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APPENDIX 3
Chapter 3: Methodology, pp.53-54, 57-59

3 .1: Introductorv letter

) . INTRODUCTORY LETTER [Pre-selection]
Marian Maré
Dept. of Psychology
University of Waikato
Hamilton

Phone: 8562889 exin 8297

Dear Potential Participant
AN INQUIRY INTO THE DREAM LIFE OF CREATIVE PEOPLE
This is an invitation to take part in my research on [lucid]dreaming and creativity. My name is Marian Maré and | am currently

working on my Doctors degree at the Universtty of Waikato In the Psychology Department. | am very interested In the nature of
dreams experienced by a number of artistically-creative people.

[Lucid dreaming involves a heightened awareness of being in your own dream state. Lucid dreamers are usually aware that
they have an ability to infervene in a dream situation, so they can often change what is happening, or experience it in a different
way. Often they encounter emotions that seem real; or experience intense colours, sounds, or visualisations. Sometimes they
are able to alter entire dream scenes, meet chosen people, fulfil sexual desires, fly, visit strange landscapes, or act in some
way they'd planned before going to sleep. Lucid dreaming can also involve uncontroliable events, or visualisations that are
frightening, or disturbing emotions that are unpleasant to the extent that the dreamer might have wished to get rid of
consciousness and lucidily in dreams altogether. It may involve a whole range of experiences/ responses.]

Itis possible that [lucia]dreams have an influence on wellbeing during the day [awakeness]; in that they might create a lack of
motivation, or stimulate a rush of activity. A form of ‘addictiveness’ to these dreams may even occur. It is equally possible that
you have taken your dreaming flucidity] entirely for granted, or not really given it much thought at all!

It you have [lucid] dreams, you are a potential participant in this study.

My research is designed to explore [lucid]dream experiences in relation to the [creative] people experiencing them. | want to
know how you deal with your dreaming [lucidity], and how how you regard it. | am interested in things like [if and] when you first
started lucid dreaming, [if and] how your experiences developed, {if and] how you came to have disturbing experiences with
lucld dreaming, [if and] how your dreaming affects your waking life (and vice versa). | am also interested to know whether you
experience [lucidity]dreaming as beneficial or not, whether you gain insights through it, whether you project dream experiences
into other frames of reference, whether you use it as a valuable resource in some way, or consider it a ‘curse’ you'd be better off

without.

The study is an in-depth analysis of the personal dream history of about seven creative people, which will give insight into the
development of [lucid] dreaming. It may also provide clues about people in an altered state of consciousness such as that
experienced in {the virtually real world of lucid] dreams.

Your participation in this part of the research would entail 2-5 hours of your time talking about your [lucid]dreams. With your
consent, the interview will be tape-recorded and later transcribed. The recording frees me from taking notes during the interview.
All your information is treated confidentially, and we will take steps together to ensure that you are completely satisfied about
the issue of confidentiality as regards the expression of your personal experiences in the final document.

This part of the research process is divided into two main parts. In a first questionnaire (completed via mail) | ask you to
describe one of your flucid]dreams and give a description of any inspiring, disturbing or particularly memorable experiences
associated with your [lucid]dreaming. This will be a pre-selection step. After evaluating your first information, | will contact you
again. If you are selected for an interview and you are interested in taking part, we will arrange a time and place that best suits
both our interests. If you are not selected for an interview, | will send you a ‘thankyou’ letter of acknowledgement and return your
completed questionnaire to you so you may destroy all your information if you wish.

If you decide to take part in the first part of this research, please complete the questionnaire that is attached, and send it back to
me (stamped, addressed envelope enclosed).

Thankyou for your interest in this study, and thankyou for your time.

Kind regards

Marian Maré.
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3 .2: Background data
QUESTIONNAIRE 1a (Background Data)
[LUCID DREAM QUESTIONNAIRE]

This questionnaire aims at finding out a bit more about your flucid] dreams and any associated experiences. On the basis of
this information you may be selected for an interview.

All your information will be treated confidentially, and your personal data will only be used as background information in my
research. Your identity will remain anonymous (unless you spectfically request otherwise).

Completion of the questionnaire may take about half to one hour of your time.

) . . I. BACKGROUND BIOGRAPHICAL DATA
Firstly, | am interested in some Information about your background. Please draw a circle around all your choices, specify in
words where appropriate, or write *OBJECT" if you consider the question inappropriate or it you do not wish to answer.

