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developmental lines or streams of onsiousness, states of onsiousness, and the self (or self-system).A \master template" of these various phenomena, ulled from over one-hundred psyhologial systemsEast and West, is presented. It is suggested that this master template represents a general summaryof the \mind" side of the brain-mind integration. The essay onludes with reetions on the \hardproblem", or how the mind-side an be integrated with the brain-side to generate a more integraltheory of onsiousness.This essay is also ends up being a fairly omprehensive summary of my own psyhologial model,or an outline of an integral psyhology.2 IntrodutionThe amount of theory and researh now being devoted to the study of onsiousness is rather amazing,given its history of neglet in the previous deades. As enouraging as this researh is, I believethat ertain important items are still missing from the general disussion of the role and nature ofonsiousness. In this essay, I would therefore like to outline what I believe is a more integral modelof onsiousness, not to ondemn the other approahes but to suggest ways in whih their importantontributions an be further enrihed by a onsideration of these negleted areas.This is a follow-up to a previous essay (\An Integral Theory of Consiousness", Wilber, 1997b[80℄).2 Sine this is also a summary of evidene and arguments developed elsewhere, I will rarelyquote other authorities in this presentation; works of mine that I referene in this artile do soextensively, and interested readers an follow up with those referenes. (I realize that failing toinlude the original referenes in this artile - several thousand of them - is reader unfriendly, but theadded length would be prohibitive. I have ompromised and added a few representative referenesin eah of the �elds.)Muh of today's researh into onsiousness fouses on those aspets that have some sort of obviousanhoring in the physial brain, inluding the �elds of neurophysiology, biologial psyhiatry, andneurosiene. While there seems to be an uneasy onsensus that onsiousness (or the mind) annotbe fully redued to physial systems (or the brain), there is as yet no widespread agreement as to theirexat relation (\the hard problem"). This artile begins by attempting to provide a ompendium ofthose aspets from the \mind" side of the equation that need to be brought to the integrative table.Integral Psyhology (Wilber, 2000b [85℄) ompared and ontrasted over one hundred developmen-tal psyhologists - West and East, anient and modern - and from this omparison a \mater template"was reated of the full range of human onsiousness, using eah system to �ll in any gaps left bythe others. This master template, although a simple heuristi devie and not a reading of the \waythings are", suggests a \full-spetrum atalog" of the types and modes of onsiousness availableto men and women. This atalog might therefore prove useful as we seek a \brain-mind" theorythat does justie to both sides of the equation - the brain and the mind - beause what follows anreasonably be expeted to over muh of the \mind" aspets that should be inluded, along with the\brain" aspets derived from neurosiene, in order to arrive at any sort of sturdy and omprehensivemodel of onsiousness.After outlining this \full-spetrum" atalog of mind, I will suggest my own model for �tting mindwith brain, ulture, and soial systems. In other words, I will summarize one version of a moreomprehensive or integral theory of onsiousness, whih ombines the full-spetrum mind atalog(or master template) with urrent neurosiene, brain researh, and ultural and soial fators, all2\An Integral Theory of Consiousness" was �rst outlined in an endnote in The Eye of Spirit; it was expandedand published, under that title, in the Journal of Consiousness Studies, 4, 1, 1997. That essay was revised, with anaddition by Roger Walsh, for its inlusion in volume 7 of the Colleted Works, whih is the version I am referring toin this paper. 2



of whih seem to play a ruial role in onsiousness.To begin with the full-spetrum atalog of mind states: The onlusion of the ross-ulturalomparison presented in Integral Psyhology is that there are at least �ve main omponents ofhuman psyhology that need to be inluded in any omprehensive theory: developmental levelsof onsiousness, developmental lines of onsiousness, normal and altered states of onsiousness,the self or self-system, and what I all the four quadrants (whih inlude ulture and worldviews,neurophysiology and ognitive siene, and soial systems). To take them in order.3 Levels or WavesNot all omponents of the psyhe show development, but many of them do, and those developmentalaspets or stages need to be taken into aount. They are not the whole story of the psyhe, but theyare an important part. We live in an evolutionary universe, and those urrents of evolution appearto operate in the human mind as well.There is abundant evidene that some aspets of ognition, morals, psyhosexuality, needs, objetrelations, motor skills, and language aquisition proeed in developmental stages, muh as an aornunfolds into an oak through a series of proess phases (Alexander and Langer, 1990 [3℄; Loevinger,1976 [50℄; Wilber, 2000b [85℄). These stages or levels of development are not the rigid, linear, rungs-in-a-ladder phenomenon portrayed by their ritis, but rather appear to be uid, owing, overlappingwaves (Bek and Cowan, 1996 [14℄).I use all three terms - strutures, levels, and waves - to desribe these developmental milestones.\Struture" indiates that eah stage has a holisti pattern that blends all of its elements into astrutured whole. \Level" means that these patterns tend to unfold in a relational sequene, witheah senior wave transending but inluding its juniors (just as ells transend but inlude moleules,whih transend but inlude atoms, whih transend but inlude quarks). And \wave" indiates thatthese levels nonetheless are uid and owing a�airs; the senior dimensions do not sit on top of thejunior dimensions like rungs in a ladder, but rather embrae and enfold them (just as ells embraemoleules whih embrae atoms). These developmental stages appear to be onentri spheres ofinreasing embrae, inlusion, and holisti apaity.In the human psyhe, what exatly are the nature of these levels? Basially, they are levelsof onsiousness, whih appear to span an entire spetrum from subonsious to self-onsious tosuperonsious (Murphy, 1992 [52℄; Wade, 1996 [67℄; Wilber, 1986 [72℄, 2000b [85℄).3 This overallspetrum of onsiousness is well-known to the world's major wisdom traditions, where one version ofit appears as the Great Chain of Being, whih is said to range from matter to body to mind to soul tospirit (Smith, 1976 [63℄). The Great Chain is perhaps a misnomer. It is not a linear hain but a seriesof enfolded spheres: it is said that spirit transends but inludes soul, whih transends but inludesmind, whih transends but inludes body, whih transends but inludes matter. Aordingly, thisis more aurately alled \the Great Nest of Being". Some modern thinkers aept the existene ofmatter, body, and mind, but rejet soul and spirit. They therefore prefer to think of the levels ofonsiousness as proeeding from, for example, preonventional to onventional to postonventional.My essential points an be made using any of these levels, but beause we will also be disussingspiritual or \superonsious" states, let us for the moment simply assume that the overall spetrumof onsiousness does indeed range from prepersonal to personal to transpersonal (Murphy, 1992 [52℄;Walsh, 1999 [68℄).43See Integral Psyhology for several dozen of versions of this spetrum of onsiousness presented by anient andmodern soures.4For a disussion of the Great Nest of Being, see The Marriage of Sense and Soul, Integral Psyhology, One Taste,and A Theory of Everything. See also Huston Smith's superb Forgotten Truth (1976 [63℄), Roger Walsh's Essential3



Based on various types of ross-ultural evidene, many sholars have suggested that we an dividethis overall spetrum of onsiousness into seven olors or bands or waves (as with the seven hakras);others suggest around twelve (as with Aurobindo and Plotinus); some suggest even more (as in manyof the well-known ontemplative texts. See Wilber, 2000b [85℄, for over one hundred models of thelevels of onsiousness, taken from premodern, modern, and postmodern soures). In many ways thisseems somewhat like a rainbow: we an legitimately divide and subdivide the olors of a rainbow inany number of ways.I often use nine or ten basi levels or waves of onsiousness (whih are variations on the simplematter, body, mind, soul, spirit), sine evidene suggests that these basi waves are largely universalor generally similar in deep features wherever they appear (e.g., the human mind, wherever it appears,has a apaity to form images, symbols, and onepts. The ontents of those images and symbolsvary from ulture to ulture, but the apaity itself appears to be universal [Arieti, 1967 [4℄; Bek etal, 1996 [14℄; Berry et al, 1992 [10℄; Gardiner et al, 1998 [32℄; Sha�er, 1994 [59℄; Sroufe et al, 1992[64℄℄). This general stane is well stated by Berry et al (1992), summarizing the existing researh:\The Cross-ultural Psyhology is a omprehensive overview of ross-ultural studies in a num-ber of substantive areas - psyhologial development, soial behavior, personality, ognition, andpereption - and overs theory and appliations to aulturation, ethni and minority groups,work, ommuniation, health, and national development. Cast within an eologial and ulturalframework, it views the development and display of human behavior as the outome of both eo-logial and soiopolitial inuenes, and it adopts a `universalisti' position with respet to therange of similarities and di�erenes in human behavior aross ultures: basi psyhologial pro-esses are assumed to be speies-wide, shared human harateristis, but ulture plays variationson these underlying similarities (whih will be investigated below as the `four quadrants').5"Nonetheless, all of these various odi�ations of the developmental levels appear to be simplydi�erent snapshots taken from various angles, using di�erent ameras, of the great rainbow of on-siousness, and they all seem useful in their own ways. They are simple ategorizations provided byhumans; but eah of them, if arefully baked by evidene, an provide important ingredients of amore integral model.That these levels, nests, or waves are arranged along a great rainbow or spetrum does not meanthat a person atually moves through these waves in a merely linear or sequential fashion, lunkingalong from body, then to mind, then to soul, then to spirit. Those are simply some of the basi levelsof onsiousness that are potentially available. But an individual possesses many di�erent apaities,intelligenes, and funtions, eah of whih an unfold through the developmental levels at a di�erentrate - whih brings us to the notion of various independent modules in the human psyhe, whih Ialso all lines or streams.Spirituality (1999), and Mihael Murphy's The Future of the Body (1992). Arthur Lovejoy's The Great Chain ofBeing (1964 [51℄) remains the authoritative historial overview, although, again, the \great hain" is a misnomer.5Researh (e.g., summarized by the referenes in this paragraph) suggests that some of these psyhologial struturesare universal, some are ulture-spei�, and some are individual. All three are important; but learly, I do not believethat all strutures are universal. However, sine I am presenting a ross-paradigmati model, the strutures (basi andtransitional) that I usually fous on are those for whih we have substantial evidene that they are generally universaland ross-ultural wherever they appear (i.e., they do not neessarily appear in all ultures, but when they do, theyshow a similar pattern). These basi levels or basi strutures are: matter, sensation, pereption, impulse, image,symbol, onept, rule, formal, vision-logi, psyhi, subtle, ausal, and nondual, whih I often group into nine or tenfuntional units as: sensorimotor, emotional-sexual, rep-mind, rule/role mind, formal-reexive, vision-logi, psyhi,subtle, ausal, nondual. See Integral Psyhology (Wilber, 2000b [85℄).
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4 Lines or StreamsEvidene suggests that through the developmental levels or waves of onsiousness, move variousdevelopmental lines or streams (suh as ognition, morals, a�ets, needs, sexuality, motivation, andself-identity [Gardner, 1983 [34℄; Loevinger, 1976 [50℄; Wilber, 1997a [79℄, 2000b [85℄℄). It furtherappears that, in any given person, some of these lines an be highly developed, some poorly (or evenpathologially) developed, and some not developed at all. Overall development, in short, is a veryuneven a�air!The reason seems to be that the numerous developmental lines are to some degree independentmodules, and these modules an and do develop in relatively independent ways (but not totallyindependently).6 Eah of these modules probably evolved in response to a series of spei� tasks (e.g.,ognition of the external world, needs and desires in di�erent environments, linguisti ommuniation,sexual release mehanisms, and so on). There is an enormous amount of theory and researh onmodularity (both pro and on), although it is generally aepted in the psyhologial literature.7Aording to this body of researh, a person an be at a relatively high level of development insome lines (suh as ognition), medium in others (suh as morals), and low in still others (suh asspirituality). Thus, there is nothing linear about overall development. It is a wildly individual andidiosynrati a�air (even though many of the developmental lines themselves unfold sequentially).The most ommon ritiism of my model is that it is linear, a view I have not held for twentyyears. But what about spirituality itself? Does it neessarily unfold in stages? My answer, again, isabsolutely not. But before we see why, let's disuss states of onsiousness.5 States of ConsiousnessSeveral states of onsiousness are quite familiar. For example, waking, dreaming, and deep sleep.Those are some of the \normal" or \ordinary" states. Some of the \altered" or \nonordinary"states appear to inlude peak experienes, religious experienes, drug states, holotropi states, andmeditative or ontemplative states (Goleman, 1988 [38℄; Grof, 1998 [41℄; Tart 1972 [65℄). Evidenestrongly suggests that a person at virtually any stage or level of development an have an altered stateor peak experiene - inluding a spiritual experiene (Wilber, 1983 [71℄, 2000b [85℄). Thus, the ideathat spiritual experienes are available only at the higher stages of development is inorret. Statesthemselves rarely show development, and their ourrene is often random; yet they seem to be someof the most profound experienes human beings ever enounter. Clearly, those important aspets6These lines or modules are relatively independent beause they seem to be intertwined in ertain \neessary butnot suÆient" patterns. For example, empirial researh has already demonstrated that physiologial development isneessary but not suÆient for ognitive development, whih is neessary but not suÆient for interpersonal devel-opment, whih is neessary but not suÆient for moral development, whih is neessary but not suÆient for ideasof the good (Loevinger, 1976 [50℄; Commons et al., 1989, 1990 [20℄). Further, beause the self inherently attemptsto integrate these various lines (see below), their independene is dampened by the binding power of the self-system.(See the seond edition of The Eye of Spirit in CW7 and Integral Psyhology for a further disussion of these themes.)The idea of relatively independent lines of development is similar to the widely aepted notion of independentmodules (linguisti, ognitive, moral, et.), exept that in my view these modules, as they develop, are all subjet tothe same general levels or waves (preonventional to onventional to postonventional to post-postonventional), andthey are all balaned and integrated by the self. But my model does allow us to use the important ontributions ofmodule theorists, set in what I believe is a more adequate framework.7There is moderate to strong evidene for the existene of the following developmental lines: ognition, morals,a�ets, motivation/needs, ideas of the good, psyhosexuality, kinestheti intelligene, self-identity (ego), role-taking,logio-mathematial ompetene, linguisti ompetene, soio-emotional apaity, worldviews, values, several linesthat might be alled \spiritual" (are, openness, onern, religious faith, meditative stages), musial skill, altruism,ommuniative ompetene, reativity, modes of spae and time pereption, death-fear, gender identity, and empathy.Muh of this evidene is summarized in Wilber, 1997a [79℄, 2000b [85℄.5



