window or bigger picture

into what was going on. And it was all kind of iffy. (P11)
In this case, the entry to mystical insight came through an adult mentor who hampened t
be enlightened.

And | had the great good fortune to meet a man who was a friend of my mother. |

saw that there was something different about him. | could see he knew something

in a whole different category of knowledge than 99% of the people wandering
around me knew. (P11)

This participant’s awakening, along with several other examples, is desfurbeer in

the next section.

Sudden nondual realizatioRifteen participants described one or more events
whereby the nature of self and all things was shown to be an ineffable consci@usness
spirit. One participant, who did not experience such an awakening, reported that she
could not relate to other spiritual teachers’ accounts of nondual realization. However
when a fellow teacher explained to her that she had been born “awake,” she fe# that
truth of his statement cut through her “like a knife,” and she realized why she led nev
understood the experience of awakening. This unique participant did, however, describe a
process of harmonizing the body and mind to better express her sense of reality.

In each case of nondual realization, the revelation of oneness dispelled the sense
that things and persons exist as discrete entities. The narratives deseriletysol
circumstances in which awakening occurred and offer a glimpse atlses@eats and
effects of awakening, which constitute the remaining themes in this chaptee. rhidst

of his disillusionment with collective egoic consciousness, Paul (P11) experi@mce

incredible interaction with an enlightened elder:
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There was one period time of about a month when | was 22. | had a series of very
intense interactions with him, whereby | saw, and this is difficult to veddli
saw—T/'ll put it sort of poetically—I saw what he was, and seeing thaty hdzat

| was, and | saw that he knew what he was, and he knew what | was, and vice
versa. So this was a very profound kind of communion experience. It was very
much a mind-to-mind transmission or something. At any rate, this experienc
knocked my socks off, just rewrote the book for me. | knew quite clearly that he
knew this full-field experience, this unified field of consciousness—and he knew
he was that. And | could see that he could see that | was aware that Itwas tha
There was an intense communion and communication that was beyond external
channels. (P11)

This total opening of awareness provoked a psychological crisis for which Pasénta
to a psychiatric hospital. Twenty years later, a final and complete atitagtook place.

The next 20 years | spent trying to sort this out, trying to integrateirtgtty

make sense of it. Finally, in about 1997, it all clicked. Over the space of about 3
days it integrated. It was like this one perfect fractal gem, and it's beethat

ever since. . . . In a lot of ways | was in even more turmoil in those years than
before. . . . The original experience | had with this man was an experience of—I
can characterize it pretty specifically as, every aspect of gohpsvas thrown

open, so there were no compartmentalizations. . . . | was basically thrown into a
whole new paradigm without an operating manual. So essentially the process that
| went through for the next 20 something years was trying to find the forrhala, t
principle of integration that would make it make sense. . . . | saw that notions of
separation or difference or individuality just didn’t apply in this continuity. In
other words there was nothing other than this one metabeing. Metabeing of
consciousness. And anything that existed was nothing other than this metabeing
of consciousness. (P11)

In the final phase of this awakening, the lingering sense of duality around tbheglers
sense of self was completely dispelled:

| saw quite clearly that all these aspects of my personality and my quirkimeéss

my desires and my motivations and my thoughts and the whole messy business of
having a human personality was all actually like resonant harmonic frequehcies
the oscillations of this one energy system. So it wasn’t personal at all. Nothing is
personal. Everything is totally integrated as an expression of this one spstgm

| saw that conclusively and with absolute clarity and it was just totally obwious t
me. (P11)
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The following data extracts depict a variety of circumstances in which nondual
realization occurred. For Jim (P10), nondual realization came after reecetiat there
was truly no way, and no need, to fix his psychology, or to force a spiritual breakthrough:

But we did go on to India and | was basically spending all my tirsatsang.

And when | wasn't in satsang | would go sit by the Ganges river in Rishikesh.
There was a huge set of rapids right by the ashram where we were.staying
would sit there for hours, especially at night after everyone had gone to bed. One
night when | was sitting there, very suddenly and in the same way that those other
knowings just came, there came this very simple, direct knowing that the rock |
was leaning against on the side of the river, was me. It just seemed like the sam
thing as one of my legs. It was inside of me, it was part of me. All of these
knowings just came and they were just knowing. And they had a huge visceral
impact. So this rock was just suddenly part of my body, part of me. Something
shifted and | realized that that meant this entire field of boulders | wiag itt

were me, were inside of me. It was a deduction but the visceral sense itAme w

it. There was a softening or relaxation, a recognition that the field of bewlder

me. Then something recognized that it extended through the boulders on the other
side of the river. A recognition like “Oh yeah, those boulders too, they're inside
of me.” With each recognition it was like the first time you notice a freckle on
your arm. It was that simple but undeniable. And then it was the river. Each of
these was like pop,a sudden expansion of the recognition. And so once it was
the river, it was obvious—ijust as obvious as the fact that | have ten fingers—that
the entire river was inside of me. And if it was the entire river, that meant ve
simply, it was the entire continent of India. And then it quickly was like that
means it's the whole planet. And then it just didn’t stop. There was a place right
around there when my mind really couldn’t keep up, but the sense of me
expanding to be everything. And then there was this very definite kind of pop
where, sitting there as everything, suddenly it popped in terms of time. Aed the
was this sense that “Well that’'s what I've always been.” It suddealyde not

just all space but also all time. And then also the sense that this very simple
knowing that that's what I've always been. (P10)

Similarly, Sal (P4) reported that nondual realization came after his epgwitya
ambition was totally nullified:

| spent about three days in this state which | later came tkeralsiswhich is a
Greek word meaning self-emptying. | wasn’t suicidal. | wasn’t csgae It was a
very interesting state. I'd never been in such a state. It was totalliguitididn’t

care what happened one way or another. This deepened to the point where |
realized my spiritual path is over. That failed. And | suddenly got the séase
peculiar kind of freedom that | had never experienced before in my life because |
had no destiny and nothing to live up to. . . . | started to fall asleep and | was still
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in this state of neutrality, but it had this lightness about it now because it was
almost like you're dead so the worst has happened, so what else can happen to
you? But also, my mind really wasn’t functioning. | really could not think of
things, plans, anything like that. | picked up a book by Meister Eckhart and tried
to read it, and literally the words would not gel into sentences and paragraphs. |
put it down, | turned out the light and | closed my eyes. The waking world was
falling away and there was just this nothingness. No dreams had arisen but there
was no awareness of the waking world. And then from this book that I just
described, Centering, this one verse popped into my mind, and it says something
like, “When the waking world has vanished and before dreams have come, Being
is revealed.” Anywaythat was that momen#nd it just came to me from

memory, and then the world vanished from my mind, and then there was nothing.
Literally no thing.And sure enoughldughing Being was revealed. | can try to
describe it to you later, but all | can tell you, at that moment | recogrtized i
absolutely. | opened my eyes, | looked around; | just couldn’t believe it—it was
there all along. The things, the phenomena that were in the world, were just
nothing but an expression of this no-thing. And it was all perfect, it was seamless
it was beautiful. In my own terminology | had been looking for “the kingdom,”

like the kingdom of God, and here it was—I had never left it, it was all around
me. It was everywhere, it just was amazing. And perhaps the most szditemef

of this was that it was all there, but there was no self. There was nothing to be
separate from anything. | was all this, and this was all me, and words just brea
down here—this is the trouble, of course, that all mystics have. (P4)

Having struggled with chemical addiction and misguided spiritual seeking, agk (
discovered the practice of witnessing the mind and thereby withdrawing @asisess
from egoic enthrallment. For Zack, nondual realization began with entry to a dieepfsta
peace:

People would talk about oneness and | always thought that was a strange idea that
| would almost never entertain, and in fact people were talking aloesglfand |

didn’t understand that because all | knew was that there had been a shift into
peace in my body, a deep well of peace. | didn’'t understand what they meant by
no-self or oneness so there was still some seeking. | was at a campfiighine

in July several months after that first shift. It was the middle of the nightyon

home, driving home on the highway, and all the sudden it was like little sparks
going off all over my body, like sparklers, tingling. As that was happening | wa
becoming more and more alert in my whole body. It was total presence, absolute
presence. | couldn’t even leave this moment—there was nothing but this moment.
| got home and laid on my bed and had my two dogs near me and | was petting
each dog. And then there was just a realization that | wasn’t separaténérom t
dogs. Again, it wasn't a thought. It was something beyond thought. The thought
comes later. Of course, I'm putting words to it now. | looked out the window and
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saw myself in the streetlight. | just saw that that was me, which no words can
describe. | remember also—I live in a second floor apartment—I reeremb
saying “All this time | thought | was a person living in the second floor of this
apartment.” Because it's such a stunning realization, it changes everitking.

like there’s no point of reference from the dualistic mental realm. So itlg eea
realization beyond thought. No words can exactly describe it. So, what is this?—It
just means that, fundamentally, you're the chair. But you’re not just the chair.
You're absolutely everything you see. It’s literally one life happeningindwis
amazing array of forms, but it's not as though any of those forms are
fundamentally separate from you, or even that the space is any wayeseplaeat
space is part of it. There’s really no distinction. In that moment without thought
you realize it's all just one. Even the space is the chair, in a different forme Thos
are just words I'm trying to put into it later. It can’t be expressed becatesy
sentence is a dualistic sentence. (P12)

For four participants, nondual realization occurred without any prior involvement
in mysticism.

At about 36 years old when | first started doing the water work which I'm

currently involved with, | had a rather intense kundalini awakening that was an
experience of indescribable, absolute perfection, oneness, and interconnectedness
with everything. And | really didn’t have a context for that. (P13)

| was actually teaching aerobics when this happened. | was quite acedstom
slipping into slow motion like athletes or maybe right before you have an auto
accident where time starts going in slow motion. That was a usual occurrence but
this time there was this mystical sacredness—a synergy that sesmgeelter

than the people who were jumping up and down within it, including me and
myself. So | became intensely alert and mysteriously present withid really
without cause, and was suddenly so far within my body—I disappeared within my
body and completely out of time and experience altogether. When | became
consciously aware again, my body was way far above me still enthralled in its
aerobics and there was the recognition that I'm not my body and I'm not my
emotions. The idea of Kim had totally disintegrated, dissolved, and it actually
took 12 years to reintegrate this pure awareness that | am with the body-mind. Of
course | had no spiritual practice and no intellectual knowledge of enlightenme

or awakening. | had no idea what had even happened so it was a journey of going
first to physicians, psychiatrists, psychologists, clergy, spiritaahters—and

really all I could share is that | am awake and people are dreamingedre not

our body-minds and this idea of a separate self is not true. But it took 12 years of
integration. That’s the initial awakening. (P6)
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After suffering a severe existential crisis, Theo (P14) underwent ehigeging
awakening at age 16. Again, this occurred without any prior involvement in ragstici
Here, Theo describes the realization that took place in his backyard:

There was this realization that we, insofar as we—the gazillions of beings
throughout the cosmos, including inanimate objects—insofar as we have any
existence, we anmadeof the Divine. | was raised Catholic so | didn’t have a
Buddhist framework or a Hindu Vedanta or Taoist framework, et cetera. My
parents thought | was on drugs thereafter. So did my sister. | had never touched
any drugs in my life and have never done since then any social drugs whatsoe
But everyone thought | was on drugs. | became completely different. | vwemt fr
being very shy in social situations to having absolute fearlessness about that.
Everyone became so dear to me. Everyone was like a brother or sister—more than
that—everyone was somehow, when I'd look in their eyes, it was like, “This is
God, manifest! I've beeasleepthese previous sixteen years! Incredible!” | really
had this distinct sense when everything opened up that afternoon out in the
backyard that all the “old man,” as St. Paul called it, was just being washed

was being emptied— completely—likieat, in an instant. And there was just no
more of that old feeling tone, that old sense of “Things are wrong, something’s
lacking, there’s a problem here. I'm a ‘me’ separate from other ‘meaworld

that seems absurdist and kind of dark.” We are this one awareness, this one being.
This was clear to me beyond a shadow of a doubt. And we get to have the sense
of multiplicity andl-and-Thou the sacred duality within the context of

nonduality. That's why there was this instant social fearlessness. And a lot of
desirelessness instantly was operative because so much fueling of the whole
process of satisfying the “me” and “mine” just dropped off. (P14)

For one participant, the gnosis of absolute reality occurred in a brush with deadim. Ste
(P16) recalled,

| remember one day, | thought | was dying, and a voice went off someplace deep,
deep inside of me, and it said, “Your body is doing what bodies are built to do,
but you’re not your body. And your emotions are doing what emotions are built to
do, but you’re not your emotions. And your mind is playing the kinds of game

that minds are built to play, but you’re not your mind. And at a deep, deep level |
knew | wasn't my body, | wasn’'t my emotions, | wasn’'t my mind. | got a&r @e

a bell: “I'm not any of these things.” | got it so deeply that my relationsktip w

death changed radically. | haven’t the slightest fear of death whatsoever,
absolutely zero. Clear as a bell. | got it at a level that was deeper thamdig
knowing it—at a deep, deep, deep soul level—that | am not any of these things. It
was never born, it can never die.
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The various effects of awakening, touched upon in these accounts, are presented
separately, in further detail, throughout this chapter. One of the most remadqadidésa
of awakening was its immediate impact on affective and energeticexqer

Extraordinary energetic-affective openirigpurteen of the participants who
experienced a rather sudden awakening reported that it was accompaamed by
unprecedented sense of joy, aliveness, peace, and love.

When | was getting back to school, everything seemed so absolutely two-
dimensional and hollow and flat. It was not just low affect, but it was a very dark
and absurdist and vacuously empty affect. Whereas when everything opened up, it
was the emptiness that is full. Full of what?—full of awareness, full oftaatysi

full of aliveness, is-ness, bliss, and a real, tremendous sense of soliddrity w

fellow beings. (P14)

The final integration brought joy, ease, a sense of relief—amazing netief a
release because the struggle was over. There’s nothing to struggle about because
it's all a done deal, on an ongoing baslaufhing. (P11)

Immediately upon awakening, wild laughter was a common element, along wibnbe
that a tremendous burden had been let down.

In that moment when | realized what I've always been, | actually ended ap for
long time, just laughing my head off, rolling around in the gravel on the side of
the river laughing my head off because it was suddenly such a big joke, that | had
ever believed that | had suffered. It just seemed like the biggest joke because
that’s what | had always, always been. It seemed like a big joke that bege

wanted to be that, because I had always been it. (P10)

It was just the experience of not being separate. | stood up from my bed and
started to look around and it felt like the whole world was intimately close, in
other words that the floor was me, that there was no difference between me and
the floor. | was the wall. Somebody watching me would have thought | was nuts
because | got on the floor and | was grabbing at the carpet realizinguasiniot
separate from that. | was grabbing—I was laughing hystericallyahrheouldn’t

stop laughing—hilarious laughter, really. This complete sense of reledse a
realizing “Well no wonder that | was suffering!” It was just this izlon that

there’s nobody here—there’s only This. The main thing when the experience was
happening was amazement and joy. It was love but it was such an
overwhelmingly powerful release from that person, the person who thought that
he was going to figure this out. That's the thing that seemed to die. And when that
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thing died there was just nothing but joy. That was where the laughter was
coming from. It was like the whole idea of seeking was seen to be ridiculous.
There’s nothing to seek. Now, for two weeks after that, there was nothing but a
very intense love, a love of everything. It was an overwhelming love that felt
almost crushing. It was like there was no room for a self to even be thers. It wa
like that love was just so overpowering. And of course little bits of laughter here
and there about the silliest things. | was really out in that formless re#hat a
point. (P12)

For each participant, the laughter, love, and joy occurred within an atmosphere of
unspeakable wonder and transcendental insight. The following extracts higfindigt
qualities:

And by the way, in the beginning, things would fly through my mind like Zen
stories and stuff, and | didn’t think “Oh, here I'm enlightened” or anything like
that, but suddenly | understokdans[Zen riddles] that | had read, you know? |

just understood them instantly and it was just amazing. | was laughing. Some of
the stuff Meister Eckhart had written that | always had grappled with aztepuz
about—it just was all absolutely transparent. And | was laughing, | wesgera
tremendous sense of release, like being released from some awful burdem I'd bee
carrying around all my life. And then | fell back asleep and | actually dgin’
completely asleep, in the sense that | never lost that continuity of consa®usne
from waking to sleep. The world all disappeared again and it was just like this
radiance, and in the morning | woke up—and now I'm using “l,” you see, but this
is totally false, | have to use the English language. But it wasn’etiseghat |

woke up, it was just the sense that the world came back into this consciousness.
And on the one hand it was so simple, it was so extraordinary. The simplest things
that | had always done were now extraordinary. Tying my shoelaces, hthoug
“This is amazing!” | got up and | went out for breakfast, | had some pie a la mode
and a cup of coffee. It was just all the most ordinary stuff in the world ant yet i
was completely different, it was all extraordinary. Not because it @rasthing

else about it. It was extraordinary in and of itself. This is important.dhitvhke

some radiant light was glowing through everything or anything like thaadt

like | had never noticed before how extraordinary everything is. And now | was
noticing it—noticing wherever | looked. You couldnét notice it. (P4)

| was deeply in love with absolutely everything. Not just emotionally, but Wsual
even. | would look at everything and it was as if | were seeing ever\tininige

first time. Everything was radiating energy and it was this love enknggs like

the presence of God, or what-have-you, was visible in things and people. So all |
had to do was look around and | would just feel overwhelmed and embraced with
this incredible energy of life. (P1)
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In seven cases, the opening of bliss, love, and stillness impaired normal functioning in
subtle or profound ways, sometimes for many weeks or months.

People talk about the bliss. There was a great euphoria. Suddenly | understood
what everybody’s been chasing after. There was immense joy. In dact’t |

know for how long, maybe a few weeks, | almost couldn’t speak. | was so blown
away by what happened. It seemed like a struggle to go to the place where
speaking happens from. Gradually a normality came. (P15)

She [Gangaji] took my hand, she looked and me and she said, “You must be
Simon.” And everything stopped. All of the strategies, all of the beliefs, #ileof
practices, all of the ideas, all of the thoughts stopped, just for a moment. | then
spent the next six months in a state of mostly rapturous bliss. | became quite a
spectacle of the people who knew me. They were very bewildered and confused
about the change in me. | had a good friend there [in prison] who took care of me.
| was pretty much useless. | just wasn't so interested in what was happethe

world around me. | spent the year after the second meeting with Gangaji in
alternating states of bliss and insight and peace, emptiness—all of that—
alternating, coming and going. (P5)

At the time [of the first awakening at age 22] it was completely overwhelrmng.
fact | spent five weeks in a mental institution a few months after the majuiseve

hit. | wasn’t keeping a very low profile. | was trying to share and commignica

what | had experienced. My emotions were completely out of whagksdrazy,

| probably should have been institutionalized or being worked with, because
something extreme had happened to me and | didn’t know how to make sense of
it, but | knew it was very important and | was trying to share it with peoplé¢ and
was ineffective in doing it in a way that they could relate to, so they thougig | w
nuts. | was enormously excited because | knew I'd found it, I'd found reality. But
that begged the question of what do | do with that? There was no fear. There was
joy, there was excitement. There was a lot of psychological confusion in tkee sens
that a strong part of me still thought that | existed as separate emtityrethe

context of this vast unified being that | had been shown. And so there was a
schizophrenia there—a sense of “I don’t exist, and | exist.” | was tryitakéo

sides or figure it out or integrate it. Essentially | was still fyyim operate within

the context of the dualistic paradigm. And | was thrown an information packet
that was nondual and it didn’t compute. But | banged my head against it because |
didn’t have anyone to explain it to me. | didn’t have any context, so | just had to
duke it out myself and grapple with it. (P11)

One participant described a period of interpersonal difficulty caused locptiflation of

his newfound, spiritual love and his romantic attraction to women.
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There was this period after the awakening where, the only way to descsibe it
that | just fell in love with everyone. | would fall madly in love with everyone I'd
meet. On a practical level it was kind of disorienting. Literally, it wouldkeze |
everyone you’d meet, you'd think you were supposed to marry them. I'm talking
about big burly guys in the supermarket, and | don’t go both ways. I'm
heterosexual, but there was that same sense of total openness. And specifically,
when it comes to women, it actually did create a dilemma because my heart
would open so wide and | would be so there, that | would innocently act very
affectionate, and express it, hold their hand. Fortunately this opening doedn’t limi
or take away your capacity to discriminate, to see what's happening. So there
quickly came this point where I realized, this isn’t fair. I'm sending sgytaal

women that aren’t really appropriate. And | got to the point where | said, “I'm
basically clueless. | no longer have any way of knowing whether I'm suppose

be with women romantically.” And so | just went on sabbatical. | literaNye g
relationships for a while. (P10)

The following theme further describes some of the transformative, potentially
destabilizing phenomena that occurred through the radical opening of the psyche to
nondual consciousness.

Deconstruction of egoic fixationBourteen participants reported undergoing
intensive transformation after the event of nondual realization. This procgess wa
commonly described as a more complete undoing of egoic identity. Deconstruction oft
consisted in the spontaneous surfacing and resolution of psychological material.

[My spiritual teacher’s] influence or invitation was really for this emgss to

begin to dance and to do that there was an awful lot that had to burn away.

Identifications and ideas of one sort or another, beliefs, opinions, the whole mind

thing, really just kind of began to get torched—all the self-images, ths @fe

how life should be or shouldn’t be. (P2)

| didn’t really talk at all about the whole dissolution process—the structures that

dissolve that have held a position-in-being together. Belief systems diggolvi

that’'s a whole other piece of what's happened in deepening and being. All the

structures of conditioning, of patterning, of “This is me, this is true, this is my
position, this is what | believe™—it all just dies, it all just dissolves. (P3)
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Four participants reported that due to the immediate, as well as ongoing, deaeestruct
force of awakening, there was a sudden disinterest in their former lifastyla gradual
reconfiguration of life circumstances.

So the new life that started—there was the question how do you live from this
place. | was very adrift. All my old ways of functioning seemed gone. They
weren’t forgotten but | was disconnected from them. | was a person who had a
one-year and a five-year and a ten-year plan and was going for the thirigs tha
wanted. It wasn’t an unhealthy situation but when this happened I couldn’t relate
to any of that anymore. And | had been working as a coach since my master’s
degree program. | had done a thesis on coaching and had been doing personal
coaching with people. And Oh!—I couldn’t do that at all! All that goal-setting and
things—I never did it again. So a lot of big chunks fell away, but fortunately |
could still function at my job. (P1)

Virtually my entire life circumstances were completely transfaknidat Kim

life was nothing like it is now. New people were drawn into my life that
understood awakening, understood enlightenment. The country club set that | was
totally identified with, | could see that they could probably see a sixteenth of a
inch of who | was and | still enjoyed being with them, but they would say “What
is wrong with you? Why are you so quiet?” Eventually those friends just pretty
much went their way. New friends came in. | met Ralph who awoke in 1982 and
is now my husband. There were a few years after the awakening, like the studio
burning down, when the dream-body Kim still was going through—my daughter
was almost killed in an auto car accident—there was just one huge ending after
another, but | was totally free of it, yet aware of Kim’s dream-badiie world.

As | said, it took 12 years before all of that reintegrated, and that’s the
disappearance of the subject-witness that all the sudden brings the whola.thing i
From the awakening of being-consciousness-bliss, of pure being, that prevailed
and it has never been any other, but I'm just saying that the life story @dss.cl
When the light shines through, it's able to shine clearly through without the veil
of the ego and all its ideas. (P6)

Twelve participants reported that the stable and lucid awareness brought by
awakening acts as a powerful solvent upon conditioned patterns, so that the personality
was to some extent transformed by the release of identification with it.