1. Age:

2. Gender: Male Female
3. Ethnicity: Maori
European (please specify eg: English/French/Dutch/etc)

Asian (please specify)
Pacific Istander

Other (please specify)

4. Affiliations [religious/spiritual/cultural/other]: (please comment)

RESEARCHER’S COMMENT FOR ETHICS COMMITTEE

REGARDING CLAUSES 3 (Ethnicity) AND 4 (Affiliations)

3. Ethnicity: Maori
European (please specify eg: English/French/Dutch/etc)

Asian (please specify)

Paclfic Islander

Other (please specify)

PLEASE NOTE: ' ' . . '
From respondents' comments made in other contexts, it seems that some people may link their creative process to their

religious/spiritual/cultural beliefs. Whilst this appears to be a commonly-assumed practice in many (especially Eastern)
cultures, Western literature commonly presents a different focus. | am interested to identify/explore possible links or parallels. It
is my intention that respondents (rather than the researcher) would be first to raise such issues.
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3 .3: Contact form (+Questionnaire 1b)
PRE-SELECTION QUESTIONNAIRE 1b (Lucid Dreams)

) ‘ Il. LUCID DREAMS
Now | am interested to find out more about your lucid dreams. Please enGrcle your answers where appropriate.

1. Do you currently have lucid dreams? Yes No
2. If*Yes", please say how many lucid dreams you have per week:
less than 1 between 1and 3 4107 morethan7

3. Please write down in as much detail as possible an example of your lucid dreams. [You may prefer to tape-record your dream
experience and afterwards transcribe it.]

[If you need more space please continue on the back of the page.]

4. Please describe with as much detail as possible any inspiring, disturbing, or particularly memorable experience associated
wng tyour lu%d grle?mi]ng. [Again, you may prefer to tape-record your description of the dream and/or any associated experience
and transcribe it later.

[Please continue on the back of the page if you need more space.]
Thankyou for your participation.
Please place the completed questionnaire into the stamped and addressed envelope and post it back to me.

Please write down your address and contact phone number and the best time of day to ring you.

Name:

Address:

Phone:

Bestcontacttimes:

If you are interested in a discussion session with other participant lucid dreamers involved in this research, please
indicate below:

interested not interested

| appreciate your time, and will contact you in the near future

Marian Mare.
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3 .4: Selection_and Consent form

LETTER OF SELECTION

Marian Maré

Dept. of Psychology
University of Waikato
Hamilion

Phone: 8562889 extn 8297

Dear Potential Participant

' AN INQUIRY INTO THE DREAM LIFE OF CREATIVE PEOPLE
| am pleased to advise that you have been selected to participate further in my research. Thankyou for agreeing to take part. As
the main aim of this study is to explore the effect of dream control on the dreamer, | am especially interested in the personal
wc%)grgg?n gse of flucid]dreams in your life context. | would like us to schedule a personal meeting where we will explore your

| would like our discussion to be guided by some areas of my research interest and by topics arising from your spedific dream
experiences. In order to facilitate this, | would like you to write about a particular good flucid]dream. (The questionnaire
[Appendix 5] attached to this letter may be helpful as a prompt to guide you back into remembering situations that are of special
importance 1o this study). Before our meeting | would like time to read about your good [lucid]dream, so please complete the
questionnaire and mail it to me as soon as you can.

Also attached to this letter you will find a Consent Form [Appendix 4b] outlining our research conditions. The reason for this, is
that | want us to be equally informed and aware of our rights and obligations during and after our time of contact. If you do not
agree with any of the matters outlined, please phone me and we will discuss the issue. If you are comfortable with this
agreement please sign both copies and bring them to our meeting.

I look forward to our contact being interesting, informative and insightful.
Yours sincerely

Marian Maré.

CONSENT FORM
lunderstand and agree that the interview will be tape-fecorded and transcribed and that the recording will be erased at the

conclusion of the research.
lunderstand and agree that the transcribed information and the data from the questionnaire will be used toward a Doctors degree

paper by Marian Maré.
lunderstand and agree that | am not o be able to be identified in the research project, and instead of my name a pseudonym will

be used
I understand and agree that after the interview has been transcribed | will receive a copy of the transcript where | can alter

anything that is of importance to me.

lunderstand and agree that, apart from Marian Maré, her supervisor Jnamej, Department of Psychology, University of Waikato,
will read the interview transcripts after information that might identify me has been changed.

I understand and agree that | will be informed about the resutts of the research after it is completed.

I understand my right to withdraw from the research at any stage, before, during, or after the interview in the event that | do not
feel comfortable with the course of events.

I have read and do understand the above stated matters and | agree to take part in this research about my

[lucid] dreams under the outlined conditions.
Signed

date ——
[Thanks for your cooperation, please bring this paper to our meeting.]