of spirituality that involve altered states do not follow any sort of linear, sequential, or stage-likeunfolding.What types of higher states are there? Considerable ross-ultural omparisons (Forman, 1990[27℄, 1998a [28℄; Murphy, 1992 [52℄; Smart, 1984 [62℄; Smith, 1976 [63℄; Walsh, 1999 [68℄; Wilber,2000b [85℄), taken as a whole, suggests that there are at least four higher or transpersonal statesof onsiousness, whih I all psyhi, subtle, ausal, and nondual. (As we will see in a moment,when these temporary states beome permanent traits, these transitory states are onverted intopermanent strutures of onsiousness, and I all those permanent strutures, levels, or waves by thesame four names.)Briey, the psyhi state is a type of nature mystiism (where individuals report a phenomeno-logial experiene of being one with the entire natural-sensory world; e.g., Thoreau, Whitman. It isalled \psyhi", not beause paranormal events our - although evidene suggests that they some-times do - but beause it seems to be inreasingly understood that what appeared to be a merelyphysial world is atually a psyhophysial world, with onsious, psyhi, or noeti apaities beingan intrinsi part of the fabri of the universe, and this often results in an atual phenomenologialexperiene of oneness with the natural world [Fox, 1990 [31℄℄). The subtle state is a type of deitymystiism (where individuals report an experiene of being one with the soure or ground of thesensory-natural world; e.g. St. Teresa of Avila, Hildegard of Bingen). The ausal state is a typeof formless mystiism (where individuals experiene essation, or immersion in unmanifest, formlessonsiousness; e.g., The Cloud of Unknowing, Patanjali, pseudo-Dionysus; see Forman, 1990 [27℄).And the nondual is a type of integral mystiism (whih is experiened as the union of the manifestand the unmanifest, or the union of Form and Emptiness; e.g., Lady Tsogyal, Sri Ramana Maharshi,Hui Neng [Forman, 1998b [29℄℄).As I have suggested in Integral Psyhology (Wilber, 2000b [85℄), these apparently are all variationson the natural states of waking, dreaming, and deep sleep - whih seems to be why a person atvirtually any stage of development an experiene any of these nonordinary states (beause everybody,even an infant, wakes, dreams, and sleeps). However, in order for these temporary states to beomepermanent traits or strutures, they must enter the stream of development (see below). Of ourse,for most people, the dream and deep sleep states are experiened as being less real than the wakingstate; but with prolonged meditative pratie, it is said that these states an be entered with fullawareness and an expansion of onsiousness, whereupon they yield their higher serets (Deutshe,1969 [25℄; Gyatso, 1986 [42℄; Walsh, 1999 [68℄).In many of the wisdom traditions, the three great normal states (of waking, dreaming, and deepsleep) are said to orrespond to the three great bodies or realms of being (gross, subtle, and ausal).In both Vedanta and Vajrayana, for example, the bodies are said to be the energy support of theorresponding mind or state of onsiousness (i.e., every mental mode has a bodily mode, thuspreserving a bodymind union at all levels). The gross body is the body in whih we experiene thewaking state; the subtle body is the body in whih we experiene the dream state (and also ertainmeditative states, suh as savikalpa samadhi, and the bardo state, or the dream-like state whih issaid to exist in between rebirths); and the ausal body is the body in whih we experiene the deepdreamless state (and nirvikalpa samadhi and the formless state)(Deutshe, 1969 [25℄; Gyatso, 1986[42℄).The point is that, aording to these traditions, eah state of onsiousness has a orrespondingbody whih is \made" of various types of gross, subtle, and very subtle energy (or \wind"), andthese bodies or energies \support" the orresponding mind or onsiousness states. In a sense, wean speak of the gross bodymind, the subtle bodymind, and the ausal bodymind (using \mind"in the very broadest sense as \awareness" or \onsiousness").8 The important point, whih I will8In my own system, the \body/energy" omponent is the Upper-Right quadrant, and the \mind/onsiousness"omponent is the Upper-Left quadrant. The integral model I am suggesting therefore expliitly inludes a orrespond-6



provisionally aept for this \master template", is simply that eah state of onsiousness is supportedby a orresponding body, so that onsiousness is never merely disembodied.96 The Relation of Strutures and StatesOne way of looking at the evidene thus far is to say, as a heuristi devie, that states of onsiousness(with their orrelative bodies or realms) ontain various strutures of onsiousness. For example,the waking state an ontain the preoperational struture, the onrete operational struture, theformal operational struture, and so on. In Vedanta, these strutures or levels of onsiousness areknown as the koshas (or sheaths).For Vedanta, the threemajor bodies/states support �vemajor strutures. The subtle body, experi-ened in the dream state (and the bardo realm, savikalpa samadhi, et.), is said to support three majorkoshas or onsiousness strutures - the pranamayakosha (�elan vital), the manomayakosha (onven-tional mind), and the vijnanamayakosha (higher and illumined mind). The gross body/wakingstate supports the annamayakosha (the sheath made of food, or the physial mind), and the ausalbody/formless state supports the anandamayakosha (the sheath or onsiousness struture made ofbliss, or the transendent mind).The reason that both Vedanta and Vajrayana maintain this is that, for example, eah night whenyou dream (when you are in the subtle body), you have aess to at least three major strutures (youan experiene sexual �elan vital [the pranamayakosha℄, mental images and symbols [manomayakosha℄,and higher or arhetypal mind [vijnanamayakosha℄ - i.e., the dream state an ontain all three of thoselevels/strutures), but you do not experiene the gross body, the sensorimotor realm, or the grossphysial world - those are not diretly present. In the dream you are phenomenologially existing ina subtle body experiening the (three) onsiousness strutures supported by that subtle body andontained in that state.In short, any given broad state of onsiousness (suh as waking or dreaming) an ontain severaling subtle energy at every level of onsiousness aross the entire spetrum (gross to subtle to ausal, or matter tobody to mind to soul to spirit). Critis have often missed this aspet of my model beause the typial four-quadrantdiagram shows only the gross body in the Upper-Right quadrant, but that is only a simpli�ed summary of the fullmodel presented in my work.In the traditions, it is often said that these subtle energy �elds exist in onentri spheres of inreasing embrae.For example, the etheri �eld is said to extend a few inhes from the physial body, surrounding and enveloping it;the astral energy �eld surrounds and envelops the etheri �eld and extends a foot or so; the thought �eld (or subtlebody energy �eld) surrounds and envelops the astral and extends even further; and the ausal energy �eld extendsto formless in�nity. Thus, eah of these subtle energy �elds is a holon (a whole that is part of a larger whole), andthe entire holoni energy spetrum an be easily represented in the Upper-Right quadrant as a standard series ofinreasingly �ner and wider onentri spheres (with eah subtler energy �eld transending and inluding its junior�elds). Eah subtle energy holon is the exterior or the Right-Hand omponent of the orresponding interior or Left-Hand onsiousness. In short, all holons have four quadrants aross the entire spetrum, gross to subtle to ausal, andthis inludes both a \mind/onsiousness" and a \body/energy" omponent.For a disussion of body/realms - e.g., gross body (Nirmanakaya), subtle body (Sambhogakaya), ausal body(Dharmakaya) - as the energeti support or \body" of eah of the onsiousness levels and states, see SES, note 1 forhapter 14. I often use the words \body", \realm", and \sphere" interhangeably; see Integral Psyhology.9Even though it is said by, e.g., the Tibetan tradition, that subtle onsiousness/energy or the subtle mind/bodyan detah from the gross mind/body, as in the honyid bardo realm following death; and the ausal mind/body andetah from both the subtle and gross mind/body, as in the hikhai bardo or the lear-light emptiness post-deathexperiene (Deutsh, 1969; Gyatso, 1986 [42℄). This oneption allows onsiousness to extend beyond the physialbody (and survive physial death) but never to be merely disembodied (sine there are subtle and ausal bodies).In my opinion, this is a profound body/mind (or matter/onsiousness) nonduality at every level, a oneption Ihave inorporated into my own system. Whether or not these higher, subtle energies and their orresponding statesatually exist in any fashion that an be satisfatorily veri�ed is, of ourse, part of an integral researh agenda. I haveprovisionally inluded them in the \master template" simply beause the ross-ultural evidene for them is strong, ifnot onlusive, and until more de�nitive studies an be done I believe it would be premature to rejet them.7



di�erent strutures (or levels) of onsiousness. These strutures, levels, or waves, as earlier suggested,span the entire spetrum, and inlude many of those struture-stages that have been so extensivelystudied by western developmental psyhologists, suh as the struture-stages of moral, ognitive,and ego development (e.g., Cook-Greuter, 1990 [21℄; Gilligan, 1990 [37℄; Graves, 1970 [39℄; Kegan,1983 [43℄; Kohlberg, 1981 [45℄; Loevinger, 1976 [50℄; Piaget, 1977 [56℄; Wade, 1996 [67℄). When, forexample, Spiral Dynamis (a psyhologial model developed by Bek and Cowan [1996℄ [14℄, basedon the researh of Clare Graves) speaks of the red meme, the blue meme, the orange meme, and soon, those are strutures (levels) of onsiousness.Why are all these seemingly trivial distintions important? One reason is that reognizing thedi�erene between states of onsiousness and strutures of onsiousness allows us to understand howa person at any struture or stage of development an nevertheless have a profound peak experieneof higher and transpersonal states - for the simple reason that everybody wakes, dreams, and sleeps(and thus they have aess to these higher states and realms of subtle and ausal onsiousness, nomatter how \low" their general stage or level of development might be). However, the ways in whihindividuals experiene and interpret these higher states and realms will depend largely on the level(or struture) of their own development. We will return to this important point in a moment.7 Phenomenal StatesFinally, and following this simple heuristi, within the major strutures of onsiousness there ap-pear to be various phenomenal states (joy, happiness, sadness, desire, et.). In short, one way ofoneptualizing these events is to say that within broad states of onsiousness there are struturesof onsiousness, within whih there are phenomenal states.10Notie that neither states of onsiousness nor strutures of onsiousness are diretly experienedby individuals.11 Rather, individuals diretly experiene spei� phenomenal states. Strutures ofonsiousness, on the other hand, are dedued from wathing the behavior of numerous subjets. Therules and patterns that are followed by various types of ognitive, linguisti, moral (et.) behaviorsare then abstrated. These rules, patterns, or strutures appear to be very real, but they are notdiretly pereived by the subjet (just as the rules of grammar are rarely pereived in an expliitform by native language speakers, even though they are following them).This is why strutures of onsiousness are almost never spotted by phenomenology, whih inspetsthe present ongoing stream of onsiousness and thus only �nds phenomenal states. This appears tobe a signi�ant limitation of virtually all forms of phenomenology. That is, phenomenology usuallyfouses on phenomenal states and thus fails to spot the existene strutures of onsiousness. Thus, ifyou introspet the phenomenal states of body and mind, you will never see something that announesitself as a \stage-4 moral thought" (Kohlberg); nor will you �nd something alled \the onformiststage" (Loevinger); nor will you spot \the relativisti stage" (Graves). The only way you spot thoseintersubjetive strutures is to wath populations of subjets interat, and then look for regularities inbehavior that suggest they are following intersubjetive patterns, rules, or strutures. This suggests10I am indebted to my friend Allan Combs for the notion of \states of mind", although Allan and I have a milddisagreement as to their spei� relationships with states and strutures of onsiousness. Allan has also independentlydevised a grid of religious experienes. See his Radiane of Being and my Integral Psyhology for an overview. Itshould be noted that Allan would like to do a seond revised edition of Radiane to bring his own thoughts up to date.Allan aknowledges that his presentation of my work only overs phase-2 and does not deal with my present model;but the book is otherwise highly reommended.11States of onsiousness are in one sense experiened by subjets - the dream state, for example - but usuallywhat is atually experiened is some spei�, if di�erent or altered, phenomenal state. The individual then omparesmany similar phenomenal states and onludes they all belong to a broad state of onsiousness (suh as dreaming,or intoxiation, or some suh). Thus, both broad states and basi strutures tend to be missed by phenomenology'sadherene to phenomenal states. See note 11. 8