Since [awakening], it's been a number of years, about 10, 11 years. In the course

of that time, various ways—in which a sense of “me” that had established itself

prior to [awakening]—those senses, some of them just dissolved and some of

them returned for closer viewing. What was different, what | might lvadlet
conditioned patterns which create a sense of a separate someone or a tme,” tha
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upon return of these, what was different was there was a sense that they weren’t
personal, and that even if there was like stuff firing in the whole human body-
mind that could convince one that they were personal, there was this knowing that
they weren't personal, that they were no evidence of a “me.” So there was
something that wasn’t buying that constellation anymore. After [awadertims
seeing was much more efficient. It would look at these patterns of conditioning
and, without any resistance to them or story about them, it was almost as though
they were coming out of the woodwork to be experienced and met and seen by
this light of consciousness. And so that coming out of the woodwork has
continued for many years to the point where, now there’s less activity within this
body-mind and more turning outward toward others who may come into my life
whose patterns seem to be drawn to be seen. (P8)

Now say if something were to happen that would give me access again to some
deep childhood pain, now because I've welcomed it and embraced it, it's so
amazing, now when it pops up it's as if | can internally give it a hug and.dtkiss
doesn’t carry any bite or intensity even. There’s the beginnings of int&usity

this approach, instead of pushing away, takes all the intensity out. It feels like
something very foundational has been completed. | feel that the awakersing get
credit for that. (P1)

My own experience is that there have been many, many, many re-chditiis

and many, many more disidentifications or awakenings. But if you actually
manage to really just be present to your experience, to be curious about it, to
actually shine some of that expansive, spacious awareness into the experience of
having your conditioning triggered, then it does actually dissolve it. There is a
kind of solvent. Awareness is like a solvent that does gradually dissolve it. And at
some point that same circumstance happens again and there’s no reaction. (P10)

The light of awareness sometimes revealed how much unconscious suffenlggither
been in egoic consciousness:

Before the full shift, there wasn’t any recognition of painful emotions, although
they were there. It was much more that they were under the surface and denied.
So | recognized that there were a lot of them. There was quite a lot of syffering
but if you had come and asked me, “How is life? How are you? What is your
experience of life?” | would have probably said, “Well I'm pretty happy, I'm

quite content.” The ego would have said “I've got most of it under control. | just
need to adjust a few things and I'll be fine.” What | realized is that thaseaw

deep, deep discontent. There was a lot of suppressed anger. Since the shift this
stuff has been seen a lot more clearly. It's almost like in moments wheis there
reaction or the pain-body or some identification—because that still canrrappe

it can be felt very intensely so in a way it almost seems as though thengpieri
more intense since the shift, when it happens, than what it was before because it
was so denied then. What | noticed, though, is that it's quite temporal. It doesn’t
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last very long. It comes, it has its life, and it's gone. And even in the midst of it
it's not as though the ground of being is lost. It doesn’t take over. It doesn’t
become you. (P15)

For 3 participants, involvement in intimate relationships elicited some of thesteep
emotional wounds associated with egoic alienation. In recounting the interpersona
processes that, along with other life circumstances, triggered theerefezgoic
fixations, these participants said they experienced deconstruction asa paicess by
which consciousness clarifies itself.

After the shift, there was a period of immense starkness. Like everytamgaw
stark and like, in my face. It was like there was no buffer anymore. Ther buff

that had been there had just dissolved and so everything was stark and not soft.
There was no separation anymore in the way that there had been before. So what
started happening was my wounding about relationship started arising and my
wounding around fear of other people. Of course | was also in relationship. That
has been a huge part of my process too, in terms of deepening in being. So
basically through this kind of deep acceptance of myself and what is and life and
other, and whatever impact that was having, | fell into a deepening in myself
where other was part of self, where mind, where just everything was part, of self
where there is no separation there. (P3)

So, enter intimate relationships. In that context, intimate relationshipnesca

very rich ground for getting access to the deepest emotional content. All that kid
stuff, all our mommy-daddy projections, all that psychological content that is
packed down there in the basement of our beings, the foundation pieces of the
construct of the separate self that we built on top of it—intimate relationstsp goe
right to those places, has been my experience. And | was shocked that | had a lot
of suffering in intimate relationship. | had about 4 years of bliss and then thanks
to intimate relationship | got access to some deep dark parts of myseliduat

no idea were still around. You know, | thought | had broken through and | was in
heaven forever. So the sense that | make of all this and that those pushed away
parts want to be awake too. Nothing wants to be left out of this, so circumstances
give us access to these things. And | was able to meet and welcome some
intensely painful parts of myself that were from such young childhood, I'm
convinced that it was from preverbal times. It was how | felt when | dtarte

The continuous access to that place of unmoving stability made it possible to go
there. (P1)

The relationship that had a lot of suffering and a fair amount of drama in it sort of
propelled me into this place of finally breaking through all my mythologies about
how I'm going to be fed from the outside world and how I'm going to get love
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from out there and all that. After | met Adya and went on my first ten-etagat

and was having dokusan with him, and was having some really deep and
profound, visceral experiences again of oneness, everything was so harmonious
until this ex [partner]’ would knock on my door. There was a lot of painful
extraction out of the Matrix. That was a good couple of years. It was this
understanding that this recognition of love that we are and its bright awakeness
leaves no stone unturned. It took me a while to catch on that each visitation of
where | had lived in illusion was going to show me itself and as that occurred,
initially there was a “Oh my God, | should know better, I've already seen tiiroug
this” kind of response. In the reactivity then, of course | suffered. As ¢dttt
understand this was indeed an incredible gift, that all these parts and pieces were
coming home, and with each one there was a sense of more brightness of being,
more capacity, more freedom. Each one was liberated in the light of awareness.
Then there was a disposition of welcoming, but until that time it was challenging
It was actually such an incredible gift because it's something e & lot with
people. Having walked through it myself, | have the sense of how existence
provides us—so perfectly, tailor-made—exactly what is going to bring us into a
tone of surrender. The reorientation to recognize that this is all part of thegroce
The process of embodiment as far as | know and have seen isn’'t an overnight
sensation. (P13)

Two participants reported that deconstruction brought up emotional and energetic
experiences that did not stem from their personal psyche but were moreipnvagire:

So there’s like a waking up and that stabilizes, and then there’s a waking in and
down where there’s a detox process that started where different levels of old
repressed content, story—but deeper than story. Story is the first level, then fear
anger, then terror, rage, then deeper than that, primal energies were tied in knots.
Aggression, sexual energy, things were all tied up. Feelings of preverbal “I
worthless, I’'m unlovable, something’s wrong with me”—all that started to come
up without analysis to this awareness and there started to be this process of
detoxing or burning or clearing, but | wasn’t doing it. | was just not moving. And
it could come up like when a friend is visiting and we’re at coffee shop, and all of
sudden—terror. And I'm just sitting there sweating, thinking “Is ther¢hamy to

be terrified about right here? No. Is this some old terror in my particularyiistor
No, this is bigger than that. This is the knot, this is the energy that | nevedwante
to feel.” That kind of process has continued. There is continual unfolding of
things like that. It was more dramatic earlier. (P7)

For 1 of these participants, latent trauma emerged from what she thoughpags a
incarnation as a victim of the Holocaust. The patrticipant indicated that she etaat ¢

whether it was an actual past life or she was somehow accessing thdeadhrough
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the relativity of time and space. However, she reported having accurateskigewvaf the
concentration camps, as well as having been seized with tremendous fear whiesh she fi
learned about the Holocaust as a child.

| started having panic attacks and just terror. | starting finding mysiel§ lthis

past life like 24/7. Another past lifetime. Another incarnation. That's whelt it

like at the time and it was all this Holocaust, Nazi concentration camp stuff. |

worked with a trauma specialist, | worked with a Tibetan Buddhist lama wso wa

a therapist and | just didn’t feel any relief from any of it. That thatéong time. |

couldn’t sleep. I just felt like | was going crazy. So it was a very, very, hard

time—the most hellish time | had ever experienced. So it was experien@ng thi
sea of suffering, like | was living in a sea of suffering and people had Hredsh
outstretched to me. Just went through a lot of stuff, had to face into a lot of really,
really hard stuff. It cleared up over years. It took years and years argj lpat it

did. (P3)

Though the newfound, spacious, witnessing awareness facilitated the desterstr
process, many participants stated that transcendent witnessingpoias af fixation on
the way to mature nondual consciousness.

Temporary causal fixatiorkEight participants reported that the early stages of
awakening involved a subtle form of dualistic identification known in the Zen Buddhist
tradition as “clinging to emptiness” (Kapleau, 1965). It is a fixation in thetieess of
the causal, mirror-like ground of consciousness. According to participantsparégn
fixation in the witness perspective can be a natural phase of awakening,icgmsiat
subtle but false division between awareness and its contents. In other wokds)iag/a
tends first to emphasize the pure subjectivity of consciousness, which is “emqbty” a
transcendent of all objects and experience, and later reveals that conseitiaises
immanentas all objects and experience. This means that consciousness may still identify

with a particular reference point—that of pure witnessing—instead ofireptlzat it

contains and exists as all experiences, beyond all reference points.
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Even though you're no longer identified or interested—you’re totally detached
from the subject “I"—I was unaware that the pure witness was still niaimgea
subjective reference point and that's what disappears for the full embodiment.
That pure witness was still investigating formlessness and discoes«ngnore

subtle modifications within formlessness. | was still—that subject-vwatnesds

to disappear before the whole thing really integrates. It's like you'recagiar
awareness, or you'll hear teachers say “watch the watcher,” and thdifg.dua
You've got two reference points tending to one another. What that points to is the
presence of the subject witness. There’s nothing to be done about it, it just
spontaneously disappears like everything else. (P6)

At first it wasn't totally relaxed. It was clung to. As this experiebeeame a little
normal, there was a fear that it was going, it was going to go. There was a
gripping in that. As a couple years went by, | realized that it wasitiy rea
threatened. | began to see that it wasn’t the experience of it. The experié@nce of
was one thing, but there was still the thing itself. The awakeness W#sesél
regardless of how it felt. That's when things really began to relax. (P15)
Each of the eight participants who reported this theme explained that
identification as the witness constitutes a half-baked enlightenment andhdandight
about the aspects of life in which egoic processes of attachment and aversitih ar
functioning.
What happened then | would call in retrospect kind of a hanging out in emptiness.
Everything was fine, life was fine, but as Adya would say, the emptines& was
dancing. There was a stance that my mind took. My mind took on a stance of the
absolute, so there wasn’t any movement that was as wise and compassionate as it
might have been, because my mind had gotten involved in claiming some part of
this. (P2)
Wes (P7) noted that causal fixation is a frequent source of downfall for mahkgreeda
individuals, who lose their moral compass in the dizzying atmosphere of partial
transcendence. In his own experience, the sense of transcendence that foitialed i
awakening was convincing, but he was able to discern the lingering, subtle sense of
duality inherent in causal fixation:
At first | thought, “Ok, I'm done. I'm beyond the mind.” Then | realized, “Wait a

minute. What'’s this stuff then? Why am | still agitated about this swu#tiat’s
going on in my life?” So | said let's be honest here, let’'s look. And then | started
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to see, it's not done, it’'s unfolding, it's developing. One of the things about the
waking up and waking in and down is this clarity about integrity. | saw so many
of my colleagues and teachers just fall by the wayside with the clasgis:thi
power, drugs, money, sex, abuse of something or other. | could see this point
initially where everything is relative, it’s all fine, it's all goodndthis sense of
landing in the heart and below the heart in what | call the new will, it just goes,
“Oh, | get it. It's both. It's both everything’s empty, and there’s people here.”
That is a person that's me. I'm them, they’re me: relatively real ahd-eea not
ultimately real, but real. That seemed to be such an important unfolding of this
awakening. That's one of my experiences, that it's not just a once-and-for-all
thing. (P7)
Thus, through a deepening realization of nonduality, which he associated with the
awakening of the heart and the release of egoic motivation, Wes was able to proceed
beyond causal fixation. Kim (P6) summarized her experience of full ititegia the
following manner:
In a way it’s like the void turning inside out and instead of being emptiness, it's
total fulfillment and that which embraces both. And that there is only one
reality—whether it's the ego state of consciousness—there’s only thisgalitg r
and everything is it, not only contained within it—+stit. And | am that, and you
are that, as the essence. (P6)
Having undergone the gradual clarification of gross and subtle forms oftdualis
identification, participants described a number of stable traits thatsoeasd with
nondual consciousness.
Traits of Nondual Consciousness
The themes presented in this section reflect participants’ presenieexpeand
awareness rather than past, transformative processes associatecakéhiagy These
themes ostensibly illustrate the long-term impact of nondual realization dmopsgical
processes. The first theme in this section describes the abiding realizatroty oin

which life experience is no longer filtered through the separate-self cdn&aoet of the
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subsequent themes in this section amplify and elaborate upon the foundational theme of a
nondual ontology.

Nondual ontologyFifteen participants reported that the nondual nature of reality
as absolute consciousness had clarified itself in their everyday being,eviearsubtle
forms of duality had been seen through and resolved. Participants described nondual
consciousness as an ontological fact known through direct identity, independent of any
particular experience.

What is full embodiment of the Totality? “My body” is now the appearance of the
universe and | am the Essence and without contradiction that appearance is also
the Essence that | am. (P6)

| see very clearly. | really see clearly the way things are. This i®ag dIs so
obvious to me. It's so beyond dispute. (P5)

| have absolute certainty—I mean “certainty” is a weak word—I havtaia
knowledge of the unity and harmony of all phenomena. (P11)

What | later came to call gnosis, the realization, the knowingness—tlved'gsa
there. (P4)

It's so clear to me the world happens in awareness. The body and mind are part of
the world but this whole world of experience—the dream states at night, the
waking, big-“D” Dream-state of the so-called waking physical world—tit al
happens in awareness, and it's vanishing moment by moment. I've found | can
live in a hovel, | can wander through partdafelasor barrios, and it's all the

same experience. It’s like a lucid dream. You realize whether it's a marysbe

to throw spikes at you or something, or it's the loveliest angelic archangelll it’
thesameenergy. Even the dirty wall there behind the person who’s squatting,
urinating or something, it has the sasuehnesskverything in the universe is
vibrating asshakti,as energy. It's just shot through with this one taste. It's all the
same vibrational quality of consciousness. (P14)

Each participant emphasized that nondual consciousness includes all human
experiences. They recognize the personality as an experience withiratite obt

consciousness-existence.
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The effects of [self-inquiry] are not immediate, since the snuffing out of that
belief [in duality] happens over time. Before you really know what has happened,
you realize that you're really in love with this life, that there is no dc&a

between you and this liferene.The distancing of the life is what ends. The
holding it at arm’s length is what ends. In most spiritual practices and t®ntex
have come to see life as the problem, the mind as the problem, thoughts as the
problem. It's not. None of it's the problem, none of it. It is—it is just as itis. It i
the Self-realization that we seek. It's the realization of eternales&as manifest

in these forms and so forth. (P5)

| know myself as nothing and as everything. Know myself as person, personality,
ego. Know myself as emptiness, fullness, eternity, infinity. As atorolecules,
as infinite experience in form, in formless—both, all, same time, now. (P9)

| dance between those two—the infinite being and the unique expression called
Jim. Endless discoveries about this individual called Jim. It's hard to make a
comparison, but there are endless discoveries of what is actually in thiginfinit
potential, what it's actually capable of. Endless discoveries of whole diomsnsi

of being, whole dimensions of reality. Probably the clearest description of my
sense of self is more like a question mark—*I wonder what it’s like now?”
Always like, “Huh, that’s what | am now!” (P10)

Somebody else might say there’s a tremendous sense of safety. | sayahere’
non-threat. Because even the answer “Who am I?"—It's almost like “Wtho |

not.” Moving from an identity—I can’t say | moved to another identity, but it's
not like there’s nothing. That wouldn’t be very accurate. The closest thikg:s li
Everything which is non-separatdlo-thing,which is boundless flow—things

come and go but there’s a big sky sense of infinity—and then also; some kind of
particularity, some kind of “here” quality that’s distinct. It's like a point in the
web, like Indra’s web [a metaphorical net of jewels in which each jewettef

the others and is a microcosm of the whole]. (P7)

While stating that nondual consciousness allows a deep acceptance for theap&igscul

and limitations of the bodily persona, participants claimed to know that one’s trge bein

does not die.

Awareness of spiritual immortalitizifteen participants claimed to be

experientially aware that physical death has no impact upon the consciotshdssyt

know themselves to be. The discovery of nonduality eradicated all fear of death as

identification with the mortal, psychophysical structure. Participants dfsgtayed total,

unhesitating conviction in declaring that consciousness does not die.
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Interviewer: “What you are does not die?”

No—because | don't exist. It exists. Me, Paul Smith, doesn’t exist. Pali 8&mit
just a little flickering, and flickerings are always coming and goimgyTdon’t
matter because they don’t actually exist. They aren’t actually thererehey
apparent. (P11)

Yeah. Here’s the wild thing. There’s a nonthreatening quality to realgylike

the root sense that I'm going to die or | could get killed at any moment, or my
reputation could be ruined. My life’s going to be worthless or | could lose all my
money. It's like there’s no threat—because there’s nobody to be hurt. Who | am is
really unhurtable like the sky. (P7)

A lot of the filters that | previously listened through, or viewed life through, didn’t
operate the same way, like let’s say listening from the defensive,emitigt

through the fear of illness or old age or death. That drastically changed without
any—I didn’t even have to look through conditioning about that. It was self-
evident that what we are does not die and fundamentally remains whole and is not
lacking in any way, regardless if illness is present or aging or dyingtrbthing

is lost. (P8)

One thing that | haven't totally been able to articulate is that most of ttegisgff
was somehow wrapped into a fear of death. And enlightenment is essentially the
death of the story, early. It's not like | want to die. But it's a feelingttiateath

is going to happen. It's not even like psychologically preparing for it.ikiésl|

could die right now and that’s okay. | know I'm not this body. I'm life, so if this
particular form dies—but to the person who, all they have is the story, it's
terrifying. In any event, once that fear of death essentially lefg’tharfreedom

to live for the first time. (P12)

One of the most thorough and conceptually lucid explanations of death, from the
perspective of nondual consciousness, came from the following exchange with@im (P

Interviewer: “What does death mean to you?”

There isn’t any. And that can be directly experienced. You can go into death—I
was talking about going into this void of the collective, this | suppose
existentialists call it nothingness. . . . And you can go directly into that ichadiel

and directly realize that all the elements of the body dissolve, but this pure
consciousness, this pure awareness that is consciousness and pure being and pure
bliss is absolutely indestructible. So fearlessness is a pretty niceadidia lion

jumps out in front of me my body would probably jump, but to not be scared
anymore—Kim was scared of everything, apparently, even though she had this
strong self-image, thought she was “all that” really. And underneath, shd had a
these insecurities and what-not. Well, all of that goes. Some people talk about an
afterlife—I see life as a continuity. I1t'd be more like there’s lifeeaform.

There’s life before form and then it passes through appearance of form and then it
passes on to life without form and that it's all a continuity. | was with myrfathe
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when he died. It was the most beautiful release, just the final breath of tgifing
such a relaxation of body, and this unbelievable peace. A lot of people might cry
if their father died. To me it was one of the most beautiful things I've ever seen.
Interviewer: “By virtue of what you're in touch with?”

Yes. | mean there is no separatgthing.You are absolutely indestructible.
Interviewer: “So the truth of death was revealed to you in realization?”

Yes. Death itself is a complete lie. The body may return to the elements it’
longer held together. This pure being has always—is eternal, it always is. Wha
freedom that is, to be free of that delusion. You could say that the pure being and
the pure consciousness dissolves into the pure awareness that it is. Conscious-
being-awareness—the root of consciousness itself—you’re actually moving into
the unconscious that is actugtlyre consciousness. (P6)

Thus, the discovery of spiritual immortality granted freedom from theuieidega of
mortal, limited selfhood. Participants described freedom from mental cosstsiatcore
trait of their present experience.

Disidentification from mental constructsll 16 participants reported that
consciousness knows itself as distinct from the processes and contents obmentati
Participants described a dramatic reversal whereby consciousnesshathiformerly
been fused to the thought-stream, woke up as the background in which thought happens.
This discovery contained the recognition that the intellect is necessaaligtauand
therefore limited as a tool for understanding reality.

A lot of times | have a lot of thought. I've been blessed with a fairly functional
mind, so | have a fair amount of responsibilities in my life where that gets

engaged a lot. So my mind’s often thinking, and yet | don’t have an argument

with that or find that it precludes me from a sense of peace because peace is what
we are. You can’t get away from it, if you really check it out. Those deswitf

mind that we so identify with, that are so convincing, that create this illusion that
peace isn't there, those tendencies have diminished or maybe disappeared, who
knows. Peace is thae factoreality when the identification with thought isn’t in

the foreground. Looking back | see, “Oh yeah, that was always present,” but | was
so preoccupied with all the thoughts | was identified with that it was missed. (P8)

| saw that all these divisions between the religions and the belief systenmeand t
countries were completely a dream of thought. Again, from the conceptual state
you can say, “I can see that,” but | mean it’s like literally seeing liea¢'s

nothing there. There actually isn’t any division there—nothing at all, exsept a
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dream of thought that if you believe it, it's there, and if you don't, it's not
there. (P12)

The idea that | have awareness and that this awareness is based on the physical
body—all these are mental constructs, they're all ideas. The body appears in
consciousness. There’s no real body there. (P4)

In the following account, Kim (P6) describes her past experience of hesed by
thought,” as well as using the mind to manifest favorable outcomes in egoic
consciousness. She reported that her present mode of being transcends both of these

relationships to the mind.

In the old days Kim would have been constantly used by thought, and in fact |
was teaching back in the *70s these concepts that cameThe iBecrefpopular

film and book on the creative power of thought], that you can create your own
reality. | took a gymnastics team that lost every meet they'd ever hath@andds
them how the way they thought could change the way life is. They won second,
third, and fourth in state. And so that was different than being totally used by
thought as a teenager. Thought had its use but it was always for the mind-made
self in some way. Then it transitioned to really having no reality at all. And
thought is a tremendous tool. It's never seen anything more powerful than itself,
really. And yet when it dissolves into the heart, the pure awareness thdtst is, i
just toast. It’s like it falls to its knees in prayer. It's always thereaiance my
checkbook or make plans for a speaking tour but there’s no hang-on to it. There’s
no result to it. Once its job of thinking is done it just goes back into Self. (P6)

In the following extracts, 4 participants explained disidentification fiteenmind
by contrasting their present experience to their experience prior to ravwgke
Participants described an entirely detached relationship to the mind andl pnecg¢ases.

There’s a sort of settling back to the ground state, which is basicallyghthou

less state. But it doesn’t mean that thoughts don’t go through my mind much just
like they do your mind—I just don’t regard themmagthoughts.

Interviewer: “How is that different from before gnosis?”