that phenomenology is a useful, if limited, aspet of a more integral methodology.128 Developmental Aspets of SpiritualityIt appears that all strutures of onsiousness generally unfold in a developmental or stage-likesequene, and, as virtually all developmentalists agree, true stages annot be skipped (Combs, 1995[19℄; Cook-Greuter, 1990 [21℄; Gilligan, 1990 [37℄; Kegan, 1983 [43℄; Loevinger, 1976 [50℄; Wade, 1996[67℄). For example, in the ognitive line, there is sensorimotor, preoperational, onrete operational,formal operational, vision-logi, and so on. Researhers are unanimous that none of those stages anbe skipped, beause eah inorporates its predeessor in its own makeup (in the same way that ellsontain moleules whih ontain atoms, and you annot go from atoms to ells and skip moleules).No true stages in any developmental line an be skipped, nor an higher stages in that line be12On the limitations of phenomenology, see several long notes in SES, suh as note 28 for hapter 4; and severalnotes in Integral Psyhology, suh as note 21 for hapter 14.First-person phenomenologial investigations of onsiousness an easily spot phenomenal states and even �rst-person phenomenal stages. For example, in the \highest yoga" shool of Tibetan Buddhism (anuttaratantra yoga),there are ten major stages of meditation, eah marked by a very spei� phenomenologial experiene: during medi-tation, a person �rst experienes a mirage-like appearane, then smoke-like, then �reies, then ikering lamp, thena steady lamp (all of these stages are said to result from the progressive transendene of the gross bodymind); thenthe individual begins to experiene the subtle realms: an expanse like a lear autumn moonlight, then lear autumnsunlight, whih takes one to the ausal or unmanifest realm, whih is an experiene like \the thik blakness of anautumn night", and then the breakthrough to the nondual (Gyatso, 1986 [42℄). Those spei� experienes appear tobe genuine stages in this partiular meditative line (they are all said to be neessary and none an be skipped), andany individual, sitting in meditation, ould indeed see or spot these stages by him- or herself, beause they presentthemselves as suessively pereived phenomenal states. This is why I maintain that the phenomenologial methodan register phenomenal states and phenomenal stages in the \I" (or Upper-Left quadrant). And this is why theworld's ontemplative literature is full of these types of states and stages.However: although the phenomenologial method an spot phenomenal states and phenomenal stages, it annoteasily spot subjetive strutures (i.e., psyhologial strutures in the Upper-Left quadrant, suh as those disoveredby Graves, 1970 [39℄; Piaget, 1977 [56℄; Loevinger, 1976 [50℄; et.), nor an it spot intersubjetive strutures andintersubjetive stages (in the Lower-Left quadrant, e.g., Gebser's worldviews, Habermas's stages of ommuniativeompetene, interpersonal moral stages, Fouault's interpretative-analyti side of the strutures of power, et.). Assuggested in the main text, no amount of introspetion by individuals will dislose soial strutures of oppressive power(e.g. Fouault), moral stages (e.g., Carol Gilligan), linguisti strutures (e.g., Chomsky), stages of ego development(e.g., Jane Loevinger), stages of values (e.g., Clare Graves), and so on - all of those are inherently invisible to merephenomenology. This is why phenomenologial approahes tend to be strong in the \I" omponents but weak inthe \we" omponents. (Cultural phenomenologists, suh as some ethnomethodologists, are strong in the \we" orintersubjetive omponents, but not in stages or strutures of intersubjetivity. When those stage-strutures arepresented, phenomenology shades into neostruturalism; both of those approahes thus appear to be useful aspets ofa more integral approah.)The general inadequay of phenomenology for spotting intersubjetive struture-stages seems to be the major reasonthat the world's ontemplative literature is virtually silent on these important intersubjetive aspets of onsiousness.This also appears to be why researh into nonordinary states of onsiousness, suh as Grof's holotropi model of themind (Grof, 1985 [40℄; 1998 [41℄), produes very partial and inomplete artographies (both psyhedeli researh andholotropi breathwork are very good for spotting experiential, phenomenal, �rst-person states, but fare less well inspotting intersubjetive and interobjetive patterns; hene the lopsidedness of suh artographies and their inadequayin dealing with many important aspets of onsiousness in the world [Wilber 1995 [74℄; 1997a [79℄℄).This is might also be why many ontemporary meditation theorists are hostile to struture - stage oneptions - theirphenomenologial methodology does not spot them, so they assume they are imposed on onsiousness for suspetreasons by ategorizing theorists.In short, it appears that phenomenologial methods tend to exel in spotting (in the Upper-Left) individual phenom-enal states and phenomenal stages, but not individual strutures; and while they exel in spotting di�erent ulturaland intersubjetive patterns, they miss virtually all of the intersubjetive strutures and intersubjetive stages (of theLower-Left; not to mention the Right-Hand patterns, whih are not disussed in this note). A more integral approahwould likely result from a ombination of I, we, and it dimensions, using researh methodologies that are \all-quadrant,all-level" (see below). 9



\peak experiened". A person at preoperational annot have a peak experiene of formal operational.A person at Kohlberg's moral-stage 1 annot have a peak experiene of moral-stage 5. A person atGraves's animisti stage annot have a peak experiene of the integrated stage, and so on. Not onlyare those stages in some ways learned behaviors, they are inorporative, umulative, and enveloping,all of whih prelude skipping.But the three great states (of waking, dreaming, sleeping) represent general realms of being andknowing that an be aessed at virtually any stage in virtually any line - for the simple reason thatindividuals wake, dream, and sleep, even in the prenatal period (Wilber, 1997a [79℄, 2000b [85℄).Thus, gross, subtle, and ausal states of onsiousness are available at virtually any struture/stageof development.However, the ways in whih these altered states will (and an) be experiened depends predom-inantly on the strutures (stages) of onsiousness that have developed in the individual (Wilber,1983 [71℄, 2000b [85℄). As we will see, individuals at, for example, the magi, mythi, and rationalstages an all have a peak experiene of a subtle realm, but how that subtle realm is experiened andinterpreted depends in large measure on the strutures of onsiousness that are available to unpakthe experiene.(Tehnial point: the lower reahes of the subtle I all the \psyhi"; and the union of ausalemptiness with all form I all \nondual". This gives us the four major transpersonal states that Imentioned [psyhi, subtle, ausal, and nondual℄; but they are all variations on the normal statesavailable to virtually all individuals, whih is why they are generally available at almost any stageof development. See Integral Psyhology [Wilber, 2000b [85℄℄ for a full disussion of this theme.)Evidene suggests that, under onditions generally of prolonged ontemplative pratie, a personan onvert these temporary states into permanent traits or strutures, whih means that they haveaess to these great realms on a more-or-less ontinuous and onsious basis (Shankara, 1970 [61℄;Aurobindo, 1990 [5℄; Walsh, 1999 [68℄). In the ase of the subtle realm, for example, this means thata person will generally begin to luid dream (whih is analogous to savikalpa samadhi - or stablemeditation on subtle forms) (LaBerge, 1985 [48℄); and with referene to the ausal, when a personstably reahes that wave, he or she will remain taitly onsious even during deep dreamless sleep(a ondition known as permanent turiya, onstant onsiousness, subjet permanene, or unbrokenwitnessing, whih is analogous to nirvikalpa samadhi, or stable meditation as the formless) (Alexanderand Langer, 1990 [3℄). Pushing through even that level, the ausal formless �nds union with theentire world of form, a realization known as nondual (sahaja, turiyatita, bhava) (Alexander andLanger, 1990 [3℄; Wilber, 1999a [82℄).In eah of those ases, those great realms (psyhi, subtle, ausal, nondual) are no longer ex-periened merely as states, but have instead beome permanently available patterns or struturesof onsiousness - whih is why, when they beome a permanent ompetene, I then all them thepsyhi level (or struture or wave), the subtle level, the ausal level, and the nondual. The use ofthose four terms (psyhi, subtle, ausal, and nondual) to over both strutures and states has ledsome ritis to assume that I was onfusing strutures and states, but this is not the ase.1313Nonetheless, using the same terms (psyhi, subtle, ausal, nondual) to over both the transpersonal struturesand the transpersonal states was perhaps an unhappy hoie; in my defense, I would say that three deades ago,there were only so many terms to go around, and we used them as parsimoniously as possible. For example, inVedanta, as previously mentioned, the subtle body/realm or sukshma-sharira (experiened in, e.g., the dream state,the honyid bardo state, and savikalpa samadhi) inludes or supports three strutures or levels - the pranamayakoshaor emotional-sexual level, the manomayakosha or mental level, and the vijnanamayakosha or higher-mental/soul level- and I have, from the beginning, used the world \subtle" to refer to both the overall subtle state/realm (the prana-,mano-, and vijnana-mayakosha) and the highest struture in it (the vijnanamayakosha); the ontext usually indiateswhih is meant. In Vedanta, the ausal state/realm has just one struture, the anandamayakosha, so there is lesssemanti problem.There is a substantial amount of agreement in the traditions (e.g., ontemplative Christianity, Kabbalah, Vajrayana,Su�sm, Vedanta) about these transpersonal realms, strutures, and states - but the terminology used by di�erent10



The important question then beomes: do those four states, as they beome permanent strutures,show stage-like unfolding? Are they then atually levels of onsiousness? In many ways, the answerappears to be \yes" (again, not as rigid rungs but as uid and owing waves). For example, a per-son who reahes stable (permanent) ausal witnessing will automatially experiene luid dreaming(beause stable ausal witnessing means that one witnesses everything that arises, whih inludesthe subtle and dream states), but not vie versa (i.e., somebody who reahes stable subtle awarenessdoes not neessarily reah pure ausal witnessing) - in other words, this is a stage sequene (i.e.,the ausal is a higher level than the subtle - e.g., the anandamayakosha is a higher level than thevijnanamayakosha, or the overmind is a higher level than the intuitive mind, and so on - exatly asmaintained by the great wisdom traditions [Smith, 1976 [63℄; Walsh 1999 [68℄℄).This is why Aurobindo says, of these higher, transpersonal levels/strutures:\The spiritual evolution obeys the logi of a suessive unfolding; it an take a new deisive mainstep only when the previous main step has been suÆiently onquered: even if ertain minorstages an be swallowed up or leaped over by a rapid and brusque asension, the onsiousnesshas to turn bak to assure itself that the ground passed over is seurely annexed to the newondition; a greater or onentrated speed [whih is indeed possible℄ does not eliminate thesteps themselves or the neessity of their suessive surmounting" (The Life Divine, II, 2614,Aurobindo [5℄).His overall writing makes it lear that he does not mean that in a rigid ladder fashion, but moreas was suggested: a series of subtler and subtler waves of onsiousness unfolding, with muh uidand owing overlap, and the possibility of nonlinear altered states always available. But for thosestates to beome strutures, \they obey the logi of a suessive unfolding", as all true stages do.The world's ontemplative literature, taken as a whole, is quite lear on these points, and in thisregard we justi�ably speak of these transpersonal strutures as showing some stage-like and level-likeharateristis.15Again, that is not the entire story of spirituality. In a moment I will suggest that spirituality isommonly given at least four di�erent de�nitions (the highest levels of any of the lines, a separateline, an altered state, a partiular attitude), and a omprehensive or integral theory of spiritualityought haritably to inlude all four of them. Thus, the developmental aspets we just disussed donot over the entire story of spirituality, although they appear to be an important part of it.To give a spei� example: If we fous on the ognitive line of development, we would have thesegeneral levels or waves in the overall spetrum of ognition: sensorimotor, preoperational, onreteoperational, formal operational, vision-logi, psyhi, subtle, ausal, and nondual. Those nine generallevels or strutures Aurobindo respetively alls: sensory/vital, lower mind, onrete mind, logialmind, higher mind, illumined mind, intuitive mind, overmind, and supermind, strething along asingle rainbow from the densest to the �nest to the ground of them all.sholars to translate them is indeed a semanti nightmare. So let me just say that I use four major terms (psyhi,subtle, ausal, and nondual) to refer to the various transpersonal oasions, inluding transpersonal states (e.g., subtle,ausal, and nondual states of onsiousness, experiened in, e.g., dream state, savikalpa samadhi, deep sleep, nirvikalpasamadhi, jnana samadhi, sahaja, et.); realms, bodies, or spheres of being (e.g., gross body/realm, subtle body/realm,ausal body/realm); and strutures, waves, or levels of onsiousness (e.g., psyhi level or illumined mind, subtlelevel or intuitive mind, ausal level or overmind, and nondual or supermind, to use Aurobindo's terminology for theorresponding levels). For those onerned with these intriaies, the ontext will usually indiate whih is meant. SeeIntegral Psyhology (Wilber, 2000b [85℄) for a further disussion of these tehnial issues.14Livro: \The Life Divine - Book Two - The Knowledge and the Ignorane - The Spiritual Evolution", Cap��tulo26: \The Asent towards Supermind", Par�agrafo 20.15For the de�nitive ross-ultural study of meditative stages, see Daniel P. Brown, \The Stages of Meditation inCross-Cultural Perspetive", hapter 8 in Wilber et al., Transformations of Consiousness. For harts omparing adozen meditative systems ontaining stages, see Integral Psyhology (Wilber, 2000b [85℄).11