Oh, I worried about my thoughts. | really believed that | had found the truth, so
this is the way the world is, when it's nothing but a layer of thought laid over
everything. So I've had some experience in my life of shifting of worldview. And
now, | mean, it's laughable. My relationship to thought in that sense—there’s no
“my” here but we have to use language-teiglly different. (P4)

The relationship to thought is completely different than it used to be, in that | see
it as objective. It's not me, it's just something that's happening where it's
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happening, like the clouds are happening where they’'re happening and the war in
Iraq is happening where it's happening. It’s just sort of there doing itskit an
doesn’t matter, it doesn’t have much importance. Whereas previously my thought
was like a game | was kibitzing with and invested in and trying to get samgethi
from. (P11)

It's like a different wiring, so my brain is not the center of knowing. Itsgger

kind of knowing, which is a whole thing. | guess it's what the traditions call
prajna or bodhicitta,heart-knowing or awake-awareness knowing. For me that is
the crucial step for stabilization, for functioning in the world. Not going back to
the mind to know—not going to conceptual knowing as the primary center to
know. The wiring is hooked up through the prajna. Then, if it needs to remember
something, one of my images is that I'm hanging out at home in the heart, which
is a spacious heart but also below the neck, and | can use Wi-Fi to the brain
without leaving home. | never have to go up to the office even just to check the
files—"Well let me go upstairs and just see what | need to think about to make
sure I'm doing it right” which is the usual, “I better go back and reeskethles

ego just to check and make sure I'm safe, or that | know, and make sure | can
function.” And so | don’t need to do that. That's key. (P7)

What was taken to be real up until this point, what seemed to be the most real
thing, was all the stories in the head, the egoic identification with the Albry.

that has been taken to be more real, all this world of thought, is seen to be wispy
and transient. You have to be thinking it to make it real, and when you're not
thinking it, it's gone. Life is something else, much bigger, much more subtle than
this mind and this body. The identity comes with a thought and when you see that
thought coming, it’s like, who cares? Who's interested in that anywaylyelts

left alone and in leaving it alone, there’s no identity. There’s just life, h&re. |
actually real. This is the real life right here now, not this very gray, uastiag

thing that was being conducted in thought before. That's actually recognized as
being quite a boring place. It doesn’t have the aliveness that life rea|RB1i5)

Disidentification from mental constructs created a vastly different sgnsality. In
addition to being liberated from the representational self and the mentaidiloé
experience, participants were apparently freed from the sense oftimear

Timeless awarenesBifteen participants claimed to have realized that linear time
is a mind-made construct within the timeless presence of consciousness. iCiaptst
claimed to know themselves as this timeless reality rather than aategmensons in
time. Moreover, participants stated that the realization of nondual consciousness

engenders a sense of freedom and stillness amid the movement of eventyantiralkat
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| would say the general sense of time for me is that there’s relatigeatith

there’s the Now. One of the things is that the Now is not the present moment. A
lot of people say “Be in the present moment.” The present moment is part of the
flow of relative time. It keeps moving. The Now is the infinite, boundless time
that’s here, that’'s aware of the flow of present moments. That's what Iexper
(P7)

Space and time are constructs so that the dream can happen. So there’s a seeing of
that. The mind that isn’t the mind of thought has that construct in order to have

the dream. You realize then that you are timeless, and you are unborn and you are
undying, and in you there is no time at all. There’s just this Now which isn't a

little sandwiched time between past and future—it’s pastime.That's really all

that's here, and the rest is an appearance in the dream. So step back in the dream
knowing that this timelessness is actually the only thing that is, andsyet it’
expressing itself or dreaming itself as time. It's not actually s¢péom time.

It's not moving against the movement and so there’s a sense of being quiet when
there isn’t resistance. Even if you're moving, if there’s no rasistdo the

movement, you feel very still. (P2)

Timelessness is there but we’re totally unaware of it, running around thinking
there’s all this shortage of time. Well, as timelessness, once timensas a

delusion, the eternal doesn’t have any problem at all with the coming and going of
time. It embraces it as its own self. Time comes and goes and there apears t
movement in between which is space. Time can’t embrace timelessness, but
timelessness does embrace time as itself. (P6)

Almost right off the bat there was just this realization that this momeltiese

is and that past and future are nothing but presently arising thoughts. Even though
that can be understood conceptually from the perspective of a person, when that
experience happens and there’s an opening there, you really see—like,
seriously'—that when a thought of future arises, you're not at all touching future.
It's the realization that you're dreaming. You're dreaming a thoughhtmat

nothing to do with the future. (P12)

In a very profound way there is no now and there is no here. And yet that doesn’t
contradict that now and here appear. And that also doesn’t contradict that | can
make an appointment to meet someone tomorrow. So all those different modes of
seeing it—I see that they’re not true and | don't live in them. More fundamentally,
they don’t exist because when you look into “now” and “here” really precisely,

you can'’t find anything. You can’t find a now. You certainly can’t find a

yesterday or tomorrow, but you can't even find now. Look into it. Again it opens
up into infinity. Everything opens up into infinity and in infinity there’s no space
and time. (P11)

In summary, the “Now” was described as infinite, timeless expanse of cossess

itself, rather than a place between the past and future. Though participaimsectmt
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experience relative time and normal mental functioning, the following theguests
that the liberation of consciousness from constructs tends to considerably redwade ment
noise.

Mental lucidity.For 15 participants, the disidentification of consciousness from
thought seemed to remove the fuel for constant mental narrative. While erghtsar
equanimity depends upon disidentification from thought rather than the absence of
thought, these participants explained that the mind had in fact become more quiet due to
disidentification.

There isn’t a lot of worry and there isn’t a lot of mental chatter. I'm jushbrai
dead! [aughing (P9)

The mind is way quieter than it ever was. (P3)

Yes, | do have a lot more stillness. | would say it's the ground state. In other
words, if | don’t have anything in particular to think about and I'm not exposed to
stimulation, there’s a sort of settling back to the ground state, which is baaical
thought-lesstate. (P4)

It's pretty quiet mostly. Sometimes it’s totally silent. Often thegelsw intensity.
It's very peaceful. (P15)

This that'’s still, this that’s at peace, this that’s quiet inside, it féesall of life
originates there and returns there. So that return happens on a much more
consistent basis than having to wait till you're sitting on your meditation cushion
to know that there’s something quiet and still. It's just here all the timeeBheer
sense of verticality about it. It's like being connected to the infinite abovéhand t
infinite below. Experientially it feels very vertical, but it isn’t readl thing. It's

like you take a seat in yourself, in this mountain of silence, but it's youfBelf.

It's almost like the mind is a clear pool of water and a little ripple will appeat

is guiding or showing. The mind gets used more as a guide. Before it was like that
pool of water would have had constant chaos. | was given to indulgence and
absorption with thoughts, defining those thoughts as something telling me
something about myself or life—the typical interface of the mind with life,
something to do with my image of myself or judgment and labels, and so

forth. (P13)

Mental chatter has died down, but it hasn’t died down completely. Brain
functioning is part of life, obviously, and I'm an attorney so | have to think about
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cases. Thinking just happens. Whereas before the thoughts were very noisy and
prevalent, now the quietness is who | feel myself to be, and then the thoughts
come and they’re much smaller. There’s no attachment to them. They arise and
they seem very harmless. (P12)

The following theme explores the transformed sense of agency that aciesripes
noetic atmosphere.

Nondual actionFifteen participants reported that everyday actions, as well as
what seem to be major life decisions, occur spontaneously and effortlessdy tihain
depending upon a strictly personal exercise of choice and willpower. Two femtii
stated that “Life lives itself,” while the rest of the participants ugadas terms to
describe nondual action. This new mode of functioning reportedly began with awgakenin
and often removed the habit of setting and pursuing goals for the future.

| know when | know. | know when | need to know, what to do. | know what to do
when | need to know it. It becomes obvious. So it isn’t like | have to decide what
to do. The decision is already made. Even though | might be thinking what to do,
I’'m still just doing what's the most obvious thing to do. | have plans—goals, not
really. | don’t necessarily feel like there’s any goal to accompliz®). (

There’s not a real hard clenching or grasping and | think the bottom line of that i
there’s an incredibly deep trust, again that everything is moving in perfect flow,
perfect divine harmony, and that this life is given in service. It getslezl/ea
moment to moment what that looks like.

Interviewer: “Was it a relief, then, to discover the perfect divine harmony?”

Oh, it was anncrediblerelief, right down to the depths of my soul. It was almost
beyond what | can really articulate. But it was just that, let's gy imarried and
had kids and went to the grocery store every Sunday and had a perfect routine life,
that was perfect. It's like every person, every being, every event, every
circumstance, every thought, every feeling, every, every, every eveythin
perfectly in its place. (P13)

My psychology became lighter, a lot simpler, a lot less complicated. My life

didn’t really become any less active, so in that sense it's not simpleriples

in the sense of seeing things more clearly, greater sense of clarity, oleg®tsn

the movement of life and the way of things. The whole idea of goals and being
motivated toward a goal—that all operated around the sense of a someone that got
the rug pulled out from underneath. (P8)
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The fundamental thing is | saw that there’s no separate me that is a doer. So
everything is just happening, you could say. That of course has implications
across all aspects of life. | don’t have ambition. | don’t have a need to not have
ambition either. In a certain sense there’s an automatism of life doirfaartsel
there’s absolutely no sort of struggle with that or pushing and pulling on that, so
there’s an absolute effortlessness which sort of applies to anythinghdragey
functionality has gotten vastly more efficient. | have a lot more acgess t
intelligence. | have a lot clearer communication. | have a lot moreleffert
certainty about what to do in certain situations and so on, behaviorally. | guess in
a way I've sort of become the best version of myself | could be, functionally, in
the sense that | have access to all my resources instantaneously aleggifort
don’t need to overcome a bad mood or a bad disposition or a confusion or
something like that. It's like I'm always in a neutral state and when samgethi
needs to be there, it's there to whatever extent it can be. (P11)

So there was this moment of letting the bliss go, and | think you could say that’s
the last thing | ever chose to do in my life. I still use words like choice and all
this, and I'm married, | have a wife, we talk about what we want to do, but it's
like agameof choice rather than true choice. In fact | even had to start sort of
manufacturing preferences. | had to sort of relearn how to play this game, but
fundamentally in my life the things that happened, | didn’t choose. (P4)

It's all happening by itself, all of it. Goals come in but they're just ay &a
disappear and it's inconsequential whether they're there or gone, reallg'sTher
just no striving. You might call it “enlightened doing,” | guess. The only thing
that is really of interest is this moment and what is appearing within it aredsthe
no way that it can be used for anything else. It's just in constant movement. (P6)

In the following extract, a participant describes his transition from thes egilictive
seeking to the spontaneous fulfillment of nondual action.

| don’t have much anxiety at all.

Interviewer: “How does that relate, if at all, to the pursuit of goals in life?”

| don’t have anylpughing. From the perspective of ego it's all about that. The
mind seems to be only interested in chasing and seeking. It's not reallgtietere

in attaining. It's really just looking to see what new carrots it can pull out beyond
your reach to keep you moving forward inside this dream. So goals are seen to be
very illusory. All that's happening is that a mind which seems to be trying
desperately to avoid this moment, yet that’s the only place that lifesiikt’ a
cosmic joke. The mind is always trying to avoid This, and yet This is all there is
It all feels like addiction to me. When | was using drugs it was like: “Howi ca

get more? How | can get better? When’s my next fix?” And when | was on the
spiritual search it was the same thing: “How can | get more, a beitbirtgaa

better teacher, a better book? How can | better myself?” To me it's poediff
except drugs or heroin might kill the body fast. So goals are like a dream af self t
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me. How do we know what’s going to happen? And the funny thing about
awakening—the wonderful thing—is that life lives itself. One thing I've seen is
that when there’s total presence you realize that we're not doing aog.acti

We're not thinking. We're not feeling. Those things are happening to us. They’re
just arising. The conscious story “me” is not doing it. In this moment you realize
that life just lives itself. It unfolds in its own way, which is a really aimg thing.

And that’'s where the sense of liberation comes from. (P12)

Along with the liberation of seeing that life lives itself, participantswéa to enjoy the
supreme peace of knowing that one’s being is always utterly complete.

Beatific peaceAll 16 participants reported experiencing an underlying constancy
of peace amid the vicissitudes of life. According to participants, peace and vdsodeae
simply the nature of reality.

| think that in sort of the flavor of my expression, it's a real sense of okayness,
contentedness—we could call it peace. In some people that lightness might appear
more jovial or joyful, and it's not to say that | don’t have those flavors sonmgtime

but in general my flavor tends to be a sense of contentedness. More than that, it's
less personal, almost, than contentedness, in the sense of just ttitsyeeghing

is so okay"feeling, even when it’s really challenging. [Before awakening] |

suppose | had access to it occasionally, enough to keep me interested, but nothing
like the unmoving nature of that sense of okayness that's known in my experience
now. (P8)

The issue of my happiness is irrelevant. It's not that it's resolved—it’s just
irrelevant. Happiness as a harmonic flicker, it comes and goes. Somendays I’
giggling and other days I'm sitting quietly, but all that’s irrelevamtould say in
terms of expressions of my emotionality, it's definitely a lot more pattifia |

used to be. I've calmed down a lot and have a much more inherently even keel.
But there’s no restrictions. Even though that’s generally the case, it's not
necessarily the case. | mean sometimes | act silly—welldya\act silly. | make

a point of always acting silly! (P11)

The quality of nonattachment to pleasurable experiences—and concomitantly,
nonresistance to uncomfortable experiences—was mentioned by 12 participants as an
aspect of beatific peace.

Well there’s an ease in being that just has been deepening and deepening. There
highs, there’s lows, but there’s not an addiction to either of them or inability to be
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with either of them or attachment to either of them. There’s more of an evenness
to how | act or respond. There’s just an okayness in being. (P3)

There’s a great enjoyment of nice things, simple things, also tasty fooldadnd t

kind of thing—being in new places, the normal experiences of being. It's like the
desire of the mind was trying to get those experiences because it knows that thos
are enjoyed. But here, without the desire, the experiences are still efjayed,
there’s no grasping after them. It's like, “Well, isn't it alreadyogable right

here, now? Isn’t this already perfect?” Even as | sit, I'm often drawrstcijtting

and doing nothing, and | mean the true doing nothing. Just sitting and being here
fully, not even with a thought—the true doing nothing—and that’s enough. It's
more than enough, reall{P15)

What has changed is that there’s just a fluid sense of living and not a lot of
attachment. There’s a sense of everything, again, just being in perfechlyarm
And | guess | could say that | had more of a predisposition to a victim mgntalit
of “this happened to me” and | don’t have that sense. Victimhood, blame—it just
doesn't live in me anymore. (P13)

Spontaneous joyzor 14 participants, nondual consciousness not only brings the
deep sense of “no problem” with life, but consists also in a positive sense of joy and
aliveness.

There’s immense gratitude for [awakening]. It's improved my life—I don’t know
how you measure that—210,000 percent maybe. It does feel like there’s a gravity
to it. It feels planted. There’s a very subtle sense of joy that's tHehe dime.

Even in speaking of it, it begins to wake up and becomes more euphoric a little
bit. The quality can change at different times but the spacious awareness, the
feeling of just really being in this moment, is the predominant feeling for me.
(P15)

Now I'm in on the joy. I'm in the in-crowd now. I’'m getting the jokayghg. |

can’'t deny that it’s really nice. It's totally nice. But what | say alibist

absolutely true; that there really is no suffering, and even suffering jeytio®

God. And seeing that fact is the solution to suffering. It's totally wild. Anything
meaningful and profound ultimately takes the form of a paradox, which is partly
why the only solution is to let go of searching for solutions. (P11)

So all day long we're searching for happiness and we’re making decisi@ts bas
on “Is this going to make me happy or not?” from big things to really little things.
Well if you're already happy, there’s no more searching for happinesst It j
vanishes from your life. You no longer do anything with the idea that this is going
to make me happy. And then people always say, “Well then why do you do
anything?” And the best | can say it is that it is an expression of happiness, just
the way sometimes you wake up happy, you get in the shower and you start
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singing. You’re not singing to become happy, you're singing becausargou

happy. So life is a movement of the expression of happiness that’s already there.
There’s no grasping or trying to get happiness. Now that doesn’t mean, by the
way, that if | have a headache | don’t take aspirin. But to me none of this has
anything to do with being happy or not. The body is in pain, the body’s ill, can’t
function, can’t be teaching and stuff like that, is part of the drama, but it's not
trying to get anywheréOne of the aspects of realization is you're perfect the way
you are, you don’t have to become anything, you don’t have change anything, you
don’t have to live up to anything. (P4)

It's funny. | just said the other day, | have no idea what boredom is. It's like |
didn’t learn anything—Uunlearnedsomething. Something tuned in or showed

itself of the natural quality. It's more like a childlike quality. Evérgg’s kind of
alive and it's a summer day. It’s like school’s out, or that kind of feeling. (P7)

The following theme offers further data on the nature of well-being in nondual
consciousness. Whereas the theme of peace defines positive qualities that emédynher
present in awakened consciousness, peace can also be understood as the absence of
suffering.
Absence of neurotic sufferinghe inquiry into suffering produced a wealth of
data on participants’ past experience of suffering and present experiemmetafnal
freedom. Fifteen participants reported that they either do not expeesmat®nal pain
or that nondual consciousness allows them to experience strong emotions without
identifying with them and creating psychological pain. In those casekjants
explicitly stated that they do not consider such experiences suffering.
Twelve participants said that they welcome intense emotions, when they ari
with curiosity or wise indifference, knowing that they are not a problem.
No, | wouldn’t say | suffer. That doesn’t mean there aren’t painful emotions, but |
don’t suffer. When my daughter had lymphoma and we didn’t know whether she
would survive, there was emotional pain, and there was also surrender which was
very strange to my mind. This truth that we are, to my way of experieitcing
always moves in service of itself. It doesn’t move in service to an individual. |
moves in service to truth. So from that perspective | didn’t know whether her life

or her apparent death was in service to truth. | had so many years of michyer a
devotional practice, and | couldn’t pray for her healing and that made me feel like
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a terrible mother. Because as a mother in that role of course | wanted myedaught
to live and she was mother to a 2-year-old at the time. That was the closest to
what | would call suffering, but it was a conscious suffering, so it didn'tlieel t

same as the unconscious suffering. . . . That’s the thing that | never suspetted, tha
the freedom comes not from transcending everything but from being willing to
simply be here for that, for that feeling, for that moment, whatever it t% if i

pain, if it's pleasure—it doesn’t really matter. True nature shows up for thewhol
ride. It's here having a human experience. So | wouldn’t say | suffer, but that
doesn’t mean there aren’t emotions. There are the whole range of emotions that
human beings have. (P2)

Not that the experience is any different, but there’s a holding it reallyightl
because you know the next moment is going to shift again and you’re just going
to laugh at it. It's a strange thing. It’s like | almost look forward toatn8thing
comes up and it’s like, “Oh, look at that, I'm still reacting. It's realiggering

me. Wow, it's so amazing. My God, my heart is beating fast, I'm sweahgt

is this? This is amazing.” So to call that suffering—you know, it's half-

suffering. (P10)

| probably overplay it by saying that there are these intense episodes minamnot
reaction. More often than not, it's quite minor. As the years go on since the shift,
they seem to be less often, less intense. But who knows? As soon as | put the
phone down there could be some huge intense explosion, for all | know. And it's
kind of like taking the importance off of whether or not that happens. I think at
first there was such an identification with the shift, and with enlightenment or
whatever—the idea that these things shouldn’t occur, that | should be so
conscious, and so forth. And now it seems like such an unimportant thing. It's just
part of the game, really. (P15)

In any event, once that fear of death essentially left, there’s a freedive for |

the first time. You know there’s no self there that’s suffering. So if negativ
emotions arise, there’s no grasping onto them, there’s no trying to figure them
out, there’s no trying to see how | can get rid of them. They're just what's
happening. It's hard to really get upset—the futility of it. | don’t have much
anxiety at all. Not much torments me. | might have a craving for something.
When the craving happens, | realize it came from that unmanifest realm, so it
doesn’t have the kind of power it did before. (P12)

Eleven participants claimed that emotions in their neurotic form have d&eappand
that normal emotions still happen but do not cause suffering. The absence of worry and
anxiety appears to be a key trait in their experience.

Yes, suffering is gone but | got to make clear that by suffering | dogén

physical pain, | don’t mean emotions, although some emotions go, like what I call
“echo emotions.” The way | look at emotions, there are primary biological
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emotions—fear, anger, sorrow, things like that. Then there’s a whole bunch of
echo emotions that aren’t rooted in some reaction to what's goingwor-

there’s guilt, anxiety, apprehension, loneliness, things like that. Those echo
emotions no longer arise. Primary emotions arise, but the differenceyisiaine
cause suffering. (P4)

| was a big worrier. A lot of that shifted hugely. Some of the worrying stuck
around a little bit for a while—less and less and less as the years have gone by
over the last ten or so years. (P8)

Existential fear, angst, and despair, as daily moods or reactions to lits,eue absent.
As the following narratives further indicate, these participants comnetailyed that
anxiety either does not arise anymore or is now experienced as a wsigrttand
insignificant phenomenon.

You never know what’'s going to show up and there’s never any resistance to what
shows up. We think we’re going to catch an airplane and we show up at an

airport, and the airline has declared bankruptcy and so there’s no longer a plane to
depart. There’s not even a thought that takes place in it. The body takes action and
there just isn’t any emotional tag or stress with it. If | ran into somethitiggi

middle of the night, and hurt my shin, my body would hurt. That’s form. | would

feel the pain of it, but no, there’s no suffering left. That’s the miracle of it, can

you imagine?

Interviewer: “Do you experience anxiety of any kind, on any occasion?”

No. (P6)

Interviewer: “Do you suffer?”

No. It's more like my being is like a satellite dish, and I'll have a litteof a
disturbance pattern and it's quite subtle. It's not like it would show on the outside
of my life. It's a disturbance pattern on the inside and I'll know. It’'s likeglsea
movement in life where if | feel at all like I’'m having to push, that's alyea

signal and I'll let go.

Interviewer: “Was your experience of emotions more painful prior to awakening
than now?”

Yes, because | think probably what | was experiencing more than just pure
emotion was resistance to emotion. And now | have a sense of an open fluidity,
almost watery, that just allows. It's almost like emotions have become sedefi
and immediate that they arise quickly and they pass quickly. (P13)

A huge change in the context is the elimination of the fearfulness and anxiety that
are the fruit of the belief that | am at stake and at danger here. So Y, Inag
changedguddenly laughs with great abanddike night and day!-ever time.
Whatever it is, if it's here, it doesn’t disturb me. Whatever arises here] saby

as thevichara, as the endless capacity of reality to manifest as infinite form,
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infinite shape. The neurotic part of these things is gone. By neurotic |tihiean

part that sees me as having some stake in what they mean and what they are and
what they do and what they portend and all that. There’s no neurotic anxiety.
There’s no neurotic fear of the future. There are experiences of anxiousdess a
fearfulness that are just natural to existence in the human body. If you didn’t have
that you'd probably run out in traffic and get run over. (P5)

That’s a huge difference from how it used to be. Things move through really
quickly. There’s not the holding on and attachment in the same way. Suffering
has really changed for me because | stopped resisting it. (P3)

There’s not anything that can stick for very long anymore. So, yeah, once in a
while these—quote—*anxieties” about money arise, but for me they’re more like
passing momentary concerns, because everything happens in this open wall-less
container—this open, transparent vessel of awareness. (P14)

In the following segment of an interview, Paul (P11) explains why nondual
consciousness for him means the absence of all worry.

| experience emotions, but | wouldn’t say | suffer them, because it’s ligthere
Interviewer: “Do you experience bad moods or bad days, in which you might be
prone to getting angry at people, and so forth?”

That doesn’t happen. Because there are no days and there are no people in the
fundamental sense. All those things are names for aspects of this ongoing
experience. | have absolute certainty—I| mean “certainty” is a weak-widnave
certain knowledge of the unity and harmony of all phenomena and so the
expressions don’t matter to me, they're not threatening. In terms of any kind of
emotions or apparent occurrences or whatever, it's just irrelevant because th
essential harmony cannot be threatened, it’s inviolable. And yet anything can
appear. Disharmony can appear. Strong emotions can appear but they aren’t a
cause for suffering because they are not a problem. They aren’t thrgatenin
anything or damaging anything. It's just you can have a sunny day or you ca
have a hurricane.

Interviewer: “Are there any worries that pop up, like how am | going to pay the
rent?”

No. It just doesn’t compute. Because there aren’t any separate daoges
Semantically we can describe our life in terms of all these apparenthatepa
circumstances—rent that has to be paid and money that happens to be made. All
of these things seem to be separate things but they’re actually like Kspling’
elephant. It's this one phenomenon that we’re throwing all these names and
descriptions, and this one phenomenon is already taking care of itself. So | might
not pay the rent and | might get evicted and | might become a street person and
starve on the street. But that’s not a problem because if that happens then it can’t
be otherwise. Because there’s no separate pieces that can be changed or
rearranged, simply because there are no separate pieces.
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Interviewer: “You said that when you were diagnosed with cancer it created a
psychological upheaval. If that or any similar kind of thing happened now, would
it create the same psychological upheaval?”

Wouldn’t matter. No, | don'’t care if | get cancer again. It doesn’t mattée

least. Because | know that it wouldn’t be a deviation from This. This is always
complete, always full, always 100%, and it always will be and it always has been.
And seeing that, | know it for a certainty so it's independent of circumstances.
The unity of what | actually | am, what this actually is, the unity of Godie&n
whatever, as | say, words fail—knowing that certainly, it's independent of
circumstances. It's not like “You know everything will be okay as long as this
doesn’t happen.” Because what happens isn’t actually happening. It's just a
flickering apparition as a reflection of this one being which is adamantme. |

like a diamond. It's impregnable. It's invulnerable, it's eternal. It'sooely
vulnerability.

Interviewer: “Is there not even a shred of this former dualistic identifbcaivith

what you called the ‘harmonic’ called Paul that would even have a fearful
thought such as ‘Oh no, I'm going to die’?”

Not a shred. This is subtle to talk about. Because looking at me from outside you
might think there is. Because functionally and behaviorally the psychological
mechanisms and all of that are essentially still there and they havesaprand
have function within their milieu. There’s responsiveness and all of that. If
someone cuts me off in traffic | can say “You asshole” and this kind of thing. But
it's totally impersonal—transparent. (P11)

In summary, participants indicated that they recognize any emotion asfastetion of
consciousness rather than a sign that something is wrong. Yet, for macpgats, this
recognition did seem to eliminate much emotional reactivity and virtuakgase of
psychological struggle. In connection with the removal of cause for personaingyffe
participants also reported a changed perception and experience of interpersonal
relationships.

Unitive relationshipsAccording to 13 participants, the realization that there is no
separate self allows for deep acceptance of what appear to be sepaeateoth
Participants indicated that they experience others fundamentallyess ddi¢the same

absolute essence, manifesting as diverse human personalities. Narratoegednithat
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this noetic context gives rise to a sense of sacred intimacy, as weleesnee for the
diversity that appears within unity.

The intimacy is just extraordinary. You can imagine if you and | were here
speaking without the idea of being separate from one another, how intimate that
might be. Intimacy just walking on the beach with what appears to be others
walking in the opposite direction, it’s just such a rich intimacy. | recogne® it

this extraordinary essence. And it remains a complete mystery.dfgloaly this
essence that | am, everythingéslly intimate. (P6)

We are this one awareness, this one being. This was clear to me beyond a shadow
of a doubt. And we get to have the sense of multiplicity and I-and-Thou, the
sacred duality within the context of nonduality. (P14)

Two participants explained that in the intimacy of nondual consciousness, they no longer
experience an interpersonal relationship #sray. Instead, what appears to be a dyadic
relationship is recognized as a spontaneously unfolding process within unity.

As a blanket statement | could say [nondual consciousness] transformed every
area of my life, totally. In terms of relationships it transformed easpgct of
relationship, because before when | was in a relationship there was always a
certain amount of unease or of assessment of myself or assessment of the other
person. Thergvasrelationship, and in a certain sense since then there hasn’t been
relationship—there’s just being. And so relationship is something that happens
but it's not any different than being alone. So if I'm sitting alone in a room or
sitting with another person or sitting with a crowd of hundred people, it's the
same experience to me. So it’s effortless. Basically everything happetss on i
own, is my experience. So there’s no effort, there’s no stress or strain or concern
or preparation or strategizing or anything like that because it's all beirey s

like this one ongoing, breaking wave and all events are just embedded in that.
And that includes relationship—it’s kind of a blanket statement but that includes
all aspects of my life. (P11)

| used to think in the past that relationship was like a thing, that you had and then
you could lose, and that you had to work on—like winning Sarah, that there was
some place to get. We’d see each other on a date, and I'd be wooing her with
plans for the future and a whole fantasy about what our life might be like together.
And if she seemed to be fitting into that fantasy | was on top of the world. If she
seemed to be not fitting in, | would be crushed. Now with my wife today | think

we have a wonderful relationship, not that we don’t ever have disagreements like
any other couple. But the fundamental difference is this: | wake up in the morning
and there’s this wonderful woman in my bed—amazing! And we go through the
day and she wants to do this and | want to do that and | don’t understand why she
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wants to do this, so it's@ysteryhere. So each one moment, it's not a
relationship. Thiss the relationship. There’s nothing beyond that, you know? At
the end day, it'SWow, what an adventure!T don’t want to be romantic about it.
They're little things, but that's what life is made up of.

In the following three accounts, nonseparation is associated with more authentic,
harmonious relating with others, instead of relating through fear, nonacceptased (o
or other), and mind-made conflict.

Through just this deep acceptance of all that, | fell into a deepening in myself
where other was part of self; where mind, where just everything was parf, of sel
where there is no separation there.

Interviewer: “Your partner was also you, also self?”

You read it in books and you think it's some huge experience like “Oh | could
never have that,” or “Wow, no separation between me and you?” but it doesn’t
feel like that. But | guess it's hard to write it in a way that people coalty rget

it. It's not a big thing. So what was that like at the time? It's so hard to put into
words, that experience of nonseparation. When that shift happened it was in some
ways similar to the shift that had occurred a few years before but at adeejdr
level. So there was just such an okayness in my being, which was missing in the
consciousness shift.

Interviewer: “Prior to awakening, how did you experience others?”

| always was kind of withdrawn and fearful with others, with people, and felt like
there was a definite separateness between me and other. (P3)

In other relationships too, | think there’s been more and more acceptance of how
everybody is, and also the acceptance of, if | do or don’t want to be in the
presence of someone. If | don’t want to go on a hike or the movies or the camping
trip, it's really easy to say no, whereas before there would be a fear aipig h
someone’s feelings or whatever. Now it’s just the truth moving. It's not about a
“me” and it's not about a “them.” It's just, it's obvious or it’'s not. | have no idea
why | say no and why | say yes. | just trust it. (P2)

There was this sense of really beginning to just really let people be whaehey a

let them have their own experience, to not want to change them in the ways | used
to want to change them. Something was so okay with them as they are that it
didn’t need to make them any different. And that was hugely different, and people
sensed that really readily. It's okay to be as they are, if they’rednavinappy

day, or great day, if they’re in a mood or not in a mood, or they don't like you

right now or they do like you right now, but just that it's all okay. That began to
change relationships over time . . . they really started to change and deepen and
soften and grow. (P8)
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What was keeping true intimacy from happening was that self-concept in the hea
and that need for somebody to give me something. And the moment you don’t
give me what | need, whether you're a friend or a spouse, there’s a tawaryg

from you. Or, if there’s a self-conscious aspect, there’s that setepbthere.

That thing dies and then there’s just sort of emptiness relating to itseHatid t
what allows intimacy to happen | think. When the sense of a self dies, it's dealize
that there’s nothing here, which sounds like an awful thing but it's the greatest
thing. You see that the dream in the other is not real so you can’t really blame
them for that. Everything is just arising and that’s just the conditioning. That's not
who they are. If they understood that they were love—they don't see it and that’s
fine—but it's hard to make a problem out of that. (P12)

The following theme further defines the basis for interpersonal harmony andtat
communion with all things.

Unitive love All 16 participants described a profound sense of love and
appreciation that emerges from the gnosis of oneness. Love was descaheabpsct of
peace and harmony, and as being identical or intrinsic to consciousness.

Love is a really fundamental quality of this awakeness, of this being-ness. The
fact that it really is ultimately one being—it’s in the nature of somgtto love,
to be connected, to feel this bond with itself. (P10)

That's what the energy is that's pouring off of everything and it's whanfade

of now—not necessarily the personality that’s still there, but the essertiglibe
that love. It's what binds everything together, that vibrational energy of love. . . .
The ground, that love, doesn’t gabre.But the interference that the personality
creates, that makes it so that that love can’t express through this persoms, relaxe
stops running, stops slamming the door, just breathes. (P1)

If there was one word that | would use to describe nondualityiotésTo me

it's not the sense of “all one.” It's more the sense that there’s no self, and when
there’s no self there’s only love, and that’s still a crude way to say it. The sel
the thing that keeps love from realizing itself because the self is scstetkre its
own personal gain. (P12)

For Simon (P5), the spontaneous urge to share the possibility of spiritual libertion w
others is a profound expression of unitive love:

The idea of personal liberation is literally nonsensical. Humanity is onei@ea

So long as misery and suffering and misunderstanding persist in any part of that

one creature, they persist in me. Love without condition doesn’t care. That's wha
it means to be without condition. It cares not upon what it shines its light. So the
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effect of this is to have great interest in speaking to you in whateveryfau
appear and sharing with you this great, good news that it's really nasaeg¢o
keep on the way you've been. All you have to do is look at yourself. You don’t
have to go through a lengthy period of initiation, you don’t need money, you
don’t need anything except to look at yourself. And since you’re never absent,
that’s actually pretty easy. So that’s the love. That’s the love that has radifyarti
whatsoever. (P5)

Three participants distinguished between the dramatic effusion of bliss in nondual
realization and the abiding unitive love that is intrinsic to mature nondual consciousness

One of the other things that was happening in this awakening wasn't just this kind
of voided-out sense of seamless homogenous bliss-awareness. Ther@was als
spontaneously—incredible gratitude and appreciation and sense of empathy and
solidarity with all the expressions of this one Divine, namely the gazillions of
beings, and a real kind parabhakti,the supreméhakti[spiritual love] of being
completely devoted to our source, which is not an object or a separate person or
any kind of entity. | am Self—not a himself or a herself, or itself. And ye¢tise

a spontaneous devotion to the Salimabhakti . . And that keeps the heart open

all the time. It's so delicious to me every moment that the One is mamifesti

all of us, as the many. (P14)

Then there were a number of awakenings after that which were much quieter
which | would just describe briefly as just awakening of the heart to love, this

love that doesn’t know any boundaries and doesn’t know any distinctions. It’s just
the sense of warmth, like a nectar that runs through the body. There had been a lot
of kundalini and all that jazz when | was doing self-inquiry with Ramana, and
great devotion t&hivaandShakti,but this was not so much that. It wasn’t about
the chakras—it was the truer heart. It was like it opened and there was aittetting
of other people to what at that point | called the tabernacle of the heart, which up
until that point was reserved in my mind for God alone. It was like whatever
defenses | had had against that were obviously gone and there was just this
incredible vulnerability. But then there was the recognition that it’s all God s

then it was all right. (P2)

Right after the big awakening experience the love was very intense,vewas
overpowering. It was the love of what is. It was like, how can you not love
everything?—because you are everything. But to me that very intense,
overpowering love can be just a byproduct of that sense of self leaving. THe actua
nondual lovas that,but it's not so overpowering. It's actually embodied. It
becomes functional. The way that | experienced it at first was a igJshi
overpowering love and it was even hard to do my job. It's so overwhelming that
you just want to sit and bask in it. It's a very warm, intense, glowing fedlieng

sense that this whole thing is me, and the whole idea that | was a sepam@ite per

is so ridiculous. When you realize that the other that you've been struggling
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against and comparing yourself to and judging, is not other than you, the only
thing that could be there is love. You're seeing yourself in the other. It was a
feeling but it was a whole-body experience of love. It wasn't attached to a
particular object. This is a love that just is. It's not waiting for an objésndit
looking for anything in return. It's not looking to gain anything, so thereftzre it
total love without an object, although it's in love with every object because all
objects are itself. (P12)

The following narratives distinguish between the “fantasy” or “surrégeiteire of
conditional love and the unconditional nature of unitive love.

The pure awareness that | am—energetically it becomes so amazimgiylhea
Upon the awakening that was one of the first words that were completely
redefined, was this unconditional love and peace that | am. Now there’s no
difference really, other than it just allows this incredible true compassivell

let’s just call it true love, unconditional love and peace—to flovipe the world.
We all know what relative love is and you're looking for it in the world of form
and you need something to satisfy it or complete itself, looking for love outside
itself. That's the great enigma. You are unconditional love, which is why you
can't find it. (P6)

My previous experience of love and these kinds of things was centered on fantasy,
centered on romantic notions. | have come to see now that everything is always in

a continual state of harmony and a continual state of essentially lovejadlsent
unity. . . . And likewise, the personal notion of love, the personal notion of
security, the personal notion of all of these things as emotional stances or as
psychological positions is a complete fantasy which is generated by and

predicated upon the idea of a separate self. When the separate self is seen not to

actually exist as a discrete entity, all those notions just become measirthley

dissolve because they're just not the case. So then there’s an even emotionality

which could be called love, it could be called harmony, it could be called peace.
It's an effortlessness. (P11)

| think prior to awakening to the love which is almost an invisible love, | would
say most of what | experienced prior to that had been like a surrogate love,
something that comes and goes. It probably had a lot more to do with need and
desires and fleeting moments of having them met, but was very temporal. It
almost felt like a true love affair, my primary relationship, began in the
willingness to turn the cheek from outside to be kissed, into the inner invisible
kiss. And | had times where it was almost like | was moving from a place of the
wonderful, blissful, ecstatic qualities that arise in the recognition of oseras
at the same time it's still a state that comes and goes—I was nfomnghat
kind of love into a more empty love, if that makes any sense. (P13)
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The foregoing themes describe a number of positive qualities that arose for the
participants in the years that followed nondual realization. Interviews inquredhew
awakening, and the emergence of these qualities, has affected theiragpsah@utlook
and view of human development, if at all.

Awareness of positive cosmolod@en participants claimed to have an experiential
understanding that reality is defined by fundamental benevolence. Their canment
portrayed this benevolence as being equivalent to love or joy, and as an intyiseital
illuminating, self-remembering, and creative force.

My perspective is that all there is, is goodness. All there is, is truth. Adl ihes
beingness. All there is, is love. The only question is, how much of it are you
experiencing right now? (P10)

Scholars will tell you that the body-mind, the world of form, is only within the
body-mind and it’s true at one level, but who is this body-mind? It is the heart of
all being. And so in your willingness to be totally transparent, this new world
appears that has always been right here in plain sight. And everyone’s suffering
and it's needlessly so. When the light shines through it's able to shine clearly
through without the veil of the ego and all its ideas. If we're willing to ingatsi

it, we see that this darkness, this negativity, can’t prevail in the light of
consciousness. There is only light, and in fact that’s all that's ever been. (P6)

Thisis a divine comedy, not a tragedy. It has a happy ending. All forms or points
of view of awareness will awaken back to awareness, betargeis only
awareness.

Interviewer: “You speak about this with a conviction that is not intellectual—"
Absolute. It's clear to me that this whole cosmos is shot through with absolute
goodness. It's a positive reality, not just a negative reality. I'veddllthe
absencéut that’s the most positive way | can speak of it. (P14)

In my opinion the drama of human life is simply a game of hide and seek.
Consciousness hides itself from itself and then goes out looking for itself and
finds itself. It's fun. Let’'s remember the whole mystical path is abgutts

about fun, it's about bliss, it's about discovering that inherent joy that is the joy of
an artist creating. Why does the artist do it? | don’t have an answer to’shaot It

a joy like “Ha, ha,” always being like Hare Krishna people hopping arousd It’
deepappreciation.Like coming out of a movie that's been a tearjerker, that made
you cry, that moved you, and you've experienced all this, and you have a deep
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appreciation. You say, “Wow, what an artist.” That’'s the cosmos. That’'s
God. (P4)

Interviewer: “Do you find life more enjoyable because of this spontaneous
intelligence?”

Well, it's very amusing! It’s fun. Reality has thigcrediblecreativity and
intelligence and multivalence. It's the ultimate toy store. And it’s its kid in its
toy store. That's one way of describing what's happening here. God is just having
a blast being God. And it’s just totally fun. And when you see that, you share in
the fun. It's totally fun. It literally is all a play. It's all an ent@rtment, it's all a
diversion. And when you see the truth of that from its actual perspective, it's
absolute enjoyment—because there’s nothing but enjoyment. Enjoyment is
literally what this is made of. Consciousness is enjoying itself and thbat any
situation or experience consists of. There’s nothing other than that. (P11)

The beingness within it loves this whole experience of identification and form and
everything from making love to breaking your leg. It loves it. (P10)

The whole of creation arises from the urge in awareness, the urge withinteeality
see itself. The only urge that appears within reality is the urge to segtdself
experience itself. The whole of creation is a metaphor for you. There’s only
you. (P5)

While acknowledging that the universal consciousness has the tendency to etfyet it
within its manifestation and then remember itself, 5 participants pointed obetause
consciousness is already whole and perfect, its purposes cannot be reduceauddo relat
ideals such as collective human awakening or world peace.

| don’t think | had a clue what life’s purpose was and to this day | don't, but |
think it's a moot point at this stage. Enjoy it, you're here. Awakening dogse

you meaning. It just makes meaningfulness and meaninglessness irtdtés/ant

all so illusory. Even the return is an illusion. Just as much as the idea of being
separate is an illusion. The return to God is inevitable in the sense thatdyalrea
is. No one returns to God. That's the whole point. There isn’t a someone. There
isn’t a separate God. (P8)

It's easy to turn [nonduality] into a philosophy and kill the love. The love is only
here and present now. It's what is—right here, right now. One thing that | see is
that | don’t know. If there’s one thing that goes along with this love, it's the sense
of not having any idea where this is going. We never knew to begin with. We
were just telling stories about that. But it's a realization that this is theaha
effortless way of being. | don’t see past this moment so | don’t say, “Wouldn't it
be nice for humanity to awaken,” because dreaming in that way almosttaants



141

obscure the love. It feels as if you enter back into a dream, as if you know. If
anything, this is like a not-knowing. (P12)

What | hear afoot in the world is that there is this awakening happening within the
world and we’re coming into full consciousness and that this is the natural process
of development of humanity. And | would say that’s just one of humanity’s
arrogant views that it's somehow important. Love has a way of simply being, and
being is actually very simple. And | don't think it has any goal. Form just is, and
the formless—why not create? Love does seem to have this natural urge to
create. (P9)

Everything in this universe is spontaneously conscious, perhaps for no reason, and
it's just that there’s this opportunity for it to know itself and for this thing dalle
waking up to happen, and so it's happening. It's like there’s this spontaneous joy
of experiencing that and so it happens. | don't really see that there’s any divine
plan for that or that it's necessarily going any particular way. (P15)

Interviewer: “Does reality ultimately want to completely rememlssiiie”

Who can know? | think that from its perspective it doesn’t bother to differentiate.
It doesn’t care. It is itself and it knows it is itself so it can forgetfiter all time
forever and it would still not have lost anything. And it knows this. It's all fun for
it because there’s nothing being ventured. There’s no real threat. Therefgynothi
to lose, in the most profound sense, and it knows this. It's whole, it's absolutely
whole. It's inconceivable. And when you see it, it throws you for a loop! (P11)

In conclusion, the data presented in this chapter describe the ontological shift td nondua

consciousness, followed by the expression of nondual consciousness in stable traits of

perception, valuation, and other aspects of experience. To briefly summaribenties t

associated with nondual realization and stage transition were as follows:

Disillusionment with egoic consciousness
Sudden realization of nonduality
Extraordinary energetic-affective opening
Deconstruction of egoic structures
Temporary causal fixation

The themes of lived experience, reflecting the stage of nondual consciousmess, we

defined as the following:

¢ Nondual ontology
e Awareness of spiritual immortality
e Disidentification from mental constructs
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Timeless awareness

Nondual action

Beatific peace

Spontaneous joy

Absence of neurotic suffering
Unitive relationships

Unitive love

Awareness of positive cosmology

The following chapter offers interpretations of the data.
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Chapter 5: Discussion

In light of thematic analysis, the experiential qualities disclosed by the
participants suggest a clear distinction between egoic consciousness and nondual
consciousness. With great consistency, participants’ narratives desgded e
consciousness as the stage that is defined by identification with an objeedified s
construct. Participants at various times referred to the self-conagrtiego,” “the me,”
“mind,” “mind-made self,” “dream,” or “the story.” With the mental constimtiof self
as an object, all creatures and things were also perceived as discrete ebpartated
and defined by their material qualities. In short, the typical participanimaerstood
him- or her-self as a psychophysical persona; physically concerned with &uechlt
survival in the face of impending illness and death, and psychologically concathed w
finding lasting relief from more or less constant emotional discord and merpédxty.

The results of this study suggest that the transition from egoic consciotesness
nondual consciousness is marked by one or more overtures in which a new noetic theme
is stated with the force of stark contrast to the old. The overarching themsef the
revelatory overtures is psychological rebirth in nondual consciousness. During the
systematic upheaval that ensues, residual tensions between incompatitdeomode
ontology are resolved in the stabilization of nondual consciousness as a stage. A
predictable pattern of deconstruction in the process of awakening was also found by
Brown (1986) in his study of diverse meditative traditions, as well as by Naf}d)in
her multiple case study.

Findings indicate that stabilization can be more accurately likened to agofces

subtraction rather than addition. Consciousness as such does not adapt, expand, or fixate
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itself into a higher or wider modulation of awareness. Rather, as consc®usnes
spontaneously disentangles itself from identification with all modulationspefrence,

it recognizes its nature as the formless permanence in which all formgesiemce
happen. In the atmosphere of this self-recognition, psychological struatdresogesses
are transformed.

The sharp qualitative difference between the egoic and nondual modes of being
was highlighted by transitional phenomena—processes of nondual realization—that we
overwhelming in their immediate impact. Moreover, these processes proved to be
consistent in their long-term effects, which suggests a change at thdestalg
Experiential qualities defined a new, stable stage of development in whichotensss
knows itself as the source and substance of all phenomena in the manifest world, from
subtle, psychoenergetic processes to gross, physical forms.

Most importantly, the long-term effects of nondual realization stronglyatetica
progressive, rather than regressive, trend of development. The trend is not marked by
neutral, negative, or merely novel changes, but by a thoroughly positive expansion in
noetic capacities. Central among these capacities is an ontolagrahension of reality
that is not only more accurate than past modes, but which constitutes a decisive exchange
of illusion for actuality.