The respetive worldviews of those nine general strutures of onsiousness an be desribed as:arhai, magi, mythi, rational, aperspetival, psyhi (yogi), subtle (saintly), ausal (sagely), andnondual (siddha) (Adi Da, 1977 [1℄; Gebser, 1985 [35℄; Wilber 1996a [75℄, 1996b [76℄, 1997a [79℄,2000b [85℄).Those are levels of onsiousness or strutures (stages), during whose permanent unfolding, nostages an be readily skipped; but at virtually any of those stages, a person an have a peak experieneof psyhi, subtle, asual, or nondual states. Overall or integral development is thus a ontinuousproess of onverting temporary states into permanent traits or strutures, and in that integraldevelopment, no strutures or levels an be bypassed, or the development is not, by de�nition,integral.9 Uneven DevelopmentThis does not prevent all sorts of spirals, regressions, temporary leaps forward via peak experienes,and so on. Notie, for example, that somebody at the psyhi level an peak experiene the ausalstate, but annot stably aess that realm beause their permanent development has not yet reahedthe ausal as a stage (or a permanent aquisition or struture). In order for that to happen, theymust traverse the subtle realm (onverting it into an objetive stage) before they an stably main-tain the witnessing position of the ausal (turiya), beause the permanent witness is, by de�nition,ontinuously aware of all that arises, and that means that if the subtle arises, it is witnessed - whihmeans the subtle has beome a permanently available pattern or struture in onsiousness. Thus,stages in integral development, as elsewhere, annot be skipped (they do not have to be perfeted ormastered to the nth degree, but they do have to be established as a general ompetene. Somebodywho annot witness the subtle state annot, by de�nition, be the ausal witness - hene, the stage-likenature of these higher strutures as they beome permanent aquisitions.) See appendix A.Still, what usually happens is that beause these three great realms and states (waking/gross,dream/subtle, and formless/ausal) are onstantly available to human beings, and beause as statesthey an be pratied to some degree independently of eah other (and might even develop inde-pendently to some degree [Wilber, 2000b [85℄℄), many individuals an and do evidene a great dealof ompetene in some of these states/realms (suh as meditative formlessness in the ausal realm),yet are poorly or even pathologially developed in others (suh as the frontal or gross personality,interpersonal development, psyhosexual development, moral development, and so on). The \stoneBuddha" phenomenon - where a person an stay in extraordinary states of formless absorption forextended periods - and yet be poorly developed, or even pathologially developed, in other lines andrealms, is an extremely ommon phenomenon, and it happens largely beause integral developmenthas not been engaged, let alone ompleted. Likewise, many spiritual teahers show a good deal ofpro�ieny in subtle states, but little in ausal or gross, with quite unbalaned results - for them andtheir followers.In short, what usually happens is that development is partial or fratured, and this fratureddevelopment is taken as the paradigm of natural and normal spiritual development, and then studentsand teahers alike are asked to repeat the frature as evidene of their spiritual progress.The fat that these three great realms/states an be engaged separately; the fat that manyontemporary writers equate spirituality predominantly with altered and nonordinary states (whihis often alled without irony the fourth wave of transpersonal theory); the fat that lines in generalan develop unevenly (so that a person an be at a high level of development in some lines and lowor pathologial in others) - and that this happens more often than not - have all onspired to obsurethose important aspets of spiritual development that do indeed show some stage-like phenomena.My point is that all of these aspets of spirituality (four of whih I mentioned and will eluidate12



below) need to be aknowledged and inluded in any omprehensive theory of spirituality - and inany genuinely integral spiritual pratie.1610 A Grid of Religious ExperienesIf we ombine the idea of levels of development with states of onsiousness, and we realize thata person at virtually any level or stage of development an have a peak experiene or an alteredstate, we get a rather remarkable grid of many of the various types of spiritual and nonordinaryexperienes.For example, let us use Jean Gebser's (1985) terms for some of the lower-to-intermediate levels ofonsiousness: arhai, magi, mythi, rational, and aperspetival (there are higher, transpersonalstrutures, as we have seen, but these will do for now).17 To those �ve levels, let us add the four statesof psyhi, subtle, ausal, and nondual. The point is that a person at any of those �ve struturesan peak experiene any of those four states, and that gives us a grid of twenty types of spiritual,transpersonal, or nonordinary experienes (Wilber, 1983 [71℄, 2000b [85℄).As suggested earlier, the reason this grid ours is that the way in whih individuals interpret analtered state depends in part upon their general level of development. For example, individuals at themythi level might peak experiene a psyhi state, but they generally interpret that psyhi peakexperiene in the terms of their mythi struture. Likewise, there is a magi experiene of a subtlestate, a mythi experiene of a subtle state, a rational experiene of a subtle state; and so on withausal and nondual.18 Putting these altogether gives us a phenomenologial grid of the many types16For integral spiritual pratie, see One Taste (Wilber, 1999a [82℄) and Murphy and Leonard, The Life We AreGiven (1995 [53℄).A �nal point about the word \integral" and about Jean Gebser's strutures. Although I am a long-time fan ofGebser, I believe his work is now hindering the �eld of onsiousness studies. First, Gebser does not have a learunderstanding of the quadrants, so he tends to onate di�erent phenomenologial languages, di�erent validity laims,and di�erent evidential data. Seond, his \arhai struture" is, in my opinion, harged with the retro-Romanti (andpre/trans) fallay. Third, and most troublesome, his \integral struture" atually ontains at least �ve strutures(namely, vision-logi, psyhi, subtle, ausal, and nondual; or, to use Aurobindo's terms, higher mind, illumined mind,intuitive mind, overmind, and supermind - all of whih are lumsily ollapsed into \the" integral struture by Gebser.Although there is evidene that he realized this later in life, he did not live to adequately orret it). Even aordingto more onventional maps, suh as Spiral Dynamis, what Gebser alls \integral" atually ontains green, yellow,turquoise, and oral strutures. In short, I believe Gebser's investigation of \the" integral struture was pioneeringbut is now outdated.Nonetheless, I ontinue to refer to the entire vision-logi realms (and seond-tier thinking) as \integral", simplybeause it has beome a very ommon usage. But learly, the truly integral \level" is the nondual, whih is notatually a level or state but the ever-present ground of all levels and all states (see, e.g., the last hapter of The Eyeof Spirit, Wilber [1997a [79℄℄).Lastly, there is the issue of levels of onsiousness and levels (planes, realms, axes, spheres) of reality; for a disussionof this theme, partiularly in referene to postmodern, post-metaphysial epistemologies, I refer the reader to a seriesof long endnotes in Integral Psyhology (Wilber, 2000b [85℄), beginning with note 3 for hapter 1.17See note 14.18Any of the widely aepted developmental lines an be used to reate and researh these types of grids. For example,in the ognitive line we have preoperational (preop), onrete operational (onop), formal operational (formop), andpostformal (whih has various levels, up to and inluding the transpersonal waves, but this simple division will workfor this example). An individual at preop an temporarily experiene a psyhi, subtle, ausal, or nondual state; soan an individual at onop, formop, and postformal. In eah ase, it appears that the individual interprets thosestates largely in the ategories of the ognitive level at whih he or she is presently adapted. For instane, a onopexperiene of a subtle state tends to be interpreted in very literal-onrete terms (just as mythi symbols at that stageare also taken very literally; e.g., Moses atually did part the Red Sea) and often very ethnoentrially (\only thosewho believe in my God will be saved"); whereas a person at postformal ognition interprets a subtle-state experienein pluralisti, metaphorial, and aperspetival terms (\I experiened a ground of being that is present in all sentientbeings but is expressed di�erently by eah, with no expression being better than another"); and someone diretlyat the transpersonal waves experienes these realms in their self-transending immediay, beyond oneptualization,13



of altered, nonordinary, and religious experienes available to men and women. For more details onthis grid, see A Soiable God and Integral Psyhology.1911 The SelfSo far we have explored states, waves, and streams. We might look now at the \self" (or self-systemor self-sense), and although there are many ways to depit it, one of the most useful is to view theself as that whih attempts to integrate or balane all of the omponents of the psyhe (i.e., theself attempts to integrate the various states, waves, and streams that are present in the individual)(Wilber 1986 [72℄, 1996 [77℄, 1997a [79℄, 2000b [85℄).A striking item about the levels, lines, and states is that in themselves they appear to be devoid ofan inherent self-sense, and therefore the self an identify with any of them (as suggested by anienttheorists from Plotinus to Buddha). That is, one of the primary harateristis of the self seems tobe its apaity to identify with the basi strutures or levels of onsiousness, and every time it doesso, aording to this view, it generates a spei� type of self-identity, with spei� needs and drives.The self thus appears to be a funtional system (whih inludes suh apaities as identi�ation,will, defense, and tension regulation [Wilber et al, 1986 [72℄℄), and it also undergoes its own typeof development through a series of stages or waves (as investigated by, e.g., Jane Loevinger, 1976[50℄; Robert Kegan, 1983 [43℄; Susanne Cook-Greuter, 1990 [21℄). The main di�erene between theself-stages and the other stages is that the self has the job of balaning and oordinating all of them.This balaning at, this drive to integrate the various omponents of the psyhe, appears to bea ruial feature of the self. Psyhopathology, for example, annot easily be understood withoutit (Blank and Blank, 1974 [11℄, 1979 [12℄; Kohut, 1971 [46℄, 1977 [47℄). The basi strutures ofonsiousness do not themselves get sik or \broken". They either emerge or they don't, and whenthey do, they are generally well funtioning (barring organi brain damage). For example, whenonrete operational thinking (\onop") emerges in a hild, it emerges more-or-less intat - but whatthe hild does with those strutures is something else indeed, and that spei�ally involves the hild'sself-sense. For the hild an take any of the ontents of the onop mind and repress them, alienatepluralisti or otherwise.As suggested, any of the more dependable models of developmental lines an be used to researh these types ofgrids, suh as the self-stages (inluding researh tools) presented by Jane Loevinger, Susanne Cook-Greuter, or RobertKegan; the Graves values sale; Gebser's strutures; Maslow's needs hierarhy; Bill Torbert's stages of ation-inquiry,and so on. This o�ers a series of fruitful empirial, phenomenologial, and strutural researh strategies for mappingstates onto strutures.19In this simple example I have used Gebser's strutures, whih over the lower-to-intermediate strutures (up toentauri vision-logi). But there are higher, transpersonal strutures that need to be added to the grid (see note 14),and there are also more sophistiated maps of the lower-to-intermediate strutures, suh as Spiral Dynamis - e.g.,there an be a purple, red, blue, orange, green, yellow, and turquoise peak experiene of a psyhi, subtle, ausal, ornondual state. Also, as a person permanently evolves into higher strutures, suh as the psyhi or subtle, they anstill peak experiene yet higher realms, suh as ausal and nondual.If we use a general sheme - of, say, 12 levels and 4 states - that gives us around 48 types of transpersonal peakexperienes and nonordinary states, although in atuality some of the squares in that grid do not our (e.g., one atthe psyhi level, one no longer has psyhi peak experienes, for that is now a permanent aquisition). But by andlarge, those 40 or so types of nonordinary and spiritual experienes are very real - and very easy to spot using thisgrid. I believe that this approah enrihes and advanes our understanding of these phenomena, the study of whihseems to have stalled.There has been a great deal of researh and models based primarily on altered and nonordinary states (Grof 1985[40℄; 1998 [41℄; Tart 1972 [65℄; Fisher, 1971 [26℄; Wolman, 1986 [88℄; White, 1972 [70℄, et.), and a great deal ofresearh and models on various strutures of onsiousness (Graves, 1970 [39℄; Loevinger, 1976 [50℄; Piaget, 1977 [56℄;Gilligan, 1982 [36℄; 1990; Fowler, 1981 [30℄; Selman, 1974 [60℄; et.), but virtually no proposals for an \all-quadrants,all-strutures, all-states" model that ombines the best of both. I will return to the importane of this more integralresearh agenda in the main text. 14



them, projet them, retroet them, or deploy any number of other defensive mehanisms (Vaillant,1993 [66℄). This a disease, not of onop, but of the self.(Here is a more extreme example: a psyhoti might be, among other things, temporarily plugginginto a subtle realm and hene begin dream-like halluinations. The subtle realm is not malfuntioning,it is working just �ne; but the self annot integrate these realms with the gross/frontal strutures,and therefore it su�ers a severe pathology. The pathology is not in the subtle, it is in the self-systemand its failed apaity to integrate.)Most psyhopathology (on the interior domains) seems to involve some sort of failure in the self'sapaity of di�erentiation and integration - a failure that ours during what an be alled a fulrumof self-development (Blank and Blank, 1974 [11℄, 1979 [12℄; Kegan, 1983 [43℄; Wilber, 1986 [72℄,2000b [85℄).20 A fulrum ours eah time the self enounters a new level of onsiousness. Theself must �rst identify with that new level (embed at that level, be in fusion with that level); iteventually disidenti�es with (or transends) that level so as to move to a yet higher wave; then itideally integrates the previous wave with the higher wave.A misarriage at any of those points in the partiular fulrum (failed identi�ation, failed di�er-entiation, failed integration) will generate a pathology; and the type of the pathology depends uponboth the level of onsiousness that the fulrum ours and the phase within the fulrum that themisarriage ours (Wilber et al, 1986 [72℄). If we have nine general levels or waves of onsiousness(eah of whih has a orresponding fulrum that ours when the self identi�es with that level), andeah fulrum has these three basi subphases (fusion, transendene, integration), then that gives usa typology of around twenty-seven major self pathologies (whih range from psyhoti to borderlineto neuroti to existential to transpersonal). Far from being a mere abstrat typology, there are abun-dant examples of eah of these types (Rowan, 1998; Walsh and Vaughan, 1993 [69℄; Wilber, 1986[72℄, 2000b [85℄).21Again, none of this is a rigid, linear type of lassi�ation. The various waves and fulrums overlapto a great extent; di�erent pathologies and treatment modalities also overlap onsiderably; andthe sheme itself is a simple generalization. But it does go a long way toward developing a moreomprehensive overview of both pathology and treatment, and as suh it seems to onstitute animportant part of any genuinely integral psyhology.The uid nature of all of these events highlights the fat that the self-system is perhaps bestthought of, not as a monolithi entity, but as the enter of gravity of the various levels, lines, andstates, all orbiting around the integrating tendeny of the self-system (Wilber, 1997a [79℄, 2000b [85℄).When any aspets of the psyhe beome ut o� from this self-organizing ativity, they (as it were)reah esape veloity and spin out of orbit, beoming dissoiated, fragmented, alienated pokets ofthe psyhe. Therapy, on the interior domains, thus generally involves a reontating, befriending,reintegrating, and \re-entry" of the dissoiated elements bak into the orbit of onsious inlusionand embrae.20Individual psyhopathology is atually an all-quadrant a�air (see below), and thus important aspets of its genesisan be found in all four quadrants: there are ontributing fators from the Upper-Right quadrant (e.g., brain physiology,neurotransmitter imbalane, poor diet); Lower-Right quadrant (e.g., eonomi stress, environmental toxins, soialoppression); and the Lower-Left quadrant (ultural pathologies, ommuniation snarls). Treatment likewise an involveall four quadrants (inluding psyhopharmaology [Upper Right℄ where appropriate). I am here fousing only on someof the important fators in the Upper-Left quadrant. For the ontributions of all four quadrants to pathology, seeSex, Eology, Spirituality (Wilber 1995 [74℄); A Brief History of Everything (1996d); The Eye of Spirit (1997a); andIntegral Psyhology (2000b).21To say that the self \identi�es" with a level is not to piture this in an all-or-none fashion. Even with the proximateself-sense (e.g., as investigated by Loevinger), researh indiates that individuals tend to give around 50% of theirresponses from one level and 25% responses from the level above and below it. As suggested in the main text, theself is more a enter of gravity than a monolithi entity. This also appears to inlude the existene of numeroussubpersonalities (Rowan, 1990 [57℄; Wilber 2000b [85℄). 15