Among the many reasonable indications, to be discussed later in this chapter, tha
a veridical and fundamental shift to nondual self-knowing took place is the uncontrived
and unparalleled drama of the breakthrough. Participants’ narratives tetrestléhe
initial drama of transpersonal self-discovery did not lapse into a meremaiat past

structures. Rather, it heralded the formation of stage traits that do not appesc in eg



145

consciousness, except as transient peak experiences (Palmer, 1999; PAfmet, &
2002; Wade, 1996). These stage traits reflect the quintessence of psychological well-
being and maturity. Considered together, the experience of nondual realizatio and it
long-term effects strongly support the premise that development refleatsovement of
consciousness toward self-recognition and expression of its intrinsic qualities

The results of this study suggest a portrait of stage development andatage tr
that is essentially consistent with the researcher’s hypotheses ang firerkéses of the
transpersonal literature. There are also significant resonances irghvatticthe results
of similar research. Interviews asked the participants for a historicaltina of their
spiritual development and also for comments on their present experience. Thud, a broa
range of data was elicited on aspects of transpersonal development thdiectehted
separately in future studies. However, inquiring into participants’ pastierpes of
egoic consciousness and nondual realization allowed the researcher to put tleir pres
experience of nondual consciousness into developmental context. Without this context,
the ontological basis for participants’ current traits of experience wouksbelear.

Other transpersonal studies (e.g., Rich, 2005; Palmer, 1999; Palmer & Braud,
2002; Park, 1991) have described the benefits of exploring the range of states and
processes that may appear on the horizon of egoic consciousness as expeinepsies gl
of a new ontology. By adopting a developmental focus, this study has identifie@$eatur
of a developmental stage that is rooted in the nondual ontology described in classical
mysticism. It has also provided data on the role that certain experieer@étimoughs

play in stage transition.
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As described in the literature review, noetic theories of development put forth the
premise that something we have been calling “consciousness,” for lackttératduen, is
the causal ground of manifest reality and the driver of development throudisiates
and stages of awareness. Again, consciousness is not defined in this studgagla pr
that is separate from that which is understood as matter. Using the metapiner;, die¢
formless, causal ground of consciousness can be understood as exigting all
material appearances. However, in the nondual view, formlessnes®therdhan form,
and it cannot actually be separated in time from form. Therefore, thesgresmot that
mind precedes matter; it is that mind and matter are simply differentaspec
consciousness. As Wade (1996) noted,
Whether the nature of reality is mind or matter has been debated for centuries
The important point here is that the presumed mutual exclusivity of these two
positions is dualist. Nothing is mutually exclusive in a nondualistic epistemology
(p. 293)
The noetic view carries the logic that if consciousness is the substaeeditgf
and the driver of development, then stage unfoldment would be marked by key,
gualitative shifts in awareness, moving not only toward more complex structures but
toward full self-consciousness, which must be unity consciousness. Alternaifively
awareness were merely an epiphenomenon of physical development—which presumes a
dualism whereby matter precedes “mind”"—then it would not be possible to imagdine tha
the ultimate qualitative change in identity lies in the nonlocal self-awakennegldf-
as-consciousneskcally arising through the human form.
The results of this study describe the long-term impact of this prim&ieanvey,

cascading down through the structures of the psyche. The noetic premisehisthat

cascade effect occurs because all aspects of the psyche and somafastatiams of



147

consciousness. The study theorized that a teleological urge toward sefiesgr
gradually pushes consciousness out of the confining structure of dualistic perception.

If the noetic paradigm is accurate, then constriction of consciousness would be
meaningfullyregistered in human experience as estrangement from meaning, being, and
value; fundamental dissatisfaction; and various psychological pains assoatated w
transpersonal birth. As Washburn (1995) described in detail, the process of existential
suffering reflects the movement of consciousness toward experienagngutsd nature,
whereby the psyche is situated in the wider field of disidentified sestiémstead of
being driven by the blind force of consciousness’s prereflective identincati
psychological functions become imbued with the power and depth of self-illumined
CONSscCiousness.

In support of these premises, the results suggest that the transition from egoic
consciousness to nondual consciousness can be considered to have begun when
consciousness becomes irreversibly and gravely disenchanted with the égear
framework of identity and value. This theme was described in Chaptergbias
disillusionmentDisillusionment implies a newfound recognition of illusion or a loss of
naive faith and trust, sometimes through painful confrontation with reality. Though
disillusionment can be accompanied by intense suffering, suffering indtsedfnot
constitute disillusionment.

Whereas suffering is generally defined by a deficiency of awasetiespsychic
pain that may accompany disillusionment pays off in the intensification otaess. In
that sense, disillusionment is the pain of a death process leading to the birtherfemsa

rather than the pain of a chronic ache, the cause of which has not yet been understood.
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Participants’ accounts presented a pattern of disillusionment that mechidesst
the spontaneous withdrawal of libidinal investment and implicit faith in the identity
project (Washburn, 1995). According to Washburn, disillusionment is a feature of
“regression in service of transcendence” (p. 171) that may precede or fpitdues
awakening. The results of this study offered valuable data on this processag/bgoic
disillusionment can be considered an early feature of regression in service of
transcendence that happemeibr to the participants’ awakenings, the results suggest
that deepeegoic deconstructicr-a theme that will be discussed further ahead in this
chapter—was a feature that occurred after awakening. Nevertheless, Ihabeof t
processes can be understood as aspects of regression in service of tranecende

The data suggest that disillusionment may or may not be recognized yiridiall
what it is. Whether participants underwent an inexplicable decathexis fronrtioape
and the lifestyle it dictates, or engaged in explicit questioning of isel€alture,
disillusionment implied a quickening of consciousness that undermined the struttures o
egoic value. Washburn explained,

During this period, the world loses its meaning, life loses its purpose, and the

mental ego loses its presumed substance and justification. The period is one of

disillusionment and alienation from the world. Worldly engagements are

suspended, and worldly being and value are lost. (p. 172)

Participants experienced disillusionment in a variety of ways. For PHL), {{Re
urge toward consciousness expressed itself very early in the life cycteamaition of
the illusions of 1950s conformist consciousness, and concomitantly, as an urgent need to

grasp the essence of life. This urge was essentially fulfilled 223gehen Paul’s

interactions with a mystic resulted in a deep awakening. However, anothar20 ye
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would pass before Paul could fully rest in what he described as the utter edgeaoladr
delight of nondual consciousness.

Similarly, but often much later in life, other participants followed theiredfor
spiritual growth until the urge to discover the nature of existence becanmmsilifnging
and fulfilled itself in nondual realization. The theme of egoic disillusionmentftrere
offers some support for Wade’s (1996) description of transcendent consciousness,
defined as the stage at which ego-identified consciousness recognizegpmenty
strongly intuits the fact of nonduality, and yearns for liberation through gnoarsy M
participants had reached this point of “no return.”

However, disillusionment did not always translate into a stage of focusedadpiri
seeking. In Kim’s (P6) case, disillusionment did not give rise to spiritualigngr even
to the intuition that a profoundly different and deeper awareness was available athd woul
soon emerge. Kim’s sudden awakening, during an aerobics class, was seoplyegr by
the spontaneous onset of inner dispassion—decathexis of self-image and vaged-+m
that contrasted with her lifelong outward involvement.

One of the research subqguestions asked how stage transition unfolds. The theme
of egoic disillusionment suggests that a powerful awakening is often presatied b
initiatory crumbling of the egoic identity project. This shift is a prepamgor an
infinitely broader ontology to reveal itself. The results confirm thallussbnment can
express itself through a variety of experiential phenomena. Indeed, the digéhédy
circumstances in which disillusionment occurred leaves open the question of why it

happens to a particular person at a given point in time.
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The results indicate that disillusionment and awakening can happen at a young
age, well before egoic consciousness has ripened into the late egoic staglesrdica
consciousness and transcendent consciousness (Wade, 1996)—though many cases did
reflect that basic trend. For example, due to a sports injury, Theo (P14) wasitieset w
classic, severe case of existential ennui during his early teen yhes,than in adult
maturity as some theoretical narratives (e.g., Wade, 1996; Washburn, 1995; Wilber,
1986) suggest is the norm. Both of the participants who awakened at a young age—Paul
(P11) and Theo (P14)—reported undergoing a full, life-changing experience of nondual
realization. However, they reported that considerable psychospiritual tratuck
place in the following decades, allowing the traits of nondual consciousness iaestabil
over a longer period of time than that reported by other participants. Givengstenegi
of these early cases of disillusionment and awakening, it seems that a fixed aficahol
timeline should not be read into theoretical narratives that describe thée tsgnciof
awakening in the latter stages of ego maturity. Stage models could instead iséoodde
as presenting an archetypal structure or mythos of development that caestiaraf
variety of forms.

In summary, though the results suggest that egoic disillusionment often precedes
nondual realization, it is not clear why the movement of disillusionment and awgkenin
begins when it does. Meanwhile, whether awakening occurs earlier onl#terlife
process, the thematic data clearly outline a gradual, subsequent procassratiom into
the stable traits of nondual consciousness, regardless of how clear and ctreptetel
revelation was. Thus, the onset of nondual consciousness does not depend on the prior,

full elaboration of the late egoic stages described in the literature, buatthmdicate
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that it does initiate a significant period of transitional processes, inaaey It is possible
that the period of transition lasts longer if the awakening happens at antagelypsego
development, but the results of this study are not sufficient to confirm this hggothe

The themes adudden nondual realization, extraordinary energetic-affective
opening, egoic deconstructioandtemporary causal fixatioshed further light on how
stage transition unfolds. In addition, these themes help to define the ontological
underpinnings of nondual consciousness. One of the hypotheses of this study was that
participants would describe having experienced a momentous event or process of nondual
realization whereby dualistic identification dissolved and the qualitiesrafuad
consciousness began to gradually replace those of egoic consciousness. Theslsypot
was strongly supported by the data.

Only one participant did not report having experienced one or more enlightening
revelations of transcendent-immanent consciousness. In Sarah’s (P9) maddsysthe
was born with the fundamental awareness of unity. Sarah was therefoemgédlto
adjust to the fact that people were apparently pretending to be separatednoothea.
For the rest of the participants, nondual realization was a stunning revolution iryidentit
and perception.

Realization exploded the notion that any person or object exists as a separate
entity. This discovery was radical. The sense that one’s identity is adgutatined by
the individual body and mind was completely overturned in the gnosis of absolute,
singular spirit, Godhead, or Brahman. Meanwhile, the realization of nondual,
transpersonal identity does not diminish the value of relative experience; dhamlges

the perceived basis for value. Specifically, the thematic data on nondual realizat
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suggest that awakening elevates and illuminates relative experienoafbiyning its
nature as the absolute itself.

Through nondual realization, participants discovered that relative appeadances
not exist separately and are constantly changing. Paradoxically, to difzatviéhe world
reflects the dream-like play of consciousness is to redeem the dreaeniothé deepest
way possible. Meanwhile, from the standpoint of duality, life can be a pleasantaream
a nightmare. In either case, the ultimate significance of the dreanyidisobvered
when the dreamer awakens. According to the participants, even a pleasanhdream i
duality—a comfortable life or positive turn of events—does not begin to fathom the
beauty of the unitive life. Upon awakening to the nature of reality, the confused afream
the ego becomes the lucid dream of God, an exquisite drama experienced through the
perspective of a unique human character. The joy, depth, and wholeness of
consciousness, which is the world itself, is no longer blocked by the mental screen of
separate identity.

Findings revealed that the apparent discord of life is resolved in the avgaoénes
nonseparation. It is significant that participants acknowledged that though the’ ‘afeat
the representational self may seem like an awful prospect, in their exqeeti®@pened
the gateway to real aliveness, expression, and intimacy with others—traifseaokace
are explored further ahead in this chapter. As mystics have testifiedhbrdauge
mystical literature, participants experienced “emptiness” as “iafindrenched in the
fullness of Being, so full that no manifestation can even begin to contain it” (Wilber
1986, p. 220). These findings are consistent with Nagle’s (2004) results, which

confirmed the contemporary experience of Self-realization—nondual conscicus®ess
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described in the Upanishads. Here, unity was described as “a fullness which is in
everything” (p. 306) and in which the multiplicity of individuals is comparable toyman
instruments playing the same music. Nagle’s participants reportedggéei outer

world as constantly moving pictures against the ‘one’ universal screen” (p. 306).

The paradoxical, nondual identity found in both studies is consistent with the
description of identity in Wade’s (1996) table of characteristics for they Stage:

Self boundaries: None; the self is the same as Cosmic Consciousness
Recognition of the body-limited self that exists in historical
time, but it and the Absolute Self interpenetrate in this
material plane (p. 218)

In summary, the data on nondual realization confirmed the hypothesis that participants
would not define themselves according to the qualities of the bodily persona and that
these qualities would be experienced without attachment or aversion. As arfuwficti
multiplicity within unity, the psyche and body continue to embody their uniqueness in the
world. As a function of the singularity that includes all diverse forms but #adsaheir
apparent boundaries, consciousness simultaneously recognizes itselwdssthace of

all things.

Moreover, these findings pinpoint the definitive ontological difference between
egoic consciousness and nondual consciousness, as described in the literature review.
During the egoic stage, consciousness experiences itself as a discréteppgsical
“subject-in-here” that is existentially alien to a seemingly objecteality-out-there.”
Through nondual realization, participants discovered newfound freedom in the vastness
of consciousness-existence, which was suddenly known as their actual self. Agakeni

brought about a total sense of release from the burden of imagining oneself a&l a mort
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creature. This essential ontological shift formed the basis for each of thestio¢ lived
experience to be discussed below.

Nondual realization resulted in the opening of unfathomed energetic and affective
potentials. The extraordinary energetic-affective experiences acogmgaondual
realization included well known kundalini phenomena, especially bliss (Greenwell, 1988,
2005; Park, 1991). However, the participants also described experiences thabistem fr
nondual realization rather than kundalini. Whereas the kundalini phenomena reflected the
energetic impact of awakening—and these have affective qualities—soh®e of t
extraordinary affective states reflected the numinous atmosphere aratagvebntent
of awakening.

Washburn (1995) explained that the formation of the mental ego, which
constitutes the ontological illusion of primal alienation, depends upon primal repression
of the vast energy of consciousness. For the participants who experienced a vary sudde
awakening, resolving primal alienation, the consequent lifting of primal reqmess
released a veritable flood of energy. In the egoic stage, consciousness haddeen hel
the thrall of cognitive-emotional activity that was driven by the paradigduality.

Though it is false, the deeply felt, embodied sense of duality effectivesgrazs the
bioenergetic system. As described by Greenwell (2005) and Washburn (1995), tlse result
of this study suggest that this basic posture of constriction is greatlgdal@on

awakening, though some constrictions may take longer to open. According to Washburn,

Spiritual power ascends into the body, charging it with a vital current. . . .

Spiritual power . . . travels through innumerable subsidiary arteries, naltisl

in Indian yoga. During the mental-egoic stage of life, most of these aréede

closed off by the many constrictions and occlusions that make up the overall

posture of primal repression-primal alienation. These blockages, however, are
broken open during regression in service of transcendence and finally dissolved
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during regeneration in spirit. By the time integration is achieved, the power of the
Ground is able to move freely throughout the body. (p. 232)

Here, the power—kundalini, energy—and the subtle “body” of channels through which it
runs should be understood as manifestations of consciousness and expressions of that
Ground, rather than as being separate from it.

Moreover, the theme of energetic-affective opening described the deep, numinous
joy and relief of spiritual liberation, that is not merely energetic. Tealugon of primal
alienation through gnosis brought a sense of amazement, lucidity, and numinosity that
cannot be equated with kundalini. The data defined gnosis as a supersensory ibaminati
of consciousness that is infinitely brighter than bliss alone, in that it transaknds
relative experience. It is an unmatched condition of peace because itaalibation of
peace as the essential nature of reality. While awakening at first brotigime states of
bliss, the lifting of primal alienation and repression served, in the long temstablish a
new affective ground in which intoxicating bliss mellows into the steadinessrehtse
delight” (Washburn, 1995, p. 228). Likewise, the wild wonder, cosmic laughter,
overwhelming love, and spontaneous weeping largely subsided, leaving “gratéfipl. joy
228), deep compassion, and sublime peace as abiding traits of nondual consciousness.

The opening of the psychic system not only introduced the positive qualities of
consciousness but also initiated a deep healing of the psyche, bringing residual holding
patterns to the fore. The procesegbic deconstructioresolved the remnants of egoic
consciousness and thereby allowed the traits of nondual consciousness to stgbilize. E
deconstruction was one of the strongest and most detailed themes to emerge & the dat
Nondual realization triggered a thorough purgation of the unconscious mind, healing the

many fractures of experience caused by the first, illusory splitfimholeness into
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duality. This process did not erase the personality structure but insteadttztilhe
release of identification with the mental-emotional patterning of thattste.

The theme of deconstruction supports the premise, put forth in the literature
review, that in prereflective identification (Welwood, 2000), consciousness axjzdhe
narrows and splits itself and thereby falsely mistakes a fragmestroaitifestation to be
the whole and essence. The data illustrate how consciousness moves to disisielfitify it
from the assortment of fragments that were previously understood as “migsethér,
the data suggested that while the process of egoic deconstruction magriegio
nondual realization, and might then be better understood as a preliminary disillusionment
with ego, it certainly intensifies after awakening.

Awakening allowed previously unconscious complexes to rise into awareness and
be transformed. From this new vantage point, participants could see how pervasive their
suffering had been in egoic consciousness, and therefore how difficult it had been to
recognize it as such. This aspect of deconstruction lends support to the argurdent ma
the literature review, that egoic consciousness inherently contains marglimedn
forms of pathology, and that the metaphysical implications of these aréfatlias
discerned in nondual consciousness. Most important, in this respect, is the insidi# that t
egoic illusion of separation is the meta-pathology or spiritual wound upon which the
whole structure of personal suffering is elaborated.

Through deconstruction, participants were able to experience formemgsedr
feelings in their full intensity. The suffering that emerged ranged fraap-deated
discontent with egoic life to emotional pain from early childhood, and sometimes

included phenomena that were not related to the participant’s personal history.
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Commonly, participants became intimate with their unique psychological comdg—
without regarding it as “me” or “mine”—and also came face to face withrtmaia,
archetypal energies of human embodiment. Primal “knots” of repressed endrgy
forms of rage, terror, and sexual desire erupted into experience and wereelikewis
resolved in the receptive ground of witnessing consciousness.

In addition to energetic and emotional clearing, participants described the
“torching” and “dismantling” of the subtle self-images and conceptual castihat
were still supporting the last mental fortresses of separate selfhood. pnatess, the
postures implied by various beliefs, attitudes, and opinions, imbued with the insular
emotionality of separative identity, had become habitual. The famil@ritabit,
developing over a lifetime, was then felt as identical to one’s being, radrer t
recognized as a rut in the experiential ground of awareness.

For the participants who experienced egoic deconstruction, some mental-
emotional structures were spontaneously dissolved by nondual realization, while other
perhaps more subtle or entrenched structures faded gradually. Neverthed&ssagv
often afforded participants the ability to consistently discern that egbitshof thought
and feeling do not in fact constitute a separate self. The data characteczddbits as
arbitrary “positions” that consciousness can take within the vastness oferelati
experience.

Thus as an effect of consciousness realizing its transcendent expanspapgstic
reported having access to far greater insight and stability of witgegsivakened
consciousness provided a clear light of discernment and a wellspring of compassion i

which deconstruction, however painful at times, could proceed. Again and again,
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participants reported that the unmovable ground of pure consciousness spontaneously
called forth and resolved the deepest emotional pains. For several partjcipants
relationships played a primary role in eliciting these pains, but it wastbkga

awakening, and not life circumstances, was responsible for the unprecedeassdacc

the depths of the psyche.

In some cases, a steady and thorough reorganization of life circumstances
followed immediately upon awakening, externally reflecting the innerresqme of
deconstruction. As the data show, one of the more dramatic examples of reorganization
was described by Kim (P6), who reported undergoing a series of very significant
“endings.” Yet, from her new vantage point, it was only the “dream-body” thagjovag
through this process. In other words, awakened consciousness was deeply grounded in its
own blissful constancy and invulnerability to the temporal movement of events. Despite
this marker of genuine transcendence, the data point out that the pure witness was
maintaining a subjective reference point. This referencing constitutevamcad form
of dualistic identity, whereby consciousness knows itself only through its unmoving,
empty nature—the causal ground. The resolution of causal fixation was aptlypeéscri
by Kim as a spontaneous movement, happening in its own time, whereby the void turns
inside out, so that what used to be the emptiness of the subjective witness is how the very
fullness of all that is witnessed.

In classical Advaita Vedanta, the process of coming to mature nondual
consciousness is summarized as moving through the following being-realizédjonise
world does not exist, (b) Brahman alone exists, and (c) the world is Brahmuaaig

Maharshi, 2004). While Kim explained this process in a more technical fashion, other
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participants described how causal fixation expressed itself through the pieysboa
example, Dana (P2) recalled that causal fixation prevented consciousnessoirimm m
fluidly in the world—as “Dana”—with its intrinsic wisdom and compassion. She noted
that her teacher, Adyashanti (2004), describes the mature expression of emlegtitas
“‘emptiness dancing,” wherein consciousness flows into action, unimpeded byidualis
fixations. Causal fixation was also associated with the fear of losing Wfeurel

freedom of enlightenment. This fear eventually relaxed with the cleagmgon that
awakeness is not threatened by any experience.

In summary, the data on the awakening process help clarify how nondual
consciousness differs from egoic consciousness and how the transitional pevaokied
by partial transcendence of duality. Of primary importance, the theme of nondual
realization supports the premise that egoic consciousness entirely laoksatpeition of
consciousness as such. The theme of energetic-affective opening highlighted the
psychosomatic impact of awakening and introduced certain essential qualities of
consciousness that, it will be seen, inform or become the traits of the nondual stage.
These qualities included unconditional love, arising from the unconditioned, unified
nature of existence; joy, as a recognition of eternal well-being; awe peEmathe security
of knowing that existence is an infinite expanse in which nothing is actuallysonged,
exiled, or destroyed by apparent duality.

The themes of egoic disillusionment and the subsequent, deeper phase of egoic
deconstruction offer support for Washburn’s (1995) discussion of regression in service of
transcendence. Washburn distinguishes between two stages of regression.dn the fir

stage, the mental ego suffers disillusionment, alienation, and withdrawaieoworld.
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In the second stage, the contents of the prepersonal unconscious surface into conscious
experience. Whereas Washburn claimed that these stages may precdde @pidtual
awakening, the results of this study suggest that awakening often oceuis aft
preliminary disillusionment.
Findings show that awakening creates an extraordinarily transfeewatitex
that dismantles residual egoic identification. The spontaneous nature of thispsoces
well documented in mystical literature. Thomas Merton’s (1961) description tooohe
several themes voiced by the participants in this study:
For already a supernatural instinct teaches us that the function of thiolbyss
freedom that has opened out within our own midst, is to draw us utterly out of our
own selfhood and into its own immensity of liberty and joy. You seem to be the
same person and you are the same person that you have always been: in fact you
are more yourself than you have ever been before. You have only just begun to
exist. You feel as if you were at last fully born. (p. 227)
Nevertheless, it seems that consciousness tends to get stuck for a timeglysthef its
purely transcendent, formless aspect, before it realizes its more coamuletdal
freedom as the substance of all forms and experiences. Though the esseniial shift
ontology was permanent, participants’ accounts suggest that remnants aicdualis
perception create confusion and prevent the personality from fully expressing the
spontaneous wisdom of undivided awareness. In figurative terms, it could be said that
consciousness can be decisively awakened from egoic sleep yet renggiy \gith the
lingering haze of that dualistic dream-state.
In the transitional period after awakening, the whole of the personalityscom

under the influence of nondual ontology. Participants described the outcome of this subtle

process as a condition of complete intimacy with life. In the intimacyrdaous
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oneness, the former distinction between spirituality and mundanity has no médining.
phenomena are recognized and appreciated as the movement of consciousness.