12 Four Meanings of \Spiritual"If we fous for a moment on states, levels, lines, and self, we will �nd that they appear to underliefour of the most ommon de�nitions of \spirituality".In Integral Psyhology, I suggest that there are at least four widely used de�nitions of spirituality,eah of whih ontains an important but partial truth, and all of whih need to be inluded in anybalaned aount: (1) spirituality involves peak experienes or altered states, whih an our atalmost any stage and any age; (2) spirituality involves the highest levels in any of the lines; (3)spirituality is a separate developmental line itself; (4) spirituality is an attitude (suh as openness,trust, or love) that the self may or may not have at any stage.22We have already disussed some of the important ingredients of those usages. We have partiularlyexamined the idea of spirituality as involving peak experienes or altered states (#1). Here is a quikreview of the other three.Often, when people refer to something as \spiritual", they expliitly or impliitly mean the highestlevels in any of the developmental lines. For example, in the ognitive line, we usually think oftransrational awareness as spiritual, but we don't often think of mere rationality or logi as spiritual.In other words, the highest levels of ognition are often viewed as spiritual, but the low and mediumlevels less so. Likewise with a�ets or emotions: the higher or transpersonal a�ets, suh as loveand ompassion, are usually deemed spiritual, but the lower a�ets, suh as hate and anger, arenot. Likewise with Maslow's needs hierarhy: the lower needs, suh as self-protetion, are not oftenthought of as spiritual, but the highest needs, suh as self-transendene, are.This is a legitimate usage, in my opinion, beause it reets some of the signi�ant developmentalaspets of spirituality (namely, the more evolved a person is in any given line, the more that lineseems to take on spiritual qualities). This is not the only aspet of spirituality - we have alreadyseen that states are very important, and we will see two other aspets below - but it is a fator thatneeds to be onsidered in any omprehensive or integral aount of spirituality.The third ommon usage sees spirituality as a separate developmental line itself. James Fowler'sstages of faith is a well-known and well-respeted example (Fowler, 1981 [30℄). The world's ontem-plative literature is full of metiulously desribed stages of ontemplative development (again, notas a series of rigid rungs in a ladder but as owing waves of subtler and subtler meditative experi-enes, often ulminating in ausal formlessness, and then the breakthrough into permanent nondualonsiousness [Brown, 1986 [15℄; Goleman, 1988 [38℄℄). In this very ommon usage, the spiritualline begins in infany (or even before, in the bardo and prenatal states), and eventually unfolds intowider and deeper spheres of onsiousness until the great liberation of enlightenment. This is yetanother important view of spirituality that any omprehensive or integral theory might want to takeinto aount.Viewing spirituality as a relatively independent line also explains the ommonly aknowledged fat22These are not the only four de�nitions of spirituality. In A Soiable God, I outline nine di�erent de�nitions. Butthese four are some of the most ommon and, I believe, most signi�ant. In A Soiable God, I also distinguish betweenlegitimate (or translative) spirituality, whih seeks to fortify the self at its present level of development, no matterhow high or low; and authenti (or transformative) spirituality, whih seeks to transend the self altogether (or atleast transform it to a higher wave of onsiousness). The �rst three uses of \spirituality" (given in the main text) aredi�erent de�nitions of authenti spirituality, in that all of them inlude, at least in part, the idea that real spiritualityinvolves a hange in level of onsiousness (either temporary, as in #1, or permanent, as in #2 and #3). The fourthusage is a good de�nition of legitimate spirituality, in that it seeks to promote the health of the self at whatever levelit is at, without vertially hanging onsiousness. As suggested in the main text, all four of these uses of spiritualityare valid, in my opinion, and all four of them seem to represent very real and important funtions that spiritualityan perform. The diÆulty appears to be that some religious and spiritual theorists (and movements) lath onto justone narrow aspet of the spiritual impulse in humans and laim it is the only impulse worth ating on, whih seemsto distort both legitimate an authenti spirituality and often sets the self in a spiral of deeption and deeit.16



that somebody might be highly developed in the spiritual line and yet poorly - or even pathologially- developed in other lines, suh as interpersonal or psyhosexual, often with unfortunate results.23The fourth usage is that spirituality is essentially an attitude or trait that the self may or maynot possess at any stage of growth, and this attitude - perhaps loving kindness, inner peae, harity,or goodness - is what most marks spirituality. In this usage, you ould have, for example, a spiritualor unspiritual magi wave, a spiritual or unspiritual mythi wave, a spiritual or unspiritual rationalwave, and so on, depending on whether the self had integrated that wave in a healthy or unhealthyfashion. This, too, is a ommon and important usage, and any integral aount of spirituality wouldsurely want to take it into onsideration.24Two general laims: One, those four major de�nitions are indeed ommon de�nitions of \spir-ituality". They are not the only uses, but they are some of the most prevalent. And two, thosefour ommon uses arise beause of the atual existene of states, levels, lines, and self, respetively.People seem to intuitively or natively grasp the existene of states, levels, lines, and self, and thuswhen it omes to spirituality, they often translate their spiritual intuitions in terms of those availabledimensions, whih gives rise to those oft-used de�nitions.Those de�nitions of spirituality are not mutually inompatible. They atually �t together insomething of seamless whole, as I try to suggest in Integral Psyhology. We an already see, forexample, that any model that oherently inludes states, levels, lines, and self an automatially givea general aount of those four aspets of spirituality. But in order to see how this would spei�allywork, we need one more item: the four quadrants. (The four quadrants are not to be onfused withthe four uses of spirituality; the number four in this ase is oinidental.) But the four quadrants areruial, I believe, in seeing how the many uses of spirituality an in fat be brought together into amore mutual aord.13 QuadrantsMost people �nd the four quadrants a little diÆult to grasp at �rst, then very simple to use. Thequadrants refer to the fat that anything an be looked at from four perspetives, so to speak: wean look at something from the inside or from the outside, and in the singular or the plural. Forexample, my own onsiousness in this moment. I an look at it from the inside, in whih ase Isee all my various feelings, hopes, fears, sensations, and pereptions that I might have in any givenmoment. This is the �rst-person or phenomenal view, desribed in \I" language. But onsiousnessan also be looked at in an objetive, \sienti�" fashion, in whih ase I might onlude that myonsiousness is the produt of objetive brain mehanisms and neurophysiologial systems. This isthe third-person or objetive view, desribed in \it" language. Those are the inside and the outsideviews of my own onsiousness.But my onsiousness or self does not exist in a vauum; it exists in a ommunity of other selves.23This phenomena (i.e., a person an be highly developed in ertain spiritual traits but poorly developed in others,suh as psyhosexual, emotional, or interpersonal skills) an be believably explained by three of the four de�nitions(e.g., #1: if spirituality is de�ned as an altered state, those an ertainly our in a personality that is dysfuntional;#2: if spirituality is the highest levels in any of the lines, a person an be highly developed in some lines and poorlyor pathologially in others; #3: if spirituality is a separate line itself, then individuals an be highly advaned in thatline and poorly or pathologially developed in others). This uneven mixture (of spiritual and pathologial) is noteasily explained by de�nition #4 (i.e., if spirituality is something that either is or is not present at any stage, then theonly way to get uneven and mixed development is to revert to one of the other de�nitions, but that \developmentalranking" is what this de�nition laims to avoid). Nor an uneven development be explained by single ladder modelsof development (aording to whih, a person failing a lower stage ould not advane to a higher).24This disussion earlier suggested a \grid of religious experienes". Notie that that grid is simply what we see ifwe ombine fators 1 and 2/3 - that is, if we map the various states of onsiousness on the various struture-stages.Thus, even that grid reognizes some of these major uses, suggesting again their widespread importane.17



So in addition to a singular view of onsiousness, we an look at how onsiousness exists in theplural (as part of a group, a ommunity, a olletive). And just as we an look at the inside and theoutside of the individual, we an look at the inside and the outside of the olletive. We an try tounderstand any group of people from the inside, in a sympatheti resonane of mutual understanding;or we an try to look at them from the outside, in a detahed and objetive manner (both views anbe useful, as long as we honor eah).On the inside of the olletive, we see all of the various shared worldviews (arhai, magi, mythi,rational, et.), ethis, ustoms, values, and intersubjetive strutures held in ommon by those in theolletive (whether that be family, peers, orporation, organization, tribe, town, nation, globe). Theinsides of the olletive are desribed in \we" language and inlude all of those intersubjetive itemsthat you might experiene if you were truly a member of that ulture. From the outside, we see allof the objetive strutures and soial institutions of the olletive, suh as the physial buildings,the infrastrutures, the tehno-eonomi base (foraging, hortiultural, agrarian, industrial, informa-tional), the quantitative aspets of the soiety (the birth and death rates, the monetary exhanges,the objetive data), modes of ommuniation (written words, telegraph, telephone, internet), and soon. Those are all \its" or patterns of interobjetive soial systems.So we have four major perspetives (the inside and the outside of the singular and the plural): I,it, we, and its. Sine the objetive dimensions (the outside of the individual and the outside of theolletive) are both desribed in third-person it-language, we an redue the four quadrants to justthree: I, we, and it. Or �rst-person, seond-person, and third-person aounts.25 Or art, morals,and siene. Or the beautiful, the good, and the true.The major point is that eah of the levels, lines, and states of onsiousness has these four quad-rants (or simply the three major dimensions of I, we, and it) (Wilber, 1995 [74℄, 1996d [78℄, 1997a [79℄,2000b [85℄).26 This model therefore expliitly integrates �rst-, seond-, and third-person aounts of25Tehnially, \we" is �rst-person plural, and \you" is seond person. But I inlude �rst-person plural (\we") andseond person (\you/Thou") as both being in the Lower-Left quadrant, whih I refer to in general as \we". Thereason I do so is that there is no seond-person plural in English (whih is why southerners have to say \you all" andnortherners say \you guys"). In other words, when \we" is being done with respet, it impliitly inludes an I-Thourelationship (I annot truly understand thee unless WE share a set of ommon pereptions).Both the Lower-Left quadrant and the Upper-Left quadrant are postulated to exist \all the way down"; that is, thisis a form of modi�ed panpsyhism (\pan-interiors"), whih seems to be the only model apable of faithfully renderingthis \master template" (See Appendix B; see also Wilber, 2000b [85℄). This implies that intersubjetivity also goes\all the way down" and that humans, as \ompound individuals", ontain all the pre-human forms of intersubjetivityas well. Thus, in humans, intersubjetivity is not established merely by exhange of linguisti signi�ers, whih is theommonly aepted notion. Rather, humans ontain pre-linguisti intersubjetivity (established by, e.g., emotional orprereexive o-presene with and to the other); linguisti intersubjetivity (established by the o-presene of interioritywhose exteriors are linguisti signi�ers but annot be redued to those exteriors); and trans-linguisti intersubjetivity(established by the simple presene of Presene, or nondual Spirit). In short, intersubjetivity is established at alllevels by an interior resonane of those elements present at eah level, a resonane that appears to span the entirespetrum of onsiousness, pre-linguisti to linguisti to trans-linguisti. The suggestion that I limit intersubjetivityto the exhange of linguisti signi�ers is quite o� the mark (see Sex, Eology, Spirituality, seond revised edition).26Here is one example of the importane of taking the four quadrants into aount when dealing with states andstrutures. We saw that all individuals have aess to the three great realms/states of gross, subtle, and ausal, simplybeause everybody wakes, dreams, and sleeps. Thus, even an infant has aess to these three great realms. But theway in whih the infant (or anybody) interprets these states depends in part upon its stage-struture of development(e.g., a subtle state an be experiened by the arhai, magi, mythi, rational, et. strutures, with a di�erent \avor"in eah ase). Moreover - and of ruial importane - all of the states and stages are �rmly set in the four quadrants(intentional, behavioral, ultural, and soial). Thus, an infant is often plunged into the subtle/dream state, but it willnot have the dream thought \I must go to the groery store and buy some ereal", for those spei� soioultural itemshave not yet entered its awareness. The infant de�nitely has aess to a subtle state, but it has not yet developed thespei� strutures (of language, ognition, and ultural pereptions) that will allow it to have those spei� thoughtsin the subtle/dream state.Thus, it appears that the three general states are largely given, but the various struture-stages develop. Andbeause all of them are set in the four quadrants, even the states (whih are given prior to ulture) are nonetheless�rmly molded by the partiular ulture in whih they unfold (beause they are molded, in fat, by all four quadrants-18



onsiousness at eah of the levels, lines, and states. This gives what I believe is a more omprehen-sive and integral model of onsiousness. This \all-quadrants, all-levels, all-lines, all-states" modelis sometimes referred to simply as \all-quadrant, all-level", or AQAL for short. I have explored thismodel at length in several books, suh as Sex, Eology, Spirituality; A Brief History of Everything;and Integral Psyhology. If we systematially investigate the impliations of this AQAL model, wemight also �nd that it opens up the possibility of a more integral approah to eduation, politis,business, art, feminism, eology, and so on (see, e.g., Crittenden, 2001 [23℄; Wilber, 2000 [86℄).It should be emphasized that this artile has dealt almost exlusively with only one quadrant,namely, the interior of the individual (whih is alled the \Upper-Left quadrant"). But in otherworks I have dealt extensively with the other quadrants, and my point is ertainly that all of thequadrants need to be inluded in any balaned aount of onsiousness. We will return to thequadrants below, and suggest how an AQAL formulation an ontribute to a solution to the \hardproblem".14 The Religious Grid, RevisitedTo see why the four quadrants are important for understanding even individual psyhology, we anreturn to our \religious grid" as an example. We earlier disussed only the Upper-Left quadrantfators (the interior of the individual), whih is �ne for the phenomenology of spiritual experienes.But for an integral aount, we need also to inlude the other quadrants.The Upper-Right quadrant (the exterior of the individual): During any spiritual, religious, ornonordinary state of onsiousness, what are the neurophysiologial and brain-state orrelates? Thesemight be investigated by PET sans, EEG patterns, physiologial markers, and so on. Conversely,what are the e�ets of various types of physiologial and pharmaologial agents on onsiousness?An enormous amount of this type of researh has already been done, of ourse, and it ontinuesat an inreasing pae. Consiousness is learly linked in omplex ways to objetive biologial andneurophysiologial systems, and ontinued researh on these orrelations is surely an importantagenda. This type of onsiousness researh - anhored in the brain side of the brain-mind onnetion- is now one of the most prevalent in onventional onsiousness studies, and I wholeheartedly supportit as providing some ruial piees of the overall puzzle.Nobody, however, has suessfully demonstrated that onsiousness an be redued without re-intentional, behavioral, ultural, and soial).This allows us to see how an infant an de�nitely experiene a subtle or ausal state, but that state is neverthelessunpaked only by a preonventional, egoentri, preformal struture, not a postonventional, global, worldentristruture (whih has not yet developed). This more integral view allows us to steer a ourse between those whomaintain that infants are diretly in touh with a pure spiritual reality, and those who maintain that infants arenarissisti and preonventional. (See Integral Psyhology, hapter 11, \Is There a Childhood Spirituality?" [Wilber,2000b [85℄℄.)As the infant develops through the various levels/strutures/waves of onsiousness, with all of their various lines,those strutures will inreasingly provide the ontent for muh of the subtle states (in addition to any truly arhetypalmaterial that might be given as part of the subtle itself; but even the latter will be molded in its existene andexpression by the four quadrants). Thus, at some point, the young hild might indeed develop the onventionalthought, \I must go to the groery store", and that thought, molded by all four quadrants, might then invade thedream state. A hild in a di�erent ulture might dream in Frenh or Chinese; not \ereal" but \baguettes", and soon. In this way, the development in the strutures (levels and lines) profoundly inuenes the ontent of the generalstates, whih nonetheless are given in their general form.This also allows us to see how all individuals an have aess to the three great realms of being (gross, subtle,and ausal), and yet still show stage-like development that olors these realms, for the development in the strutureswill often give ontent and form to the states. A four-quadrant analysis of states and strutures thus allows us toinorporate the best of the anient models of onsiousness with more modern and postmodern researh. For furtherdisussion of these themes, see Integral Psyhology (Wilber, 2000b [85℄) and the websites www.worldofkenwilber.om,www.IntegralAge.org, www.enlightenment.om, and iKosmos.om.19



mainder to those objetive systems; and it is patently obvious that phenomenologially it annot.Unfortunately, the tendeny of the third-person approahes to onsiousness is to try to make theUpper-Right quadrant the only quadrant worth onsidering and thus redue all onsiousness toobjetive \its" in the individual body/brain - but those over only one-fourth of the story, so tospeak.Still, this is an inredibly important part of the story. This quadrant, in fat, is the home ofthe inreasingly dominant shools of psyhology and onsiousness studies that I mentioned in theintrodution (e.g., ognitive siene, evolutionary psyhology, systems theory applied to brain states,neurosiene, biologial psyhiatry, et.). This quadrant provides the \brain" side of the equationthat needs to be orrelated with the \mind" side (represented by, for example, the master templateor full-spetrum artography of waves, streams, and states summarized in this artile).27 And myfurther point is that those are just two of the quadrants that need to be brought to the integral table.The Lower-Left quadrant (the interior of the olletive): How do di�erent intersubjetive, eth-ial, linguisti, and ultural ontexts mold onsiousness and altered states? The postmodernistsand onstrutivists have demonstrated, orretly I believe, the ruial role played by bakgroundultural and intersubjetive ontexts in fashioning individual onsiousness (Wilber, 1995 [74℄, 1998[81℄). But many postmodernists have pushed this insight to absurd extremes, maintaining the self-ontraditory stane that ultural ontexts reate all states. Instead of trying to redue onsiousnessto \it"-language, they try to redue all onsiousness to \we"-language. All realities, inluding thoseof objetive siene, are said to be merely ultural onstrutions. To the ontrary, researh learlyindiates that there are numerous quasi-universal aspets to many human realities, inluding manyaltered states (e.g., all healthy humans show similar brainwave patterns in REM sleep and in deepdreamless sleep). Nonetheless, these patterns are indeed given some of their ontents and are signif-iantly molded by the ultural ontext, whih therefore forms an important part of a more integralanalysis (Wilber, 1995 [74℄, 1998 [81℄, 2000b [85℄, 2001). (For the nature of intersubjetivity itself,and the reasons that it annot be redued to the exhange of linguisti signi�ers, see note 2323.)Lower-Right quadrant (the exterior of the olletive): How do various tehno-eonomi modes,institutions, eonomi irumstanes, eologial networks, and soial systems a�et onsiousnessand altered states? The profoundly important inuene of objetive soial systems on onsiousnesshas been investigated by a wide variety of approahes, inluding eology, geopolitis, eofeminism,neoMarxism, dynamial systems theory, and haos and omplexity theories (e.g., Capra, 1997 [16℄;Diamond, 1990 [24℄; Lenski, 1995, 1970 [49℄). All of them tend to see the world ultimately as a holistisystem of interwoven \its". This, too, is an important part of an integral model. Unfortunately, manyof these theorists (just like speialists in the other quadrants) have attempted to redue onsiousnessto just this quadrant - to redue onsiousness to digital bits in a systems network, a strand in theobjetive Web of Life, or a holisti pattern of atland its, thus perfetly gutting the I and the wedimensions. Surely a more integral approah would inlude all of the quadrants - I, we, it, and its -without trying to redue any of them merely to the others.2827Even though the Upper-Right quadrant is today of suh importane (as evidened by the inreasing dominaneof ognitive siene, evolutionary psyhology, neurosiene, biologial psyhiatry, et.), it is the one about whih Ihave written the least. The reasons for this are simple: (1) this quadrant is investigated by the sienti� method, orempiri-analyti inquiry, whih is fairly straightforward in its operation and interpretation; (2) there is an enormousamount of work already being done in this quadrant; (3) the data olleted in this quadrant, one veri�ed, tends tobe stable and trustworthy, requiring only modest amounts of interpretation (unlike the interior quadrants, whih aremade of interpretations). In short, I have written the least about this quadrant not beause it is the least importantbut beause it needs the least attention. In hapter 14 of Integral Psyhology I give an overview of this quadrantand its investigation by the �eld of onsiousness studies - partiularly disussing the mind/body or Left/Right \hardproblem" of onsiousness (as summarized in Appendix B), and I ite several dozen books that have begun theruially important endeavor of mapping Upper Left and Upper Right orrelations, a mapping on whih any trulyintegral psyhology will depend.28An integral approah also lends itself to a more omprehensive understanding of the various types of unonsiousproesses. The question regarding any sort of unonsious is: an an event our that is part of the existene of an20



Of ourse, the foregoing analysis applies not only to states but also to levels, lines, and self: all ofthem need to be situated in the four quadrants (intentional, behavioral, ultural, and soial) for amore integral understanding, resulting in an \all-quadrants, all-levels, all-lines, all-states" panopti.15 A Researh SuggestionI have tried to suggest that many of the levels, lines, and states in the various quadrants are, inpriniple, apable of being investigated via a type of \simultraking" (Wilber, \An Integral Theoryof Consiousness" in CW7). The spei� researh agenda is spelled out in that essay, but the pointis simple enough: in addition to the extensive researh that is now being done separately on thevarious levels, lines, and states in the various quadrants, the time is now ripe to (1) begin detailedorrelations of these events with eah other; and thus (2) move toward a more integral theory, notonly of onsiousness, but of the Kosmos at large; a theory that (3) would begin to show us the howand why of the intrinsi onnetions between all things in existene.29 This would truly be a \theoryof everything", at least in outline, even if all of the details remain beyond our grasp.In short, whether or not one agrees with my partiular version of an integral model of onsiousness,I believe the evidene is now quite substantial that any omprehensive model would want to at leastonsider taking into aount quadrants, waves, streams, states, and self. This edging �eld of integralstudies holds great promise, I believe, as an important part of a omprehensive and balaned viewof onsiousness and Kosmos.16 Apendix16.1 Appendix A. Stages of Spiritual Unfolding?This essay has suggested that there are at least four di�erent, ommonly used de�nitions of \spiri-tuality" (i.e., spirituality involves altered states, the highest levels in any of the lines, a separate lineitself, a quality of the self at any given level), and that eah of them appears to reet an importantphenomenon in onsiousness (i.e., states, levels, lines, and self). In reent years there has beenan intense, sometimes arimonious debate about whether or not spirituality involves stages, somelaiming that it de�nitely does, others responding that it de�nitely does not, with eah side oftenadding ad hominen explanations of the other side's motives.individual but does not register in onsiousness? The answer appears to be de�nitely yes; but an integral modelan be more preise. Evidene suggests that aspets of virtually any level in any line in any quadrant an in fatbe unonsious - and an to some degree be made onsious (diretly or indiretly) through various tehniques. Thismaking onsious the unonsious is said to be onneted with various types of liberation. For the kinds of unonsiousproesses (and liberation) in eah of the four quadrants, see Sex, Eology, Spirituality, seond revised edition, note 28for hapter 4 and note 1 for hapter 14. For the types of the unonsious in the Upper-Left quadrant, see The AtmanProjet (CW2) and The Eye of Spirit (CW7). I still believe that the �ve types of unonsious in the UL (�rst outlinedin The Atman Projet) are of onsiderable importane for individual psyhology.29All four of the quadrants have various types of waves, streams, and states (among other items). That is, allfour quadrants possess levels of development and lines of development (e.g., grades and lades in biologial evolution;tehnologial lines of development through the levels of foraging, hortiultural, agrarian, industrial, informational,et.); and all four quadrants also show various types of states (e.g., brain states, states of material a�airs, gaseousstates, et.). Thus, all quadrants have waves, streams, and states (in addition to aggregates, heaps, et). But inthe Left-Hand quadrants, these are all ultimately related to onsiousness itself (levels of onsiousness, lines ofonsiousness, and states of onsiousness - both individual and olletive), whereas in the Right-Hand quadrants,we �nd that levels, lines, and states primarily involve matter (e.g., physiologial brain states, biomaterial grades andlades, tehnologial modes, et.). The Left-Hand quadrants are the interiors, the Right-Hand quadrants the exteriors,of eah and every holon (Wilber 1995 [74℄, 1996d [78℄, 1998 [81℄). See Appendix B.21