For the premises of this study, the most significant theme derived from
participants’ present, lived experience was described in Chapterohdsal ontologyit
should be noted that one participant's comments did not clearly indicate the presence of
stable nondual ontology, though this participant had certainly experienced some aspects
of nondual realization. This case illustrates some of the difficulties ofifglagtnondual
consciousness and may help reveal this study’s provisional means of assesstagéehis

To begin with: In response to questions about their sense of identity, 15
participants expressed a lucid and stable knowing of reality and self as nobdahi{ea
spirit. Recall that many participants used emphatic terms to convey tloeitatitre and
obvious nature of gnosis. Though some participants were less emphatic in their
expression, their statements nevertheless indicated that the essentialcaitshofy had
occurred: There had been a thorough emptying-out of the former, separative self,
followed by many signs of deepening into the classic nhondual traits.

In contrast, the report made by Steven (P16) was interpreted by themesear
indicating the absence of nondual ontology—not because it describes the presence of a
“functional ego” but because the subjective withess seems to be intact agahéehet
divides awareness from the objects of experience. This division creatésitjytes
between the self as witnessing subject and what the participant calls adgbetego or
identity:

When I'm having an incarnational experience, | need to know how to engage ego

meaningfully, but not identify with ego. So there's a difference between a

functional identity and a real, core, essential identity. And so there needs to be
some kind of nonduality—what the Buddhists will dalliyatita—that | have to
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be both witness to the fact of what's happening to me as an incarnated being and |
have to participate in the incarnated being as well while holding my identity
separate from both of these states. That's part of the struggle. | have anago whi
is appropriate and | sometimes have an inappropriate ego where | getdnvest
ideas | have or a reputation | have, so | am still battling with the appefeet
of ego. It's not like I've transcended ego so totally that | don't expeaegee
occasionally or jealousy occasionally. Of course | experience those, o1 k
the difference between dysfunctional ego and a functional ego, having tasted othe
states of consciousness. (P16)
| differentiate between a great spiritual insight that | have and themithg @
embody that fully in my actions. | know that without a shadow of a doubt to be
my deepest truth, that that's exactly the truth. But acting that out in someasstanc
is different. (P16)
Recall, in contrast, how another participant described her sense of self:
What is full embodiment of the Totality? “My body” is now the appearance of the
universe and | am the Essence and without contradiction that appearance is also
the Essence that | am. (P6)
In other words, here there is no split between essence and appearance, insigtiband
witness and ego. Similarly, other participants simply stated that norwate arises, it
is recognized as the Self and causes no internal difficulty or challengendnai
consciousness, full transcendence is expressed as absolute immanence; thelfunctiona
sense that awareness is utterly free amid and as all experiences.
What was clear from Steven'’s interview is that he has had powerful reslgzat
of absolute consciousness that confirmed for him his eternal nature as awandrtbas a
he functions with a deep capacity for withessing and insight. However, thehvoeajtt
from being ontologically centered as the causal withess—and sometimes tffow
center—to the permanentlie-centeredeamlessness of nonduality did not appear to
have happened.

Nondual ontology was further assessed and confirmed by the way participants

described other traits of their experience, in that each of these traitg dega@nded on
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nondual ontology. Though the traits described by some participants may not have been as
pronounced or detailed as those described by others, there was enough evidence to
indicate the presence of these traits in at least their basic form.fftdsltto judge the
comparative depth of traits across participants because there are n&rneichs in
participants’ style of speech and desire to elaborate on certain topics aRgplex

whereas one participant described in considerable detail the experiefioetieiss

nondual action in all circumstances, another participant more briefly dhatetthére is

simply no longer the sense of a personal self that is making decisions or that has to
control life. Both accounts defined the crucial shift from egoic agency to the nondual
action of “life living itself.”

With the one exception noted above, each of the participants desooiséaf the
traits, using very similar language, and clearly gave voice to thaedaélt these traits
together amounted to a radically different way of seeing and being than thkgdvan
prior to awakening. This trend supports the assessments made by the ressachizs
presence or lack of nondual ontology, which is the basis for all the traits. Among the 15
participants who seemed to function at the level of nondual ontology, the researcher
intuited differing degrees of clarity, but such intuitions would require furthertdat
substantiate. Perhaps because of the gradual refinement that is implieduitrieise,
integrative process of deconstruction, it is difficult to judge the point at which nondual
consciousness has reached its most mature expression, whereas it i$yreksiyan the
typical case, to discern the point at which an awakening begins. Blackstone (1997)
explained,

A Zen master once told me, “Enlightenment is easy to achieve. But to realize i
completely can take many lifetimes.” In this way it is somethingbikiag
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pregnant. You can be a little pregnant and no one would say that you are not
“really” pregnant, but you have not yet come to full term. There is a tréous
range between the advanced enlightenment of the masters and the bit of
enlightenment of which we are all capable. When we first become enlightened,
we have begun a phase of maturity that potentially stretches far ahead of us

(pp. 4-5)

Due to the difficulty of assessing the relative maturity of enlightenmastadmitted
that there may be substantial differences in stage maturity betwegratticipants in
this study who nevertheless may both be reasonably considered exerhptardual
consciousness. As Cook-Greuter (2005) notes, more data will allow finer distsntci
be made within the realm of transpersonal development. Whether this studgle sam
reflects beginner’s enlightenment or advanced enlightenment, there isegsod to
believe that the same traits would be appear across any group of exemplarapBut si
each of the traits is well known in the mystical literature and does not apghkar i
research on egoic consciousness (Cook-Greuter, 1990, 2005).

One of the most significant traits found in this study is the awarenessg atis
the time of awakening, that one’s true self was never born, will never die, anavhgs al
existed. Datan the theme dfpiritual immortalityconfirmed the hypothesis that as a
result of gnosis, participants would report having no fear of death whatsoever, astontr
to the fear that was known in egoic consciousness. These traits of perceptidimgega
death were also reported in Nagle’s (2004) thematic analysis of exemefarews. In
terms similar to those used by the participants in this study, Naglespeants insisted
that consciousness does not die and stated that “death is a false idea. Wiecat&'im
(p. 345).

Participants explained that nondual realization is essentially the “defating

self-construct—a construct that entails, most centrally, the lieaethe self is limited to
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the body. The new ontology liberates consciousness from its former, deap-seate
existential fear and perplexity about the nature of existence. Commorilgigaents said
that freedom from the fear of death gave them, for the first time, the trderinege live.

The data suggest that egoic consciousness centers on the primal concern with
physical survival against inevitable annihilation—a concern that surroungsytlee in
an often imperceptible atmosphere of dormant existential terror. That isirdrade
based on the sense of existing solely as a physical creature. Padioguatied that
when all one has is their existential “story” of self, there is naturajhgat sense of
vulnerability and constriction against the process of life and death. Thus, et
times implicated the fear of death as the core of most suffering in egwmcicusness.
For example, being free of this fear, participants claimed to have no worryvaiiouts
major forms of loss that had formerly seemed so threatening, such as finaincial
destroyed reputation, or serious illness.

These data make the concept of nonattachment more concrete: There is no
separate self to defend against loss and death. The Tibetan teacher and sshelar Ge
Thupten Jinpa (Watson, Batchelor, & Claxton, 2000) explained enlightenment as the
release of the need for security.

The Buddhist nirvana is not just a psychological or epistemological state

characterized by a temporary suspension of clinging to a self. More impgriantl

is an ontological state, a mode of being where the person has effected a total

transformation of his or her being. In such a person there is no longer any
psychological and emotional need to grasp at any ground or solidity for security

(p. 14)

At times, this study has referred to consciousness as the ground of being. However,
consciousness might just as well be described as the sky of being, a grouiese e

of freedom. Whereas psychological or emotional security means having wingsto fl



166

having shelter in the storm, the security of enlightenment is in knowing onedwdf as t
sky.
A classic dilemma surrounding awakening is that from the standpoint of egoic
consciousness, the ultimate security of nirvana appears to be absolutatinséetithe
data in this study confirm the testimony from many mystics about the sngonigiure of
divine life. Adyashanti (2000) explained,
If you choose Freedom, life will become magical. The life you'll step intmés
in which the Self is in hidden agreement with your humanness. The Self begins to
harmonize with your life, and it may proceed in a way that you could never have
predicted. The magical part is that the more you let go, the better it feels. T
more you step into insecurity, the more you notice how secure and safe it is.
Where you just steppearlit ofwas unsafe. Everyone is so miserable because they
seek security in things that are limited and always moving and changing
unpredictably. (p. 21)
Having come to know their being as fundamentally invulnerable, participantdighie
perspective to see that egoic consciousness virtually runs on fear. One of the best
examples of this dynamic was provided by Kim (P6), who stated that her egtyitiadt
been based on a well-earned sense of worldly competence, and this prevented her from
recognizing how pervasive her underlying fear of life had been. That sense of
confidence—Kim had run a large and successful business—stemmed from a high degre
of self-actualization (Maslow, 1987), a full expression of personal talents anchitispir
However, in Kim’s present judgment, her confidence was only a superficial sense of
strength that cannot be compared with the absolute existential fearlesdsaessy
enjoys.
For the several participants who had achieved a successful, developenh “self

egoic consciousness, the subsequent transcendence of mortal identity may confirm

Maslow’s (1969b) distinction between “merely healthy’ self-actuadizand
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“transcending self-actualizers.” Maslow hypothesized that the Gtbeip would be
likely to have “unitive consciousness” and “to be living at the level of Being” (p. 32)
This study’s findings suggest that Maslow’s schema was accurate in g thett
transcending self-actualizers would have had

peak experiences (mystic, sacral, ecstatic) with illuminations ghitssor
cognitions which changed their view of the world and of themselves. (p. 32)

Maslow was precisely right. Through these experiences, participantsdeser&new
themselves as pure Being and began to live in what Maslow termed the “B-oéalm”
“intrinsic values” (p. 32). Unlike any other stage, the traits of nondual consciousness
directly reflect many of the intrinsic values that Maslow discussed, suchcanditional
love, joy, spontaneity, and peace. For this reason, the phrase “Being consciousness”
would be an adequate, alternative term for nondual consciousness.

In finding that their fundamental Being is literally beyond death, partitsdast
the existential anxiety that belongs to Maslow’s “D-realm,” charaeeri a basic
“Deficiency” outlook and deficiency needs. For the participants, spirituabirtahity
means that deficiency needs of the body—for food, shelter, survival—are subsumed by,
and fulfilled from within, the “metamotivation” (Maslow, 1969b, p. 38) of the B-realm,
rather than the level of identification with death anxiety. Whereas K6} former
egoic life represented a partial triumph over fear through personal achrayéere
current life in nondual consciousness represents freedom from the very sdeare of
through thenonachievemerntf true identity, the B-realm.

In summary, the data suggest that the absence of neurotic worry and existenti

fear in nondual consciousness can be attributed to the awareness of immortak absolut

being. In retrospect, participants perceived the core fear of personal aiumtakthe
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source of all lesser worries—mental anxieties caused by mortdilingnat the gut level.
Taken as a whole, the data indicate that the transition from egoic consciousness to
nondual consciousness amounts to a shift from the false ontology of fear to the veridical
ontology of peace—Maslow’s (1969b) “B-Love,” or, “the easy state” (p. 35)—where
there is no death or separation.

In egoic consciousness, the illusions of limited selfhood and death persist solely
by virtue of mental representation. The representational self consistataly of ideas
and images taken as absolute. In short, even the internalized image oftselbadytis a
mentalprocess, though in egoic consciousness it seems to be a sense-perceived, objective
fact. The clearest point in the data on this process was offered by Sal (P4jatetp s

The idea that | have awareness and that this awareness is based on the physical

body—all these are mental constructs, they're all ideas. The body appears in

consciousness. There’s no real body there.
Considering how entrenched the beliebody-as-selfs for human beings, it is unlikely
that such an unequivocal statement merely reflects the long-term inflofetnaditional
spiritual training and study upon one’s convictions, as Ferrer (2000) proposed. It has
already been seen that most of the participants, including Sal, did not follatitiaric
course of spiritual study and were themselves shocked by the discoveriesribatith
nondual realization. Thus, one of the strengths of the sample is that it includes individual
who came to mysticism from many different directions. Whether they hadgeidstlf-
inquiry, meditation, witnessing presence, or nothing at all, participants canadize re
how deeply mental constructs distort the perception of self and world.

The data on disidentification from mental constructs substantiate the hypothesi

that participants would demonstrate transcendence of fixed, relative viesygbmugh
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the recognition that reality is the consciousness in which all viewpoints appear
Participants expressed a clear distinction between the mind and their bielegein

which the mind has its function. Therefore, nondual consciousness does not have the
former, narrow reference point of the separate self from which to evaltaimstances.
The personal reference point still has a practical function in daily lifet isuto longer

the basis of identity, meaning, and value. What is essential to grasp from tisetdata

in the absence of an alienated mind that is trying to construct happiness argneaai
has virtually lost the ability to judge events in a self-centered manner.

Moreover, the data indicate that disidentification from thought does not consist
merely in the ability to calmly witness mental processes. Rather, itsleat habitual
mental patterns are no longer experienced as self, as “mine.” Rigid at@od®pinions
do not survive in that atmosphere of nonattachment. Whereas in egoic consciousness
every moment of experience had been preemptively filtered through the sugbjecti
mental-emotional atmosphere, and this provided a relatively fixed sensearicgelf
world, participants came to experience the present moment as an unmediatedssholene
Participants explained that they used to seek their identity in thought and tbas var
self-interpretations used to create inner turmoil, or a false sense afysandr
happiness. In addition, habitual mental judgments about others and rigid philosophies
about the world created a deep sense of alienation and strain against reality.

According to the data, as long as consciousness had mistakenly identified itself
with self-images and sought reality within the sphere of dualistic peyoeptental
function had been essentially neurotic. One of the interesting features siuthy is that

two of the participants had at one time been deeply committed to Marxist-lteninis
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ideology. Both individuals described their journey as an essentially despeaatke for
reality, a better world, the truth. Similarly, Zack (P12), who discoveretusity while
overcoming a substance addiction, found that common forms of spirituality andadpirit
seeking had the same mechanics of addiction. He found that all seeking, fixadion, a
addiction has its source in the mind’s refusal of reality-as-such. In Zexjésience,
even the spiritual search for salvation became, ironically, an exardiaesory

alienation from the omnipresent essence of being.

As theorized in the literature review, participants stressed that mintficktion
traps consciousness in the abstraction of past and future. Thus, thought creates the
representational, physically bounded self that feels itself estrangeddtality in both
time and space. From this illusory standpoint, mind-identified consciousness is
condemned to seek itself in fantasies about the mind-projected future. Titeseefaare
determined by what consciousness imagines itself to be, so they center upsrennat
psyche presently imagines will be most gratifying. Completion, oryeabuld not be
here-and-nowbecause what is perceived as being here-and-now is an objectified self,
and an object implies separation.

Having imaginarily reduced itself to a “thing,” consciousness can antasize
about arriving at the totality that it already is. Yet, given that mind-ifiechti
consciousness perceives reality in terms of division, egoic fantasiesamagyine the
state of totality, or fulfillment, in terms of partial conditions. The ego isetbes
abstractly alienated within the perceived duality of space and time. Comaseusn
only see the intermediate world of abstraction for what it is by recogntziify which

means to discover its oneness across space and its presence beyond time. In so doing,
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consciousness experiences here-and-&a®the nondual infinity of its own existence,
rather than a portion of space-time inhabited by the bodily persona. This study provided
data that describe this process and its outcome.

The data on timeless awareneffered clear support for the premise that mystics
fundamentally know reality as the timeless present. The findings strasrgbporate
Wade’s (1996) summary:

The enlightened person is attuned to the underlying eternity present within each

moment through which the transient world moves. All matter and events are seen

to exist eternally and to consist of the same divine essence. Cosmic Mind create
into historical time and bounded space what was and is in eternity and absolute

space. (p. 214)

Further, the results clearly indicate that transcendence of time in nonduzbasnsss

does not mean the ability to focus attention on the present moment, or movement, of life.
For the participants, timeless awareness is the recognition that theniden@w is truly

all that exists: It is the infinity of consciousness itself. Moreover, paaints noted that
timeless awareness is able to “embrace” relative time, allowiageaved consciousness

to relax as the eternal expanse in which life moves.

Thus, narratives revealed that through nondual realization, thought was
recognized as the province that conceives time through memory and projection.
Participants emphasized that timeless awareness is a visceral gtiemishan a
conceptual understanding alone. It is the shocking discovery of eternal Ipeing. |
summary, the entry to timeless awareness coincided with the collapsatdidaion
with the thought-stream and its linear, temporal narrative.

Moreover, the data suggest that when consciousness recognizes the constructed

nature of thought and time, it no longer restlessly seeks meaning withinrtteaioak of
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past and future. The experience of time and thought is more lucid and calm than it had
been in egoic consciousness. Meanwhile, participants commonly stresséeé thaid is

not a problem when it is recognized for what it is. From the perspective of awakened
consciousness, participants regard thought as a useful tool, whereas when corssciousne
had been fused with mental activity, thought was subtly or grossly pathological

Knowing themselves as consciousness, participants stated that they regard
patterns of thought as impersonal rather than personal phenomena. Therefore, they ar
not vitally concerned with, or troubled by, the variety of thoughts that may arise in
awareness. As Wade (1995), Washburn (1995), and Wilber (1986) described, cognitive-
affective processes are integrated within the trans-rational unity adgiem and action.

This means that thought and feeling function in a more subtle and complementary
manner, whereas in egoic consciousness compulsive mental machination and reactive
feelings jostle and reinforce each other.

These findings portray a wholly transformed relationship to the psyche, along
with resultant changes in how the psyche functions. In other words, nondual
consciousness is not simply a state of peacefully witnessing the normal huawarot
thought and emotion. Chaos is certainly accepted if it is arising, and someppatsci
reported more emotional turbulence than others. However, the general trend in the data i
that the psyche does become more balanced and pacific.

While evidencing a refined awareness of their own unique psychologies and a
strong capacity to navigate intense states of mind, participants nevertidlest often
speak of “working with” their psychological processes or of defining and angltze

self according to passing mind-states. It rather seems that angkeawiconstituted the
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final “analysis” of the mind—a summary judgment that utterly freed consniess from
any further attempt to find meaning and identity in the relative phenoafenantal-
emotional complexes.

In this regard, a significant point in the data describes a participant whaoedaste
the use of mental intention and visualization to change her life and trained ottiess i
art. Nevertheless, Kim (P6) stated that this ability only served the “madg self” and
is completely unnecessary to the awakened, pure awareness that has no need to
manipulate life. Here, the terms that Kim used to describe this shift arestintigr They
describe the mind dissolving into the heart, falling on its knees in prayer. What is see
here and throughout the data is that nondual consciousness is a mode of spontaneous
reverence arising from the radiant depths of consciousness. The role of thought in thi
mode can be likened to the typically momentary experience of beholding a scene that
transfixes the mind and renders words an inadequate and unnecessary addition to the
moment. In such moments of depth and intimacy, the mind retains its ability to solve a
problem if it arises, but the superfluous nature of most thinking is quite apparent.

At the same time, nondual consciousness does not depend upon rejection of
thought, or the attainment of a particularly quiet mind. Nevertheless, the datath me
lucidity confirmed that awakening had the long-term effect for participEmsducing
mental chatter, to a greater or lesser extent. The data confirm thedsipdkiat
participants would describe their awareness as being relatively freeplitsive mental
chatter and attuned to the immediacy of present experience.

It is reasonable, then, to conclude that nondual consciousness removes the futile

impulse to find absolute truth in thought, and the mind therefore tends to relax. For all
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participants, the main feature of mental lucidity was that consciousndgsaedsmore
consistently rests in its nature as open, thoughtless awareness. Butlein épo@&dra
similar finding of “mental clarity” among several awakened psychopisisaand
explained, “the mental and emotional system that thinks, reflects, and orients bsgha
‘dethroned’ and awareness now sits in the pilot seat” (p. 202). Dethroning is an apt
metaphor, as it connotes a change in the relative function and role of cognition, rathe
than the extinction of thought. To put it simply, without the fuel of egoic investment, the
mind has no need to engage in so much chattering, worrying, planning, and
interpretation. As a short-term effect of awakening, the mind had beemnrsedria the
supernal atmosphere of bliss. As a long-term effect, awakening pulled thegmuthé&
source of obsessive mental activity and grounded the mind in stiliness.

Participants expressed that a deep sense of peace is present in the midst of
activity. Yet, for many participants, being free of the mental ego doesteeeave
strongly affected theichoiceof activities. Related to the themes of disidentification and
mental lucidity, freedom from former ideas of progress and future happétess |
significant life transitions for many participants and a new way of ligitagether.

Participants reported that disidentification from the mind allowed intuitive
wisdom to replace the mind’s strategies for controlling the directiofeofAs noted in
Chapter 2, mystical traditions regard this very palpable “heart” knowiadasnt
capacity that is activated by awakening. The data confirm that the fungtiointhis
profound receptivity emerges from the absence of egoic will. The theme of nondual
action substantiates the premise that “[Unitive individuals] are no longendovee one

way or another, to achieve one state or another” (Cook-Greuter, 2005, p. 34). Loy (1998)
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explained his term, “nondual action,” as a mode of function that is unmediated by the
conceptual filters of the representational self. Without the intermediasiorn of
separate selfhood, seemingly external, objective events and internal, subgspimeses
are seen to arise together as a transpersonal whole. Participantsf\watnag and
responding in life are therefore marked by appreciation of whatever is happdmeng. T
data for this theme affirm the hypothesis that participants’ lifestyteddabe marked by
effortlessness, humor, and simplicity rather than resistance, conflachenceived need
for control.

Participants claimed to experience an extraordinary degree of easesamal tr
life, as contrasted with their experience prior to nondual realization. The sens of
was described as the absolute knowledge that reality is perfect, rather tbhaisiamal
faith that things will work out in the end—that is, that reality is not perfect now it it
be in the future. Thus, the findings bolstered several premises of this study. In the
literature review, the absence of egoic striving was defined, in the positise,sas the
guality of resting in awareness. Further, the ability to act in spontaneoud acttothe
holistic intelligence of life was attributed to mind-body integration, mathat thought,
feeling, perception, and action function harmoniously. Given that behavior would be
decoupled from egoic striving, it was theorized that exemplars’ lifestydedd be
characterized by selfless motivation, or metamotivation (Maslow, 1969b).

What does this mean in daily life? Throughout participants’ narratives, nondual
action was associated with a wonderful sense of liberation. There is amesgiieat
whatever is happening is what needs to happen. As Hannah (P13) noted, the functioning

of her mind and body is entrusted to “perfect divine harmony,” and therefore her
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experience is that “this life is given in service.” The data indicata¢iséing in

awareness and trusting in the unity of existence do not depend upon provisional belief
and willpower but rather upon the revelation of what reality is and how it functions. In
other words, nondual action is a fluid and living fact of experience rather than a chosen
approach to life.

As discussed in the literature review, Maharishi (1972) attributed “spontaneous
right action” to the fact that awakened consciousness perceives and functienkeaeél
of ultimate order. In fact, the degree to which participants’ descriptions of ncactical
match Maharishi’'s (1972) model is stunning. Mental function is no longer used to “push”
life forward; however, nondual consciousness tends to sharpen capacitiesdptiperc
processing, and action. Perhaps the most useful metaphor to describe the rolaraf the m
in nondual action was provided by Paul (P11), who explained that resting in a “neutral
state” of full relaxation has quickened his intelligence and functionality abdedhis
life with complete effortlessness in all situations. The living wisdom of ameke
consciousness is that there is—finally, in actual experience—no gap between the
observer and the observed.

Using unequivocal language, participants affirmed that realityvayal whole,
complete, and at peace, despite the appearance of worldly discord. ,Rbhepéndicated
that this being-realizatioallows the body and mind to deeply relax, and to more fluidly,
efficiently express their unique intelligence. Thus, the data lend support tgtess in
the developmental literature of how people at the nondual stage function: “Rather tha
passivity, the nonattached or impersonal stance allows for greater and mdrardirec

powerful action where action is needed” (Cook-Greuter, 2005, p. 34). The findings of this
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study also link with Butlein’s (2004) data on spontaneity and “unmotivated action”
among purportedly awakened psychotherapists. However, Butlein’s data wésd Iimi
that they reflected the experience of only three awakened psychotherapists, who
described nondual action within the therapeutic session. This study has providididata
confirm nondual action as a radical change in functioning across all areas of life.

Paradoxically, the participants experience the determinism of selfles
metamotivation as ultimate freedom and genuine fulfillment for the individual
personality. In his commentary on the work of metaphysician Hubert Benophldsgt
(1970) explained this paradox:

Liberation is both a creative state and a state of complete determinatiors This

possible because the absolute, to which the man of Satori totally responds, is an

abstract yet directly felt imperative to harmonious action. Noumena must be
brought into life creatively before they become phenomena. Thus a man of Satori
is at every moment creative in life, just as an artist who does what is needed is
creative in art—eachul-fills. Misunderstanding about the relationship between
creativity and determinism arises because we think of the guiding idea or absolute

imperative at our own level of thought, i.e., too concretely. (p. 156)

The data offer an excellent example of how the paradox of nondual action is commonly
misunderstood. Sal (P4) explained that people sometimes ask him why he takes any
action at all, if he is already fulfilled by life and has no personal ambitiostated that
instead of acting in order to become happy, happiness now inspires his actions.

Thus, the findings show that the profound sense of well-being in nondual
consciousness does not derive from a cognitive focus on positive versus negative
conditions. Rather, abiding joy consists in the recognition of inherent plenitude and
radiance. Participants experience these qualities as the essencelittgeiOn the

guestion of suffering, the developmental and mystical literature maintairtbéhat

suffering experienced in egoic consciousness does not exist in nondual conssiousnes
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Thus, this study hypothesized that participants would report that they do not suffer
negative emotional states—such as melancholy, anger, fear, or anxiety—andythat the
would experience an underlying sense of peace, even amid what appear to be negative
circumstances. It was predicted that this equanimity would be defined biyauhmaent

to pleasure and nonresistance to pain. These hypotheses are strongly dinypibite

results.

During the interviews, exploration of participants’ affective experiéocesed

on identifying their typical, daily states of mind, and finding out whether thekelenc
emotional suffering. Findings revealed the presence of peace and joyaisémnce of
neurotic suffering. These can be understood as closely related, interdepibadss.
The peace and equanimity described by the participants transcendsitih¢oghdtiently
withstand negative experiences or to make a relative peace with lifeif2ast sense
of peace is considered beatific because it consists in a mental-emotiocospla¢ne that
is marked by serenity, fearlessness, and exaltation.

As previously hypothesized, participants claimed to have an unmoving sense of
contentment in which there is no need to seek fulfillment through pleasure. Narratives
portrayed that the former sense of self, that was trying to locate hapipiregarticular
experience or situation, dissolved into the field of unitive beneficence. In nondual
consciousness, there is no need to “get” something from life, for the simple redson tha
there is no separate self to get it— there is only life itself. The data altlear
distinction to be made between the existential insecurity of egoic cons@euwsnethe

deep affirmation of life in nondual consciousness.
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Participants claimed that peace and joy have their roots in the truth of ngpndual
whereas suffering derives from confusion about reality. However, nondual conss®usne
offers a somewhat paradoxical perspective on suffering. For examplgPR&)
declared that even suffering is “the joy of God” and that it is this réalizalone,
ironically, that brings ultimate relief from suffering. The data indichat participants
find themselves free of chronic fearfulness and worry, as distinct from tlogicall fear
reactions and fleeting anxieties that may arise at times. $@eeti@ipants pointed out
the difference between secondary, mind-made emotions that, prior to awakeuing,
created a chronic haze of negativity, self-loathing, and despair, versiesattigyh
affective life that marks nondual consciousness. It was commonly admitteddbgh a
situation might cause momentary fear, anger, or grief to arise, twdgegyé would not
cause or constitute suffering, as they had in the past.

Commonly, participants claimed to realize that the whole structure of egoic
consciousness is actually based on the primary emotion of fear and that thgyiofens
their past emotional suffering was largely caused by the ego’s feasfatance of
uncomfortable experiences. Unpleasant experiences were interpretezhtenihg to the
self. In contrast, participants reported that they now do not see anyshanigue cause
for fear and that disharmonious feelings quickly resolve themselves. Yéhewnhe
feeling resolves itself quickly or not does not seem to matter in this modengf bei
Though participants distinguished between heavy, painful, or agitated stateslaind
light, blissful, or calm states, they explained that all states of mindaasptirent in
awakened consciousness. Therefore, heavy states remain heavy in comtpastber

states, but the sense of heaviness has no real significance or impact. Lykarayeise,
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the heaviness is not solid, is not a thing, but exists only as a note in the song of an empty
and total radiance.

As described in the literature, the data on suffering strongly suggegstehat t
duality between pain and joy, or positive and negative experiences, does niot exist
nondual consciousness. The transcendence of suffering depends, therefore, on the
ontological insight that grasps the nature of all phenomena. In the absenaein$ight,
egoic consciousness can only imitate the quality of nonattachment, wheréaditigs
suggest that nonattachment is intrinsic to nondual consciousness. To clarify, gnosis
reveals that consciousnessndact nonattached: It is neither defined nor contained by
phenomena, because all phenomena are itself. Thus, what appears to be the personal
guality of nonattachment arises naturally, over time, as the expression of anioatolog
fact. Through awakening, consciousness gains the freedom to experigitenalinena
from the standpoint of self-existing peace and joy, rather than create umamngcess
suffering or seek fulfillment in what is transient.

In summary, participants’ equanimity and ease does not depend upon the mastery
of techniques for relaxation, concentration, manifesting desirable outcomesessiag
an external source of wisdom. For them, dualistic ontology is simply gone andsthere
separate self that has to achieve peace: Peace is a function of maiticasness. Amid
some variations in the strength or type of emotions that arise for particitents
common element in their narratives was that maturing into nondual consciousness has
essentially eliminated the chronic emotional pain and psychological turmiodxiséed
prior to awakening. The affective ground of participants’ everyday consessiss

marked by extraordinary serenity and joy.
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Another function of nondual ontology is that the participants do not experience
other people as fundamentally separate entities. The theunéigé relationships
confirmed the hypothesis that participants would report a sense of completaecaléorif
with others as manifestations of the same source, while recognizing ancingspe
differences in expression. The prediction that participants’ interpersdaiabmships
would therefore be marked by harmony rather than conflict proved accurate.

As discussed above, the egoic self-subject—wherein consciousness has actually
objectified itself into a limited subject—relates to supposedly exterakties through
the lens of duality. Whether the ego is relating to a life circumstance or teeapetson,
it presumes an object-to-object relationship. For the participants, the recogfiti
nonduality removed this framework from the sphere of interpersonal relapsn3ie
data show that this shift had a significant long-term impact on participantsiengeeof
relationships, as compared with the period prior to awakening.

The data confirmed that in nondual consciousness, the experience of “others” is
that “There are no others in the Absolute sense” (Wade, 1996, p. 218), yet there is
“recognition of the bounded selves that exist in the material plane as mitiéplof the
One” (p. 218). The patrticipants explained that the bodily persona, which had been taken
to be a bounded and absolute self, now functions as a transparent andseline
communitywitnessed within nondual consciousness. Due to the recognition that all
appearances are expressions of the absolute, nondual consciousness includes a deep
appreciation for the richness of apparent multiplicity.

Consistent with other aspects of their experience, participants statétetha

perceive relationships as a process arising within oneness, rather thahamgex



182

between separate people. Several participants contrasted their éxpeaence of
relationship as a “thing” that one has—Iladen with emotional projections anddantas
about the future—and their present experience of relationship as a fluid agidfdkeli
process that is always unfolding. One of the striking elements in thisssthi# total
release of the expectation or belief that another person will provide the mgcessa
conditions for happiness. Narratives pointed out how past egoic relationships had been
based in unquestioned, selfish demands for love. With awakening came the expérience o
self-sufficient love, or B-Love, in Maslow’s (1969b) terms. This engendered the
awareness that other people may not know their absolute identity as love, afwldhere
forgiveness for unconscious and unloving expressions of mental-emotional conditioning.
Meanwhile, the data indicate that this stage increases, rather than jnhibits
discernment and integrity in relationships. Several participants reportetrtnagh
awakening they came into a deeper acceptance for others as well raibaion with
their own personality and its inclinations. This development connects with the tfieme
nondual action, whereby the discovery of the absolute self allows the perstmaiibye
fluidly express itself in the world. For example, a few participants spoke ohget
having to worry about how they behave in regard to others. They described being free
from former habits of self-conscious self-manipulation, and conversely, the esire
control or please others. Thus, in relationships, as in every other arena, pagticipa
claimed that life lives itself. It appears, again, that the recognition ofaimplbsolute
harmony tends to engender relative harmony in outward affairs. Nondual conss®us
IS not a static state of subjective transcendence that leaves objecingimffaneglected

mess. Given that the former split between these realms is overcome, émsacde an
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intelligence in nondual consciousness that naturally moves to heal what may be
fragmented in the psyche and its relations. Though this stage cannot be confined to any
particular appearance, the data suggest a tendency toward harmonious adjodtfaent

Related to the theme of unitive relationships, the data on unitive love confirm the
hypothesis that participants would claim to experience love as a funtidmeality of
existence. The data defined unitive love as synonymous with nonduality—a function of
the absence of all illusory separateness and self-enclosure. Unitive hoagked by a
powerful sense of compassion and solidarity with all beings, and includes an egpansi
at times rapturous appreciation of life in all its forms. The data convey thiatgzants
live in an atmosphere of “blessedness” and enjoy “the sense of being favavedrial
beatified world” (Washburn, 1995, p. 229). Yet, participants simply feel that they have
discovered the world, or life, as it really is, in all its simplicity and wheden

Unitive love was distinguished from relative, conditional love. Reality-avesise
enables the human heart “to be the world” (P6), which means to exist in direct
identification with all that it apprehends and to overflow as gratitude and regawher
than to seek to gain something from the standpoint of incompletion. Unitive love includes
peace, impartiality, and compassion for those who suffer. Further, particifaifiisct
that the overwhelming, blissful type of love that arose upon awakening eventually
becomes more calm and embodied.

In their recognition of all things as the universal essence, participamtplkye
the highest stage of moral development proposed by Kohlberg (1981):

[At] Stage 7 we identify ourselves with the cosmic or infinite perspedself,

we value life from its standpoint. At such time what is ordinarily background

becomes foreground and the self is no longer figure to the ground. We sense the
unity of the whole and ourselves as part of that unity. This experience of unity,
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often mistakenly treated as a mere rush of mystic feeling, is ate'3tag
associated with a structure of ontological and moral conviction. (p. 345)

As noted by Cook-Greuter (2005), nondual consciousness is marked by a “completely
internalized transpersonal or interindividual morality” (p. 34). To clarify, ndndua
morality is completely internalized in that it is wholly ontologicaktims from the level
of singular, all-inclusive identity, rather than mediation between objectstuapieacher
Robert Adams (1997) elaborates on this unique condition:
What is compassion? Actually compassion is when you are reconciled with this
entire universe. There’s nothing in this whole universe that you are against. Think
about that. Compassion means reverence for all of life, everything isthbveis
no such thing as dead matter. (p. 211)
Meanwhile, in light of the themes of nondual action and disidentification from mental
constructs, it is clear that unitive love does not predetermine a set of noedtisides
or responses to a situation but functions spontaneously in the moment. For example, it
may be that an awakened individual is in fact extremely unlikely to engageenc&ol
but to state that unitive love disallows any act of violence would be to impose dualisti
thinking on the nondual functioning of reality. Therefore, the data on unitive love and
moral vision bear out Assagioli's (1991) assertion that
The soul that has been thus enlightened sees every fact and every event as being
connected with other facts and events, justified by a higher logic; itheees t
universe upheld and permeated by a perfect justice and an infinite goodness.
(p. 147)
Apparently, this infinitely broader perspective on life events may astsugorise the
enlightened soul who has stumbled upon it. Some participants explained that they have
been surprised at the absence of a seemingly appropriate psychologicale ésolife

event. For example, it is striking that despite having engaged for years emqbative

prayer and devotional practices, Dana (P2) found herself essentially unalalg torpr
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her daughter’s healing from lymphoma, given that her consciousness was rooted in
gnostic surrender to reality. In this situation, nondual consciousness did not preempt all
normative psychological reactions, including profound grief, but it did chemmgeof

the reactions, behaviors, and perspectives on these processes. In summapgmartici
affirmed that unitive love both acknowledges and expresses the indivisible wiscdenes
ultimate rightness of reality at all times, despite appearancesxiségnce may be cruel,
fractured, or simply meaningless.

In addition to exploring how participants understand and experience such qualities
of nondual perception, interviews inquired into participants’ views of the teleology of
human development. One of the hypotheses proposed in this study was that participant
would express the certainty that human development is essentially a ppbspsgual
awakening whereby reality is discovered as an absolute good. This hypotlesis wa
largely confirmed by the thematic data.

Participants’ awareness of positive cosmology is defined as an exatrie
understanding that reality is ultimately benevolent in nature and that ittsdaksw and
enjoy itself through creation. One of the striking features of this therhe mnviction
with which participants affirmed absolute perfection and nonduality in stateswerfts
as, “There’s only light, and in fact that's all there’s ever been” (P6);th&ke is, is
goodness” (P10); and “Enjoyment is literally what this is made of. There’sngatther
than that” (P11). In both language and tone, participants seemed eager tohsttavasv
for them, apparently, the most wonderful discovery to have stumbled upon in a lifetime.

Throughout the data on this theme, participants compared the manifestation of

ineffable spirit to an artist’s joyful process of creation, or to a form @renbment
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whereby absolute consciousness enjoys every experience it has, includingftiepd
tragic. Participants often likened reality to a divine game in which conscgsisne
conceals itself from itself by taking form and eventually finds itdetfugh awakening.
While acknowledging that awakening is a natural tendency in human development,
several participants rejected the idea that humanity is destined to awakemale or
that awakening can be considered the goal of existence. Participantshabte
consciousness is already awake and whole. In the final analysis, the appeatanoan
beings being asleep in the egoic dream of separation is itself a hainesent, and
apparently necessary illusion that happens within eternal awakeness.

The theme of positive cosmology therefore expressed two sides of a tlassica
paradox in mysticism. First, it can be seen that from the relative pavspef changing
experience, there is a process of individual development and awakeningliedh#ea
This process can be likened to the seeming movement of the sun as it is perceived from
the earth: In this case, there appears to be an individual who changes. This perispective
expressed in language through the ultimately false but pragmatic distibetiween
awakened and unawakened individuals: Enlightened consciousness sees all indiwiduals a
being already awake and fully liberated. In other words, separation onhg $se@xist
from it own perspective.

Thus, the apparent return to “God” or oneness does not reflect an actual
movement or event, for there never existed a separate person who wag@xi|emt f
asleep to, the reality known by God or oneness. There was no deluded human being; both
delusion and subsequent enlightenment only appeared as seeming events in

consciousness, which does not change. Adyashanti (2004) explained,
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Getting off that wheel afamsargdualistic suffering] means waking up to the
fact that the only thing actually on the wheel is a misunderstanding—the idea that
| am this being with these feelings and problems. We call it samsaadeeit’'s
not actually real. It only exists between your ears. (p. 171)
Thus, the notion that a separate person becomes more conscious does not accurately
reflect nondual ontology. Though psychological and physical development are processes
of increasing complexity, the noetic unfolding that occurs through and amigrtitaiss
expresses the ultimate sophistication of simplicity:
As consciousness or truth cannot really vary or have degrees, when we talk of a
developing consciousness in people it is more accurate to say that each individual
is at a certain evolutionary stage of being less ignorant or less unconscious.
(Long, 1984, p. 121)
In summary, participants portrayed the human process of awakening as @foyeuthat
appears to occur within the intrinsic perfection of consciousness, rather thamegptin
to correct an actual problem. Several participants emphasized that in thelercge
consciousness simply enjoys being and creating, and that its nature as loyeignd jo
anything, obscured by the mind’s pretentions and obsessions about knowing what will
happen in the future. Given that awakening removes the separative selfrsgns
imagines and desires enlightenment as if it could be an object or atwitthe self, it
makes sense that the participants do not harbor a desire for others to bersaighte
though they may be moved to share the possibility of liberation with apparent others who
suffer in the egoic dream or are simply curious to discover the truth.
As reflected in other themes, participants stressed that the idea adréeutate
—in this case through collective awakening—is a dualistic mental constaiacenies

the present wholeness of reality. Speaking from the relative point of vietvejgaarts

described nondual consciousness as the most healthy, natural, and accurate mode of
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perception available to human beings. Meanwhile, speaking from the absolute point of
view, they tended to deny that reality has any need or plan to manifest moemad/ak
human beings.

Taken together, the themes found in this study provide a relatively cleaitportr
of nondual consciousness as a stage of development. The following poem, attributed to
Lao Tzu (Mitchell, 1989), elegantly captures the process and outcome of awakening:

Each separate being in the universe

returns to the common source.

Returning to the source is serenity.

If you don’t realize the source,

you stumble in confusion and sorrow.

When you realize where you come from,

you naturally become tolerant,

disinterested, amused,

kindhearted as a grandmother,

dignified as a king.

Immersed in the wonder of the Tao,

you can deal with whatever life brings you,

and when death comes, you are ready. (p. 15)

The traits that were identified reflect the key premises in the literand are consistent
with the traits identified in other research, which include the awarenessuthatt and
object are not separate, timeless here-and-now awareness, spontatsrigination,
acceptance, lack of self-interest, cognitive flexibility, awarenesambrtality, absence

of suffering, universal love, unconditional peace/bliss, and mental claritye(BL2I005;
Brown & Engler, 1980; Nagle, 2004). This study has also provided data that help clarify
exactly what concepts such as “spontaneity,” “acceptance,” or “lackf-oftezest”

actually mean in nondual experience, given that these terms can easilyriberpreted

and reduced to qualities of egoic consciousness. As in Nagle’s researciparadiin

this study clearly view their present condition as one of ultimate fulfiitraad freedom.
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These individuals claim, in many direct and indirect ways, to have reached wlat ca
least provisionally be considered the height of metaphysical wisdom and psyithalspi
well-being. This common trait lends support to the view of nondual consciousness as the
culminating stage of development.

Implications for Theory

Whether nondual consciousness will remain a stage exemplified by reldé¢wely
people or not, the work of gathering data on nondual consciousness is perhaps one of the
most effective ways that transpersonal psychologists can bridge diyriduna
psychology and bring a broader, more accurate developmental paradigm intd fecus.
premise behind this statement, and behind this study, is that a central task of
transpersonal psychology is to uncover the spiritual reality that vastlgéradscurrent,
normative conceptions of what it means to be a human being. This spiritual raafitt c
be understood in terms of a separate self or finite psyche: The ultimafeaig@ of
spirituality is lost when it is understood as a subjective epiphenomenon of separate
selfhood.

Therefore, one of the goals of this study was to help answer questions in
transpersonal psychology as to the ontological status of the self. Theorists (e.g.
Alexander, Heaton, & Chandler, 1994; Cook-Greuter, 2005; Wade, 1996; Washburn,
1995; Wilber, 1986) generally use one of two basic paradigms to formulate theiranswe
The data from this study have been interpreted as providing support for the phaise t
every version of the separate self, as experienced in egoic consciousesessniglly a
species of identification and a function of consciousness, which is capable of d@pping

partial identifications. This ontological standpoint has been describbé asgis for the
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structural-hierarchicalparadigm (e.g., Alexander, Heaton, & Chandler, 1994; Cook-
Greuter, 2005; Wade, 1996; Wilber, 1986) that combines structurally oriented
psychology with nondual metaphysics. Though he adopted a contrasting paradigm,
Washburn (1995) offered a useful summary of the structural-hierarchical view:

For the structural-hierarchical paradigm, then, there is no separatecselbe

one’s true existence coincides with reality itself. One’s true entistis none

other than the Brahman of Upanishadic Hinduism, the Void of Mahayana

Buddhism. The mental egguaseparate self, is an illusion. It is not any existing

thing—not even, as the dynamic-dialectical paradigm maintains, a partial and

incomplete thing. It is rather only a case of mistaken identity. It ise @l

developmentally necessary and warranted mistaken identity, to be sure, kit a cas

of mistaken identity nonetheless. (p. 44)

In contrast, Washburn@ynamic-dialectical paradigrproposes that development
progresses through the interplay between two poles of the psyche, the ego and the
Dynamic Ground, while the ultimate ontological status of these is left open.

This study’s findings contradict the subtle duality inherent in Washb(r835)
model, though his integrated stage has been cited in this study for its valuable
descriptions of some postegoic traits. What distinguishes the dynamictidelland
structural-hierarchical paradigms is their respective ways of undénstgthe ontology
of the ego vis-a-vis consciousness and, therefore, the nature of trans-egoic dentlopm
Both paradigms value and critically examine the extraordinary develdghpeocesses
reported by mystics. However, the data suggest that the dynamicidalperadigm
fails to account for the most important element of these processes, which is the
unmistakable shift to nondual ontology.

Washburn’s integrated stage largely resembles what this study habalbas

nondual consciousness. Meanwhile, there are key differences to explore in Ifght of t

study’s findings. Washburn (1995) proposed that at the “far horizon of integrategblife” (
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244), which he considers rare and excellent in itself, there exist the evecaseenof
prophets and saints, as well as those who are graced with the gift of “mystical
illumination.” It is true that some exemplars of nondual consciousness play a propheti
role in the transformation of culture and/or exhibit the extremely sglftesnpassionate
service to humanity that is associated with sainthood (Nagle, 2004; Sovatsky, 2004;
Ullman & Reichenberg-Uliman, 2001). Meanwhile, Washburn’s description of the third
rare case, mystical illumination, to some extent matches the theory amshdadndual
realization that is provided in this study. However, Washburn separated spiritual
awakening from mystical illumination. This study, in contrast, views ilhation as the
essence of awakening and goes further than Washburn by claiming thatatiomis
indeed a metaphysical revelation.