A more integral view of spirituality reognizes that both sides are orret. Some aspets ofspirituality learly show stages, and some aspets do not. In the four aspets listed above, the �rstand the last do not involve stages. The seond and the third do.We an examine a few of these developmental aspets of spirituality by using Robert Forman'sexellent artile, \What Does Mystiism Have to Teah Us about Consiousness?" (Journal of Con-siousness Studies, 5, 2, 1998, 185-201). Forman begins by highlighting three partiularly importantand apparently universal types of mystial onsiousness, whih he alls the \pure onsiousnessevent" (PCE), whih is a state of formless onsiousness with no thoughts, objets, or pereptions;the \dual mystial state" (DMS), where formless onsiousness is present (usually as a type ofwitnessing awareness) simultaneously with forms and objets of thought and pereption (but thesubjet-objet duality is still in plae, hene \dualisti" mystial state); and the \unitive mystialstate" (UMS), where subjet and objet are one or nondual.In my sheme, the PCE is a ausal (formless) state of onsiousness; sine, as Forman points out,it is always a temporary state, it annot beome a permanent struture (if it did, it would beome atype of irreversible nirodh, or permanent formless essation). The DMS, on the other hand, generallybegins as a state of onsiousness but an inreasingly beome a more-or-less permanent strutureof ausal witnessing (i.e., the ausal state has beome a ausal struture). Likewise, the UMS oftenbegins as a temporary nondual state but also inreasingly an beome a permanent nondual strutureor wave. I agree entirely with Forman that those are three very real and quasi-universal mystialevents; I am also in substantial agreement with his onlusions about what these events mean foronsiousness studies, whih is why they are part of the \full-spetrum artography" or \mastertemplate" presented in Integral Psyhology (and summarized above).Forman points out, orretly I believe, that these three events are often temporary (in whih asethey are what I all states), but the last two an beome more-or-less permanent aquisitions (inwhih ase I all them strutures, even if some of them are \formless" or \strutureless"; strutureor level or wave simply signi�es onstany). As Forman says, \Their disriminating feature is a deepshift in epistemologial struture: the experiened relationship between the self and one's pereptualobjets hanges profoundly. In many people this new struture beomes permanent" (186).The question then beomes, do these three events unfold in a stage-like sequene? Forman au-tiously replies, \Usually". \These long-term shifts in epistemologial struture often take the form oftwo quantum leaps in experiene [namely, the shift from PCE to DMS, and then from DMS to UMS℄;typially they develop sequentially" (186). Forman then adds \I say typially beause sometimesone may skip or not attain a partiular stage. Ken Wilber laims sequene. William Barnard, how-ever, disputes this laim of sequene" (186). After several mutually fruitful disussions on this topi,Forman realizes that my position is atually more omplex. As we have seen, there are temporarypeak experienes of higher realms available at virtually every stage, and thus, for example, even ifone is permanently at the DMS, one an still temporarily peak experiene the UMS. This makesit very hard to spot any sort of sequentiality, beause struture-stages (whih are sequential) andstates (whih are not) an and do exist simultaneously. Thus, for these higher events, I maintain thatthere are both sequential and non-sequential spiritual phenomena (of the four aspets of spiritualityoutlined above, aspets #1 and #4 are not stage-like, aspets #2 and #3 are), and those who laimonly one or the other do not appear to have a very integral model.My further laim is simply this: in the permanent aquisition of these higher ompetenes, ertainprerequisites must be met. For example, using Forman's useful ategories, in order for the DMS stateto be a permanent aquisition, one must have some sort of aess to the PCE, beause the DMS isa ombination of the experiene of pure onsiousness alongside waking objets and thoughts. Ofneessity, there is some sort of stage sequening, however brief (i.e., one an attain PCE withoutattaining DMS, but not vie versa). Likewise with the UMS, in whih the �nal barrier between pureausal onsiousness and the world of form is transended (either temporarily as a nondual state,22



or permanently as a nondual wave). In order for that to happen, onsiousness must relinquish allattahments to any partiular objets, while the objets are still present (i.e., DMS), or else thehidden attahment will prevent true unity. Thus, the DMS must be passed through, however briey,in order for a permanent aquisition of onstant unitive onsiousness. That is, one an attain theDMS without attaining UMS, but not vie versa: we therefore have a stage sequene with refereneto permanent aquisition.(For further disussion of these themes, see Integral Psyhology; also, with referene to the Vedan-ti/TM model of the seven states of onsiousness, whih Forman's work is partially inspired by, seehapter 10 of The Eye of Spirit, seond revised edition, CW7.)One �nal omment about the UMS (unitive mystial state) and nature mystiism. These twoitems are often onfused, but they are atually quite distint. Here, from Integral Psyhology, is anendnote dealing with this topi (note 14 for hapter 7), using James Mark Baldwin's notion of \unityonsiousness" as a beginning point:Baldwin's \unity onsiousness" is a gross-realm unity or nature mystiism (psyhi level). Itdoes not reognize arhetypal mystiism, subtle onsiousness, luid dreaming, or savikalpa samadhi(all forms of deity or subtle-level mystiism); nor does it reognize formless onsiousness (ausal),and therefore it does not reah the pure nondual (whih is a union of form and emptiness). Unionwith nature, when it does not reognize the formless state of essation, is always psyhi-level, grossosmi onsiousness, or nature mystiism (not nondual or integral mystiism). Nonetheless, it is agenuine and profound transpersonal experiene.One of the easiest ways to tell if a \unity experiene" is gross realm (nature mystiism), subtlerealm (deity mystiism), ausal realm (formless mystiism), or genuine nondual onsiousness (unionof the form in all realms with the pure formless) is to note the nature of onsiousness in dreamingand deep sleep. If the writer talks of a unity experiene while awake, that is usually gross-realmnature mystiism. If that unity onsiousness ontinues into the dream state - so that the writertalks of luid dreaming, union with interior luminosities as well as gross exterior nature - that isusually subtle-realm deity mystiism. If that onsiousness ontinues into the deep sleep state -so that the writer realizes a Self that is fully present in all three states of waking, dreaming, anddeep sleep - that is usually ausal - realm formless mystiism (turiya). If that formless Self is thendisovered to be one with the form in all realms - gross to subtle to ausal - that is pure nondualonsiousness (turiyatita).Many nature mystis, eopsyhologists, and neopagans take the gross-realm, waking-state unitywith nature to be the highest unity available, but that is basially the �rst of four major samadhisor mystial unions. The \deep self" of eopsyhology is thus not to be onfused with the TrueSelf of Zen, Ati of Dzoghen, Brahman-Atman of Vedanta, et. These distintions also help ussituate philosophers like Heidegger and Fouault, both of whom talked of mystial-like unions withnature. Those were often profound and authenti experienes of gross-realm unity (Nirmanakaya),but again, those should not be onfused with Zen or Vedanta, for the latter push through to ausalformlessness (Dharmakaya, nirvikalpa samadhi, jnana samadhi, et.), and then into pure nondualunity (Svabhavikakaya, turiyatita) with any and all realms, gross to subtle to ausal. Many writersonfuse Nirmanakaya with Svabhavikakaya, whih ignores the major realms of interior developmentthat lie between the two (e.g., Sambhogakaya and Dharmakaya).16.2 Appendix B: The Hard ProblemThe \all-quadrant, all-level" (AQAL) model presented in this artile, beause it inludes the transper-sonal and nondual waves also has - or laims to have - an answer to the \hard problem" of onsious-ness (the problem of how we an get subjetive experiene out of an allegedly objetive, material,23



nonexperiential world).The wisdom traditions generally make a distintion between relative truth and absolute truth(the former referring to relative truths in the onventional, dualisti world, and the latter referringto the realization of the absolute or nondual world, a realization known as satori, moksha, metanoia,liberation, et.) (Deutsh, 1969; Gyatso, 1986 [42℄; Smith, 1993 [63℄). An integral model wouldinlude both truths. It would suggest that, from the relative perspetive, all existing entities havefour quadrants, inluding an interior and an exterior, and thus \subjetive experiene" and \objetivematter/energy" arise orrelatively from the very start.30 From the absolute perspetive, an integralmodel suggests that the �nal answer to this problem is atually disovered only with satori, or thepersonal awakening to the nondual itself. The reason that the hard problem remains hard is thesame reason that absolute truth annot be stated in relative words: the nondual an only be knownby a hange of onsiousness, not a hange of words or maps or theories.The hard problem ultimately revolves around the atual relation of subjet and objet, and thatrelation is said to yield its �nal truth only with satori (as maintained by philosophers of the nondualtraditions, from Plotinus to Lady Tsogyal to Meister Ekhart [Alexander, 1990 [3℄; Forman, 1998b[29℄; Murphy, 1992 [52℄; Rowan, 1993 [58℄; Smith, 1993 [63℄; Walsh, 1999 [68℄; Wilber, 1996 [77℄,1997a [79℄℄). We ould say that what is \seen" in satori is that subjet and objet are nondual,but those are only words, and when stated thus, the absolute or nondual generates only paradoxes,antinomies, ontraditions. Aording to this view, the nondual \answer" to the hard problem anonly be seen from the nondual state or level of onsiousness itself, whih generally takes years ofontemplative disipline, and therefore is not an \answer" that an be found in a textbook or journal- and thus it will remain the hard problem for those who do not transform their own onsiousness.In short, the ultimate, absolute, or nondual solution to the hard problem is found only with satori.On the relative plane - whih involves the types of truths that an be stated in words and hekedwith onventional logi and fats - the relative solution to the relation of subjet and objet is bestaptured, I believe, by a spei� type of panpsyhism, whih an be found in various forms in Leibniz,Whitehead, Russell, Charles Hartshorne, David Ray GriÆn, David Chalmers, et., although I believeit must be learly modi�ed from a monologial and dialogial to a quadrati formulation, as suggestedin detail in Integral Psyhology (espeially note 15 for hapter 14).With regard to suh a (relatively true) panpsyhism, David Chalmers, in a partiularly illumi-nating disussion (\Moving Forward on the Problem of Consiousness", Journal of ConsiousnessStudies, 4, 1, 1997 [18℄), reahes several important onlusions:(1) \One is fored to the onlusion that no redutive explanation of onsiousness an be given"(44). That is, onsiousness (or experiene or proto-experiene - or as I tehnially prefer it, interi-ority) is an intrinsi, given omponent of the Kosmos, and it annot be ompletely derived from, orredued to, something else. In my view, this is beause every holon has an interior and exterior (inboth singular and plural). Thus, only an integral model that inludes onsiousness as fundamentalwill likely sueed.(2) \Perhaps the best path to suh an integrated view is o�ered by the Russellian piture on whih(proto) experiential properties onstitute the intrinsi nature of physial reality. Suh a pitureis most naturally assoiated with some form of panpsyhism. The resulting integration may bepanpsyhism's greatest theoretial bene�t" (42). As I would put it, the general idea is simply is thatphysis (and natural siene) disloses only the objetive, exterior, or extrinsi features of holons,whose interior or intrinsi features are subjetive and experiential (or proto-experiential). In otherwords, all holons have a Left- and Right-Hand dimension.(3) One that interior/exterior problem is handled (with a modi�ed panpsyhism, whih suggeststhat all holons have an interior and exterior), we fae a seond problem. \The seond is the problem30By \existing entity" I mean \holon". See Wilber, 1995 [74℄, 2000b [85℄.24



of how fundamental experiential or proto-experiential properties at the mirosopi level somehowtogether onstitute the sort of omplex, uni�ed experiene that we possess. (This is a version ofwhat Seager alls the `ombination problem'.) Suh onstitution is almost ertainly required if ourown experienes are not to be epiphenomenal, but it is not at all obvious how it should work: wouldnot these tiny experienes instead add up to a jagged mess? . . . If [the ombination problem℄ an beavoided, then I think [this modi�ed panpsyhism℄ is learly the single most attrative way to makesense of the plae of experiene in the natural order" (29). Chalmers ehoes Thomas Nagel in sayingthat the ombination problem is entral to the hard problem. As Chalmers says, \This leaves theombination problem, whih is surely the hardest" (43).But, as I try to show in Integral Psyhology (espeially note 15 for hapter 14), the ombinationproblem is atually something that has been suessfully handled (on the relative plane) for quitesome time by developmental psyhology and Whiteheadian proess philosophy. In essene, with eahwave of development, the subjet of one stage beomes an objet of the next (as Robert Keganwould put it), so that eah stage is a prehensive uni�ation of all of its predeessors. In Whitehead'sfamous ditum, \The many beome one and are inreased by one". This proess, when viewedfrom the interior, gives us, in healthy development, a ohesive and uni�ed self-sense (reahing fromsensation to pereption to impulse to image to symbol . . . and so on up the waves of the Great Nest,where eah wave transends and inludes - or moves beyond but embraes - its predeessors, thusgathering together into one the many subunits that preede it; thus eah healthy wave suessfullysolves the ombination problem). This same proess, when viewed from the exterior, appears as, forexample: many atoms beome one moleule, many moleules beome one ell, many ells beomeone organism, and so on.On both the interior and the exterior, the result is not a \jagged mess" beause eah unit in thoseseries is atually a holon - a whole that is a part of other wholes. As I try to show in SES and BH,both the interiors and the exteriors of the Kosmos are omposed of holons (that is, all holons havean interior and exterior, in singular and plural); and thus the \ombination problem" is atually aninherent feature of holons in all domains. All four quadrants are omposed of whole/parts or holons,all the way up, all the way down, and beause eah holon is already a whole/part, eah holon isan existing solution to the ombination problem. Far from being rare or anomalous, holons are thefundamental ingredients of reality in all domains, and thus the ombination problem is not so muha problem as it is an essential feature of the universe.Assuming that the ombination problem an be thus solved, the way is open for a holoni model ofthe Kosmos (\all-quadrants, all-levels"), a subset of whih is an integral theory of onsiousness. Ofourse, what I have presented here and in other writings is only the briefest skeleton of suh a model,but I believe that these preliminary speulations are enouraging enough to pursue the projet morerigorously.Finally, let me return to the original point. The hard problem an perhaps best be solved onthe relative plane with a holoni or integral model. But that is still just a oneptual tool on therelative plane. You an ompletely learn or memorize the holoni model, and yet you still experieneyour onsiousness as residing \in here", on this side of your fae, and the world as existing \outthere", dualistially. That dualism is ultimately overome, not with any model, no matter how\nondualisti" it alls itself, but only with satori, whih is a diret and radial realization (or hangein level of onsiousness), and that transformation annot be delivered by any model, but only byprolonged spiritual pratie. As the traditions say, you must have the atual experiene to see exatlywhat is revealed, just as you must atually see a sunset to know what is involved (f. Eye to Eye,Wilber, 1996 [77℄). But the mystis are rather unanimous: the hard problem is �nally (dis) solvedonly with enlightenment, or the permanent realization of the nondual wave. For a disussion of thistheme, see The Eye of Spirit, seond revised edition (found in CW7), espeially haps. 3 and 11(partiularly note 13), and the revised \An Integral Theory of Consiousness", also found in CW7.25



16.3 Appendix C: The Birth of Integral PsyhologyIn 1983, I stopped referring to myself as a \transpersonal" psyhologist or philosopher.31 I beganinstead to think of the work that I was doing as \integrative" or \integral". I therefore beganwriting a textbook of integral psyhology alled System, Self, and Struture, a two-volume workthat, for various reasons, has never been published. I have just reently, however, brought out a one-volume, simpli�ed outline of integral psyhology alled, appropriately enough, Integral Psyhology -Consiousness, Spirit, Psyhology, Therapy. The artile presented above is a summary of that book,and hene a summary of my present psyhologial model.But it is true that integral psyhology �ts none of the existing four fores (behavioristi, psyho-analyti, humanisti, or transpersonal). The laim of integral psyhology is that it \transends andinludes" those four fores, but that laim is exatly what the four fores all sharply dispute. Inany event, my own opinion is that integral psyhology is not a transpersonal psyhology; it appearsto be more enompassing than anything that today alls itself transpersonal. Nor do I believe thattranspersonal an or will beome truly integral; all of its main fations are rooted in models thatseem demonstrably less than integral. I believe that the �eld of transpersonal psyhology in thisountry has beome a rather speialized �eld, on�ned largely (but not totally) to the Bay Area,and that as suh it is a very important but restrited endeavor. Some ritis have said that it hasbeome a California fad, like hot tubs and psyhedelis, but I think that is too harsh. I do believe,however, that it has narrowed its fous, on the one hand, and loosened its quality standards, onthe other, and thus it has eased to speak to all but a relatively small group. Beause of this, ithas ontinually failed to ahieve reognition by the Amerian Psyhologial Assoiation and it isnow all but impossible to get funding for transpersonal researh or to be taken seriously outside theonverted. The relative lak of substantial researh has inreasingly moved it into mere ideology, oropinions divored from any redible evidene.My hope is that integral psyhology, in moving outside of transpersonal psyhology and buildingmore bridges to the onventional world, will provide a omplementary approah to move onsiousnessstudies forward, while maintaining a respetful and mutually bene�ial dialogue with the four fores.I have long been a strong supporter of all four fores of psyhology, and I will ontinue to do so.3231This spei�ally happened with the publiation of A Soiable God. My previous two books, The Atman Projetand Up from Eden, were subtitled, respetively, A Transpersonal View of Human Development and A TranspersonalView of Human Evolution (they were written as a two-volume set). A Soiable God was originally subtitled A BriefIntrodution to a Transpersonal Soiology. But even by that time, the transpersonal �eld had beome, to my mind,problemati. I ertainly did not harbor any ill-will toward the �eld, but at the same time, what I was doing was noton�ned to transpersonal psyhology or transpersonal anything, for that matter. I hanged the subtitle to A BriefIntrodution to a Transendental Soiology, and within a few years of that date (1983), I never again used the word\transpersonal" to desribe my work (although I do still use it to desribe the supramental realms of onsiousness).There are numerous gifted sholars and researhers who ontinue to publily de�ne themselves as \transpersonal",inluding Stan Grof, Rihard Tarnas, Brandt Cortright, Jorge Ferrer, Donald Rothberg, Peggy Wright, MihaelWashburn, Frank Lawlis, Jurgen Kremer, and many others. I think those writers represent the �eld of transpersonalfairly well, and I think that their researh needs to be ontinued within the rubri of the transpersonal paradigm asit has developed within their olletive body of work (with all its many variations and nuanes).Sholars who have publily identi�ed themselves as \integral" (and have presented integral models or are movingtoward suh), inlude Mihael Murphy, George Leonard, Roger Walsh, Franes Vaughan, Allan Combs, Don Bek,Susann Cook-Greuter, Franiso Varela, Jenny Wade, Bert Parlee, Tony Shwartz, Robert Forman, Marilyn Shlitz,Antony Arari, Raz Ingrasi, Keith Thompson, Mihael Zimmerman, and many others. Although I an speak fornone of those writers, I think it is safe to say that they all are strong supporters of the transpersonal �eld, but theyare also trying to introdue more omprehensive theories and models that build more bridges to the onventional andorthodox world. At this time it seems prudent that both of these shools, integral and transpersonal, while ontinuingtheir mutually bene�ial dialogue and oasional joint ventures, also fous on their own maps and models and beginapplying them in the real world, so that the atual fruits of these various models, and their usefulness in real-worldsituations, will begin to speak for their relative merits.32Thus, even after 1983, I remained on the editorial board of both the Journal of Humanisti Psyhology and theJournal of Transpersonal Psyhology. I published something like eight artiles in the former and nine artiles in the26



Some ritis have alled integral psyhology a �fth fore, but I don't think that is a useful way toproeed (and it an also beome an unfortunate game: okay, then I have the sixth fore . . . ).33Put di�erently, my belief is that psyhology as a disipline - referring to any of the four traditionalmajor fores (behavioristi, psyhoanalyti, humanisti/existential, and transpersonal) - is slowlydeaying and will never again, in any of its four major forms, be a dominant inuene in ulture oraademia.At this point in Western history (basially, an amalgam of traditional, modern, and postmodernurrents) - and spei�ally at this time in Ameria (ira 2000) - we are going through a periodof an intense atland asade, a ombination of rampant sienti� materialism (the orange meme)and the \nothing but surfaes" of the extreme postmodernists (the green meme): in short, interiorsare out, exteriors are all; there is no depth, only surfaes as far as the eye an see. This puts anintense seletion pressure against any sort of psyhology that emphasizes solely or mostly the interiors(psyhoanalyti, humanisti/existential, and transpersonal).This is ompounded by numerous spei� soial fators, suh as the medial/insurane and \man-aged are" industry supporting only brief psyhotherapy and pharmaologial interventions. Again,the interior psyhologies are seleted against in this negative ultural urrent. The only aeptableorthodox approahes to psyhology are inreasingly the Right-Hand approahes, inluding biologi-al psyhiatry, behavioral modi�ation, ognitive therapy (and remember, \ognition" is de�ned as\ognition of objets or its", and thus ognitive therapy is not so muh an interior exploration ofdepths but simply a manipulation of the sentenes one uses to objetively desribe oneself; ognitivetherapy in general works with \adjusting your premises" so that they math sienti�, objetive,Right-Hand evidene) - and, �nally, an inreasing, almost epidemi, reliane on the use of media-tion (proza, xanax, paxil, et.), all of whih fous almost exlusively on Right-Hand interventions.(See, for example, the superb Of Two Minds, by Tanya Luhrmann; the \two minds" are, of ourse,the Upper-Left and Upper-Right approahes to psyhology, and Luhrmann leaves no doubt as towhih is winning the survival rae; if I may be allowed a pun, interiors are out, exteriors are in.) Sillythings like trying to �nd out why you behave in suh a fashion, or trying to �nd out the meaning ofyour existene, or the values that onstitute the good life, are not overed by insurane poliies, andso, in this ulture, they basially do not exist. Three of the four fores (psyhoanalyti, humanis-ti/existential, and transpersonal) are thus, one again, seleted against; a negative ultural pressureis moving them to extintion and in some ways has already sueeded, so that these major fores areone jot away from dinosaur status. (This is not neessarily a bad thing, as we will see.)The old behaviorism (one of the four fores) has survived, preisely beause it is foused almostexlusively on exterior behavior, but also beause it has morphed into more sophistiated forms,two of whih are now dominant: ognitive siene and evolutionary psyhology. It is important tonote that both of these endeavors are quintessentially exterior or Right-Hand approahes. Cognitivesiene fouses on the Upper-Right quadrant - the exteriors of individuals - and studies those holonsin an objetive, sienti�, empirial fashion: human onsiousness is viewed as the result of neuro-physiologial mehanisms, organi systems, and brain neural networks that summate in individualawareness. Psyhopathology is viewed as a pathology of these organi pathways, and ure involves�xing these organi pathways (usually with mediation, sometimes with behavioral modi�ation).All of this is onduted in third-person it-language.latter. I had, and have, an enormous respet for the respetive editors, Tom Greening and Miles Vih, who both movedtheir journals toward a more integral approah. It is just that, at least in the ase of transpersonal, it ontinued tolose in on itself and its growing ideology, and I found the �eld less and less grounded in researh, evidene, and ogentinterpretations, to the point that it had not built more bridges to the onventional world, but simply burned them.Therefore, when Miles stepped down as editor, it was appropriate for me to step down as well.33Editor's note: Integral psyhology, as we see, ould beome the integration of the four approahes of psyhology: 1- behavioristi, 2 - psyhoanalyti, 3 - humanisti/existential, and 4 - transpersonal. In a similar way the personalitymakes the uni�ation of the four fators assoiated of individuality: 1 - body, 2 - mind, 3 - soul, and 4 - spirit.27



Evolutionary psyhology fouses on the objetive organism (Upper Right) and how its interationwith the objetive environment (Lower Right) has resulted, via variation and natural seletion, inertain behaviors of the individual organism, most of whih originated to serve survival (whih isde�ned, as LR truths always are, as funtional �t). Thus, you tend to behave in the way that youdo (e.g., males are proigate sex �ends, females are nesting homebodies), beause a million yearsof natural seletion has left you with these genes. (I am not ontesting the truths of evolutionarypsyhology; I am pointing out that they are Right-Hand only.)In both of those dominant forms of present-day psyhology, there is no introspetion to speak of,no searhing the interiors, the within, the deep, the Left-Hand quadrants. There are only objetive itssurrying about in objetive systems, networks, and the empirial web of life: no within, no interiors,no depth. And thus, one again, the three major fores of interior psyhology (psyhoanalyti,humanisti/existential, and transpersonal) are left to slowly wither, whih slowly they are.In my opinion, the only interior psyhologies that will survive this new soioultural seletionpressure are those that adapt by reognizing an \all-quadrant, all-level" framework, for only thatframework (or something equally integral) an embrae both the Right- and Left-Hand realities. Thusthe Left-Hand or interior psyhologies an seurely hook themselves to the tested truths of ognitivesiene and evolutionary psyhology without suumbing to the redutionism that says there areonly Right-Hand realities. That is, the only psyhologies that will survive will be those that plugthemselves into an AQAL formulation, whih fully onedes the biologial, objetive, empirial, andognitive omponents of onsiousness, but only as set in the four quadrants. This integral approahonedes the relative truths of the dominant Right-Hand psyhologies but simultaneously paints amuh broader and more enompassing piture of onsiousness and Kosmos.The integral approah is thus onstantly on hand to point out all of the orrelations of the exteriorevents in brain and body (the Upper-Right quadrant studied by ognitive siene and evolutionarypsyhology) with the interior events in mind and onsiousness (the Upper-Left quadrant studiedby interior psyhologies), and to further show how all of them are inesapably anhored in ulturaland soial realities as well (the Lower-Left and Lower-Right quadrants) - with none of those quad-rants being reduible to the others. As an extraordinary number of sholars have pointed out, thearguments against redutionism are simply overwhelming; an AQAL formulation therefore stands asa onstant reminder that we an in fat fully honor the truths in all four quadrants without tryingto redue any of them to the others. As the severe limitations of the merely objetivisti, exterior,Right-Hand approahes beome lear to individual researhers (as they almost always eventually do),an integral framework thus stands available to help them make the leap to a more omprehensiveapproah.If the only psyhologies that will survive are psyhologies that are plugged into an \all-quadrant,all-level" framework (whih inludes behavioral, intentional, ultural, and soial dimensions, all ofwhih streth from matter to body to mind to spirit) - suh a psyhology is not really psyhologyas we have known it. That is, a four-quadrant psyhology is no longer psyhology (whih is whyintegral psyhology is not atually a �fth fore, although many people will ontinue to all it suh).Rather, integral psyhology is an inherent feature of a Kosmology, and its pratie is a movementof the Kosmos itself. This is why I believe the four fores will ontinue to wither, and their plaeswill inreasingly be taken by various forms of integral psyhology that adapt to this new ulturalseletion pressure (or Eros) by reognizing nihes of reality as yet unoupied (namely, an AQALspae), into whih they an evolve with the assurane of survival by adapting to yet higher and widerdimensions of reality. The integral laim is that beause an AQAL formulation is more adequateto reality, evolution into a onsiously AQAL spae has inherent survival value. Correlatively, lessadequate and omprehensive approahes will inreasingly fae extintion pressures.This might well leave the four fores as historial dinosaurs.34 At the same time - and this is34In order to survive, espeially eonomially, it is likely that humanisti and transpersonal will be fored to oalese28
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