In Washburn’s summary, mystical illumination includes almost all of theres
of nondual realization, except that it entirely leaves out the authoritative ghosis
nonduality. For Washburn, mystical illumination is the ultimate experiencéhthaigo,
or “soul,” can have of the “Dynamic Ground,” which he often refers to as “spirist, Fir
the structural-hierarchical paradigm rejects the concept that an altég the ego is
having the experience. In direct experience, it is always pure awarattesmsthan a
body or an ego that experiences phenomena. Thus, the presumed ego is derivative to
bare, withessing awareness and cannot be the true subject of any erpditeniailure
to make this ontological distinction allows Washburn to maintain the illusuity

between the ego and spirit.
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This study’s findings strongly support Wilber's (1996) narrative regairtii@g
role of witnessing awareness as both a necessary obstacle and a doorarajual
realization:
At some point, as you inquire into the Witness, and rest in the Witness, the sense
of being a Witness “in here” completely vanishes itself, and the Witness turns out
to be everything that is witnessed. The causal gives way to the Nondual, and
formless mysticism gives way to nondual mysticism. “Form is emptiness and
emptiness is form.” Technically, you have dis-identified with even the Véitnes
and then integrated it with all manifestation. (p. 227)
Washburn does not deal strictly with awareness as an experiential ifacto @l
concepts, and so reifies the ego as a veritable, if limited, self and locusrehassa
Meanwhile, in Washburn’s narrative, the Ground, or spirit, seems initakig
equivalent to what this study has defined as consciousness. However, Washbugshesita
to consider the Ground as representing nondual, metaphysical reality. In histhde
ego becomes enlightened through its newfound permeability to the Ground, and the
psyche is transformed, but this transformation does not carry the ontolagloaiity of
gnosis.
Washburn defined illumination as “the ultimate vision” by which the soul (ego)
tastes spirit “in the fullness of its radiant glory” (p. 247). He describeexperience of

this “supreme ‘state’ (p. 247) as being statistically rare even ammbegyated

individuals. In short, illumination is viewed as an experience that some but not all
enlightened persons have. Yet, Washburn’s description of integrated individgalg lar
defines what this study considers the outcome of illumination—that is,dlzmca of

spirit infuses everyday experienagadis known as the true nature of existence. It seems

that Washburn has misinterpreted mystical illumination and subsequentlgrezgdgt

as a show of mystical fireworks that has no ontological significance. Hadrasore
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defined a stage that looks like enlightenment but lacks the definitive ontologicalrshift.
contrast, this study has presented data that explain why mystical illionirsathe
prerequisitefor nondual consciousness.

While Washburn described spiritual awakening and many qualities of nondual
consciousness with great precision, he differed from Wade (1996) and Wilber (1986) in
that he classified the trans-egoic “Ground” as an intrapsychic, numinous phenomenon
that does not necessarily constitute a transpersonal, metaphydital Teg amounts to
an agnostic stance regarding the nature of the Ground. Washburn (1995) wrote,

In stressing the existence of the power of the Ground, | am not advancing an

opinion on the ultimate ontological status of this power. Such a judgment would

in any case be unwarranted. It would exceed the limits of human cognition. We

simply cannot know—in this lifetime at least—whether the power of the Ground,

in addition to being an intrapsychic phenomenon, is also an extrapsychic

(metaphysical, cosmic) noumenon. Human experience suffices to affirrhehat t

power of the Ground is a dynamic reality of extraegoic origin and numinous-

sacred character, but it is not a sufficient basis from which either tmaffideny

the possibility that the power of the Ground is something that exists independently

of the psyche. This position m®t psychological reductionism; it is simply a

confession of ignorance. Spirit may have its ultimate origin in a metaphysica

source lying completely beyond the soul. As experienced by the ego, however,
spirit is of necessity something that expresses itself within the boundbties

soul. The ego can have no experience, and therefore no knowledge, of the power

of the Ground as it may (or may not) exist beyond these boundaries. (p. 131)
Washburn claimed that human experience confirms the influence of the Ground but does
not reveal its ontological status. This assertion ignores the kind of key human mogerie
that have been documented in this study and throughout the mystical literataref littl
which appears in Washburn’s bibliography.

It is surprising that Washburn’s work so accurately conveys so manysaepect
testimony regarding mystical illumination—for example, the unparalldiesl &nd

grandeur—while it essentially discounts and does not discuss the most impeatard f
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described by mystics. Namely, mystics claim that awakening is, abpaeraetaphysical
revelation of nondual spirit, rather than an amazing event happening inside the psych
This, of course, is the source of controversy surrounding mysticism: Mystiosta

know God, reality, and truth in their direct experience, though they claim it is not
knowable in any objective, reducible sense.

The metaphysical nature of gnosis is clearly defined in this studgiags as the
factor that brings unconditional peace and constitutes absolute self-knowlbdgiata
suggest that nondual realization is the catalyzing event/process for thigotnaonshe
beatific qualities that are described in Washburn’s integrated stdgermailar stages in
other transpersonal models. Moreover, it is clear that mystics do not emerge from
nondual realization feeling uncertain as to whether this numinous “Ground” of
consciousness is merely an intrapsychic force or a metaphysical trutr. assthey are
concerned, the question iokide-versus-outsideas been conclusively answered: Inside
and outside are concepts that do not have meaning within the singularity of
consciousness. The mental ego is seen to have been a construction that presupposed the
self as a bounded center of awareness—an interior center that, by definrtioot, resach
to the unknown, metaphysical exterior.

In summary, Washburn stated that the apparent duality between the psyche and
absolute reality cannot be resolved in human experience, “in this lifetimestt (jle.

130), and throughout his work neglected to mention that mystics consider theaefutati
of that ontological split to be the hallmark of genuine awakening. When have mystics
whose testimony Washburn obviously values—ever suggested that metaptinygiaal

not available for discovery in this lifetime, the timeless present? Bygtyat human
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experience does not suffice to confirm metaphysical truth, Washburn ignorestttiafa
mystics do feel qualified to speak about metaphysics.

If anything, mystics tend to feel that metaphysics is gs@&area of authority
and generally treat it as an important and wonderful subject to share with others. Give
that this is both the contemporary and historical case, it falls upon transpersoraisschol
to further uncover and address their testimony. If the participants isttioig have not
discovered themselves as absolute reality, it may be asked why they slemiytlaim
to have done so, and why they claim to know beyond all doubt that death occurs only to
the body, that consciousness is an eternal reality. Maintaining the bpggnaise that
nondual consciousness cannot be assessed in any objective manner, this study concludes
that several striking themes at least strongly indicate the presetinie sthge, as
generally described in the structural-hierarchical paradigm.

Implications for Transpersonal Psychology and Future Research

As noted in Chapter 2, disagreement about the ontological status of consciousness
is also found in scholarly discourse regarding the perennialist viewpoint of istystind
its relationship to transpersonal psychology. The findings presented herencibwefir
continuing relevance of the perennial wisdom to transpersonal psychology and allow for
further exploration of this debate. As Kaisa Puhakka (2007) pointed out, the perennial
wisdom’s emphasis on direct gnosis of truth is a much-needed antidote to ther@ades
intellectual malaise and cultural fragmentation caused by postmodetivjstta
epistemology.

Puhakka (2007) first acknowledged that postmodern thought helped to question

positivist epistemology and pave the way for transpersonal studies. However, Puhakka



196

noted that when the postmodern technique of conceptual deconstruction “hit tis” street
its finer points were lost amid a new culture of crass relativism and tabiendere, any
person’s “truth” is as valid as anyone else’s truth, given that truth was prtsoitne

limited to the insular subjectivity of each human being’s experience. Though
transpersonal psychology originally represented a clear break from tlotéoacht
epistemology of mainstream psychology, the challenge of overcoming the subtle
reductionism of postmodern thinking often remains unrecognized. Whereas the pluralism
of postmodern thinking would seem to appreciate diversity, it conceives of diversity
without unity, erroneously perceiving notions of universality as threatenihg to t
appreciation of diversity.

Puhakka (2007) observed the ongoing dance of the “unity vs. diversity” dialectic
in transpersonal psychology and suggested that the field may be in danger of 2mghasi
the plurality of perspectives at the cost of unity, essence, and depth. This Shdigtgs
point directly to these qualities and add the dimension of depth to an otheraise tw
dimensional horizon of disconnected percepts and human narratives. As Puhakka noted,
the perennial wisdom is not as much a philosophy as it is a prescription fangente
postsubjective, nondual consciousness. Yet, the question at the heart of the matter
remains, at least for many scholars in academic psychology, whethea sealization is
possible. Puhakka affirmed the reality of gnosis, and held that this possibilisgrgiak
to what transpersonal psychology can offer the world:

Transpersonal psychology’s potential as an antidote to postmodern mataise lie

not in its theoretical or paradigmatic formulations, nor even in its valuing of

human experience in all its forms, but in its commitment to developing and
discovering ways of knowing that do not depend on conceptual thinking or on

perception shaped by culturally, linguistically, and psychologically ¢iomeid
schemata. (p. 11)
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Related to this claim, Puhakka emphasized the crucial distinction betweeieetgle
deconstruction and conceptual deconstruction: Whereas experiential deconstruction
illuminates absolute reality and liberates consciousness from the “sadipsisbn of
individual subjectivity” (p. 13), conceptual deconstruction consists in the endless
reduction of abstractions to other abstractions.

Though it is certainly valuable to explore various means of experiential
deconstruction, it is perhaps more urgent that transpersonal psychologists pdiat out t
resultsof deconstruction in their most striking form: a stage-level changetieflec
guintessential spiritual wisdom, psychological integration, and unobstructedagtim
with life. It is also important to emphasize that deconstruction is an organ&spritat
occurs whenever attention is allowed to relax: It does not depend upon one awarene
practice having been adopted and mastered, such as meditation, as much agsthatcons
intention to relax into conscious presence. This is the direct mysticalrigdhbht is
clearly needed and valued in our culture at this time, as evidenced by the tremendous
popularity of Eckhart Tolle’s (1999) teaching and similar work by other sfditdaahers
(e.g., Katie & Mitchell, 2002; Ruiz, 2004).

In this regard, due to its unique sample, this study demonstrates the increasing
relevance of contemporary nondual spirituality to transpersonal psychologsiudl
spirituality deemphasizes the apparent choice between discrete kpattug practices,
and traditions—any of which may be valuable—and points to the unconditioned process
of becoming intimate with what is.

The emergence and blossoming of understanding, love and intelligence has

nothing to do with any tradition, no matter how ancient or impressive—it has
nothing to do with time. It happens completely on its own when a human being
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guestions, wonders, listens and looks without getting stuck in fear, pleasure and
pain. When self-concern is quiet, in abeyance, heaven and earth are open. The
mystery, the essence of all life is not separate from the silent opensasplef
listening. (Packer, 2009)
Thus, nondual spirituality cuts equally through the mystique of spiritualitrasliand the
fog of suffering. With refreshing clarity and compassion, nondual teachingbiest
the normative belief that human beings can have no true and lasting oetief fr
psychological suffering.
In our culture, we make the suffering of samsara noble. It is almost egadd
imagine that who you are is not a problem to be solved. We are never expected to
actually hop off this wheel of suffering and wake up from this trance of
“me.”(Adyashanti, 2004, p. 171)
It is also important to note that the promise of spiritual freedom as an btegwsl and
ever-present reality has little to do with the hyper-masculine or falsscendence by
which real mysticism has at times been tainted and misunderstood (Caplan,i@89). |
essence, mysticism reveals the feminine and masculine principles in g@ste
expression and demonstrates their ultimate interdependence and insepatdiitisy.
half of this study’s participants were female, and the mysticaltitey&ited throughout
this work has included many female voices. Analysis of contemporary niysticature
reveals that many nondual teachers are women who, as awakened consciousieess, (a)
not identify exclusively with the gender of the body, and (b) are nevertlespssially
involved in helping women express and celebrate their feminine psychologihtmigh
the liberating realization of nonduality and as a skillful means of relalkangften overly
masculinized ego into that realization (Robinson, 2007; Valine, 2005).

While nondual teachings emphasize the ever-present availability of awakening,

this study may raise more questions than it can answer as to what faetoys hielped
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the participants to reach such a high level of insight and subsequent psychological
integration. Though the data begin to define the spontaneous process of egoic
deconstruction after awakening, for many individuals, deep egoic identifigagrsists
long after awakening, prolonging the transition to mature nondual consciousness (Caplan,
1999; Kapleau, 1965). The conclusion drawn from this study’s findings and theufiéerat
is that for some people, mental-emotional patterns are more deeplychaattemd
therefore require a much longer period to dissolve. Such patterns may render som
individuals more susceptible to getting lost in well knawihde-sacof transpersonal
development, whereby the ego claims awakening for itself and createsspinavalized
identity or becomes fixated on bliss or other phenomena (Adyashanti, 2004; Caplan,
1999; Greenwell, 2005).

Thus, it is not clear whether the participants in this study somehow accessed a
particularly helpful practice or insight that aided their maturation prooes®w they
were able to do so. Clearly, participants did not follow a uniform path of action in the
outward sense. However, an intrinsic logic of experience, uniquely woven into each
person’s life circumstances, was deduced from the themes, and this logidcelefise
egoic deconstruction.

It can at least be said that the mystical literature affirms thaly'stfindings on
deconstruction and consistently explains that consciousness, once awakened, thoves wi
greater speed and power to clarify itself (Caplan, 1999; Chang, 1959; Kapleau, 1965).
Nevertheless, major obstacles can ostensibly frustrate this movemend.regtrd,
many mystics have explained that the maturation process varieg amonduals and

persists through numerous apparent lifetimes or incarnations (Adams, 1997; Caplan,
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1999; Kapleau, 1965; Meher Baba, 1967), which are shaped solely by the nature of
mental-emotional conditioning. For example, Kapleau’s (1965) seminal workron Ze
practice and enlightenment details the dramatic awakening of a young wéaeko
lwasaki, who died soon after reaching what her teacher, Sogaku Harada Rsisibede
as the highest degree of clarity. Harada Roshi pointed out to her that for wplstthe
progression from initial awakening to deep enlightenment usually takes &rOwymars,
whereas for Yaeko it occurred within a few weeks. The strength of Yaeko’s vow of
spiritual aspiration, “made through countless lives and embracing akseéings” (p.
294) was implicated as the factor responsible for rapid growth in thisndett can
therefore be deduced that equally unique cases may take much longer thais,10 yea
perhaps due to karmic patterns that extend well beyond one lifetime.

Thus, the fact that some individuals awaken but do not as quickly or fully embody
mature nondual consciousness does not necessarily mean that egoic deconstruction is not
occurring. Further research on nondual realization may bring out the additianakthe
and subthemes on stage transition that this study was not able to focus on, due to its
primary aim of identifying stage traits. This data would help describatians in
developmental progress and the factors involved, though the deeper nature of karma may
remain a metaphysical factor extending beyond visible time and space. Pawsalslef
research within the transitional phase include the relationship between kunaé@lini a
awakening, the dark night of the soul, or the phase of causal fixation that wasadentifi
in this research. Concerning initial awakening, qualitative research aigghbe used to
examine changes in identity/ontology experienced by spiritual setbkeugh the

mystical practice of self-inquiry (Ramana Maharshi, 2004).
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Hopefully, this study has shown that researching enlightenment does not require a
search for the perfect human being—an effort complicated by too manypsEswsn
about how spiritual maturity should look. Instead, this exploration involved a few simple
guestions and plenty of listening. Questions about identity are potent when they dre pose
to people who claim to have found eternal life, who claim to be free of suffering, and
who show all the known signs of having undergone a revolution of awareness.

The implications of this study for the practice of psychotherapy atieyarly
relevant. Findings support recent literature (Blackstone, 2006; Brazier, 199&nB
2005; Capriles, 2000; Prendergast, Fenner, & Krystal, 2003) that describes nondual
consciousness as the most potent factor for facilitating growth in the ¢ébhéagetting,
as well as the best vantage point from which to understand psychospiritual gudfetin
relief. Given what he considers to be a lack of clarity about what samése Capriles
(2000) felt compelled to call formetdranspersonal psychology that is founded on
nonduality. Capriles suggested that too many transpersonal psychologstiec the
goal of therapy to be increased access to various transpersonal sta¢eshaa the
absence of delusion. Research conducted by Butlein (2005) suggests that tmseassess
may be accurate: The group of unawakened transpersonal therapists réao eyt
seek to encourage transpersonal experiences, while the purportedly esviderapists
more simply attended to the inherently liberating action of shared conscioesqaes
the basis for healing and potential awakening. In Capriles’ (2000) view, docess
transpersonal experience is a necessary aspect of growth, but the pateggaline

freedom should be the guiding vision for therapy.
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In summary, the results of this research strongly suggest that theastlidy
embodiment of nondual consciousness constitute a natural meeting place for mysticis
psychology, and cultural engagement. Consciousness is the unconditioned presence in
which all expressions of life can be fully met, understood, and allowed to be what they
are. When consciousness recognizes itself deeply, whether through meditation,
psychotherapy, or social exchange, conditioned patterns of the psyche becoexk tatt
the order of Being, the basis for intimacy across the greatest appardasdivhatever
the differences are among diverse expressions of human culture, arigheleall of
these are noticed within the same lucid awareness, a universal preseramethdthas

the chance to relax out of fear, leans inevitably toward appreciation.
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Appendix A: Solicitation Letter
Date
Dear potential participant,

| am a doctoral student in psychology, and am writing because | would like toyiauite
to participate in my dissertation research. The aim of my research iseoweterstand
what is popularly called spiritual enlightenment, especially the experienoealization,
of nonduality. The research plan is to interview several spiritual teadimrstae nature
of their awareness and experiences.

| am contacting you because you are a spiritual teacher whom | bekgveave a deep
and clear awareness of nonduality. | have established the following requisedméelp
ensure that participants will be able to provide helpful information for this study.

1. Participants in this study must be active spiritual teachers who assst ot the
realization of nonduality.

2. Participants must feel confident that they can speak from their direciengee
of nonduality, rather than from intellectual understanding alone.

3. Participants must be willing to discuss how their awareness or spiritual
development affects various aspects of their life.

If you feel that you meet each of these requirements, your participatidrewnost
appreciated. However, if you feel that you do not meet any of these requireneas, pl
decline to participate.

Participation in this study will require approximately 2 hours. This timedes reading
and signing the Informed Consent form, filling out a brief demographic questieriair
minutes), and a confidential interview in person or by telephone lasting apptekira0
minutes but no more than 120 minutes.

During the interview, you will be asked questions about your experience of nonduality
and how it affects your life.

Throughout the research and writing of this dissertation, your personal ideilitthg
kept strictly confidential. Please see the enclosed Informed Conseniomoife
details.

If you are willing to participate in this study, please sign the Informed Cofwemtind
mail it back to me in the enclosed self-addressed envelope. [Changed wording of this
request when soliciting by electronic mail.] If you have any questionsnomeens please
contact me at (650) 851-1952 or mcosteines@gmail.com. You may also contact my
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dissertation Chair, John Astin, Ph.D., at (831) 566-6204. Thank you in advance for your
help in this research.

Sincerely, Michael Costeines
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Appendix B: Informed Consent Form
To the potential participant in this research:

You are invited to participate in a study to help the researcher understand tienexpe
of nonduality, popularly referred to as enlightenment. The information gained in thi
research may help psychologists to understand the nature of enlightenmest and it
relationship to human development.

As a participant in this study, you will be asked to speak briefly with therobszabout
your direct experience of nondual awareness and its impact on your lifés prdcess, it
is possible that you will gain further insight into your experiences.

The procedure will involve an audio-taped, 90- to 120-minute interview about your
experiences. The interview will be conducted at a neutral location that is cemvieni
you, or by telephone if necessary.

For the protection of your privacy, all information received from you will be kept
confidential as to source and your identity will be protected. All datébeippassword
protected and archived only on my personal computer. Any transcription of nsatétial
be conducted only after the transcriber has signed a Transcriber Confitentiali
Agreement. All printed materials will be kept in a locked file cabinet in rfigeofMy
dissertation committee members and | will be the only people with accéss t
information. Fictitious names will be used in my dissertation and any addititaratuire
created from my data, unless | am authorized by you to use your name. In thagegor
information in published material, any information that might identify you wiklbered
to ensure your anonymity, unless | am otherwise authorized by you.

This study is designed to minimize potential risks to you. If any psyclwalogpncerns

arise for you as a result of this study, the lead researcher can providaseaéelicensed
psychotherapists and psychospiritual counselors. If you have any concernsionguest

will make every effort to discuss them with you and inform you of options foriagol

your concerns. If you have any questions or concerns, you may call me at 650-851-1952,
or Kartikeya Patel, Ph.D., head of the Research Ethics Committee at thedruti
Transpersonal Psychology, at 650-493-4430.

If you decide to participate in this research, you may withdraw your coasént
discontinue your participation at any time during the conduct of this study and/for an
reason without penalty or prejudice. You may request a summary of the stuthcsicel
research findings, which will include themes derived from all interviemslucted, by
providing your mailing address with your signature.

| attest that | have read and understood this form and had any questions about this
research answered to my satisfaction. My participation in this ressagokirely
voluntary. My signature indicates my willingness to be a participant in sesureh.
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Participant’s signature Date

Researcher’s signature Date

Mailing Address (if you want a summary of the research findings)

Please return this form in the envelope provided to:
Michael Costeines

1050 High Road

Woodside, CA 94062

Thank you very much for assisting me in my research.
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Appendix C: Demographic Questions for Participants
Directions: Please answer all the questions to the best of your abijibu Have any
guestions please contact lead researcher, Michael Costeines, at (650) 851-1952 (or
mcosteines@gmail.com).

Name

Address

Please check preferred mode of communication:  Telephone__ Email____

Age Sex:F/M Ethnicity

Place of birth (only if born outside U.S.)

Marital/domestic partner status # of children

Total # of years of education completed
Approximate # of years involved in spirituality
Approximate # of years as a spiritual teacher

Describe style/format of teaching (e.g., private consultation, pubks)t

Current religious/spiritual tradition, if any

Former religious/spiritual tradition(s), if any.

Current religious/spiritual practices, if any (e.g., prayer, meditati

Description of practice and years practicing




219

Appendix D: Interview Questions
1. Please tell me the story of your awakening.
2. How would you describe your experience now compared to the way you were before?

Probes:

What do you identify or experience as your self now?

How does that compare to before your awakening?

Is there anything different now about your sense of
a. Relationships; love and connection with other people, life forms, and
nature
b. Painful emotions, such as anxiety, fear, anger, and sadness
c. Thought and mental chatter
d. Life purpose
e. Time
f. Ability to negotiate the tasks of everyday living
g. Sensory experience?

3. How, if at all, has this realization/[their preferred term] affected jeuand the way
you live it now?

Probes:
a. How you spend your time
b. Make your livelihood
c. Relationship to wealth and material possessions
d. Ability to negotiate the tasks of everyday living
e. Role of sex or romantic relationships

4. Please tell me about the challenges you have experienced, if any, in the pfoces
shifting from what we might call the egoic, strictly personal experientgedbd a more
awakened/[their preferred term] experience.

5. In your view, what is the ultimate goal of human development, if any?
6. Is there anything | have not thought to ask you that you think might be important or

beneficial for me to understand about the nature of your experience and its impact on
your life?
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Appendix E: Transcriber Confidentiality Agreement

As a transcriptionist, | agree to maintain strict confidentiality witfard to all
participant information and contact contained within the audiotapes that | tbengcri
agree to keep the tapes and transcripts in a locked filing cabinet or safdhesnanet not
in use by me. I will also help to aid the researcher in protecting the idendilly of
participants to ensure anonymity.

Transcriber’s signature Date

Researcher’s signature Date