LETTER OF NON-SELECTION
Marian Maré

Dept. of Psychology

University of Waikato

Hamilton

Phone: 8562889 extn 8297
Dear
Thankyou for completing the questionnaire and returning it to me so quickly. | am grateful for your interest, but have decided to

dediine your offer to proceed in the programme. Although | find your dream description and experiences very interesting, they do
not exactly match my specific areas of research focus.

Enclosed is your completed questionnaire, that | return to you for reasons of confidentiality. Upon completion of the study later
inthe year, | plan o arrange a participant get-together where a short summary of the research findings can be presented; that
way you are informed of what happened with this study. | will keep your name and phone number, and contact you nearer the

time.

If you are interested in getting further information about lucid dreaming, or in consulting other people about your dream
experiences, please phone me at the above number.

Thankyou, again, for your interest and time. Kind regards

Marian Maré.
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3.5: Interview Guidelines and conduct

PROPOSED INTERVIEW GUIDELINES
[This schedule is a guideli ly, since depend [QUI%SBONS Al
/ guideline only, since depending on the dreamers’ experiences, questions might be added, omitted, or
changed during the course of inferviews.) penang e . ’

Il: EXPLORING THE FIRST ENCOUNTER WITH LUCID DREAMING
1. Tellme about the first occurrence ofTucid dreaming in your Tife.

2. What was the main content of your lucid dream?

3. What do you think caused this dream awareness?

4. Are you aware of anything unusualiewispecial going on in your waking life at the time when lucid dreaming started?
5. Were your lucid dreams mostly pleasant, unpleasant, or otherwise at that time?

6. Can you perceive any association between your lucid dreams and your artistic creativity? If so:

(a) Please describe relationships between the content of your lucid dreams and the content of your fmusical compositions]
created around the same time of your lucid dreams (or at different times). Please elaborate.

(b) Please describe refationships between the content of your lucid dreams and the content of other artistic endeavours
created/pursued around the same time of your lucid dreams (or at different times). Please elaborate.

7. Any other relevant Information?

Il. DEVELOPMENT OF LUCID DREAMING
1.Dd your dream awareness and dream control develop?

2. [If so) In what ways?

3. How did/do you feel about lucid dreams?

4. When did your first strange or passionate or disturbing or inspiring experiences with lucid dreaming begin?
5. Please describe these [most powerful] experiences.

6. How did/do you feel about these experiences?

7. What did/do you do about these experiences assodiated with lucid dreaming?

8. How does this fit into your artistic/creative life?

9. Any other relevant information?

lll. EVALUATION OF LUCID DREAMING
1. How influenfial is Tucid dreaming in your life?

2. In what ways did/does lucid dreaming affect your (sleeping and waking) life?

3. How do you relate lucid dreaming to your artisticimusical endeavours and your other creative pursuits?
4. How does your lucid dreaming relate to your spiritualfreligious or cultural convictions?

5. From your personal experience, how influential do consider lucid dreaming to be in general?

6. From your personal experience, what influence do you think lucid dreaming can have on people’s lives?
7. Any other relevant informationfieedback?

CONDUCT AT INTERVIEWS: GUIDELINES CHECK-LIST

GUIDELINES [Check-list of things to cover at first and each meeting]

1. ‘Warming up'/ some information about me/introduction;

2. Interview description [ie: approx. (1-2 hour sessions)/ three main parts (exploring-developing-evaluating)/ free-flowing
conversation);

3. Clarifying possible academic language misunderstandings;

4, Stopping the tape when one of us feels like it;

5. Support during or after contact/ concept of equal-role relationship [only addressed when deemed necessary or appropriate];
6. Reflecting on process briefly after interview [ie: how it went, what we both thought, how we both felt, etc)/ short note-taking;
7. During interview | might take notes [eg: when | feel an important topic has arisen that may need to be addressed later];

8. Signing of consent forms if not already done;

9. Addressing anything that the participant wants to address;

10. Process reflection (note-taking) further to the interview/ keeping a journal of reflections ;

11. Pseudonym choosing;

12. Attending to next steps of contact:

(i) After all interviews and transcripts are conducted, each participant will receive a transcript of our conversation and a list of
main themes | will compile.

(ii) Participants are asked to comment on or make alterations to the interview transcript if they think it is necessary or appropriate
in order to accurately reflect the content of our conversation;

13. Attention to details arising from the conduct of the methodology;

14, Be prepared to be flexible if the need arises [ie: ‘go with (the participant's) flow’].
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MARIAN MARE

Dept. of Psychology
University of Walkato
Hamilton

Phone: 8562889 extn 8297

Dear ['Participant's name’]

[LUCID]DREAM RESEARCH

Thankyou for your prompt and excellent descriptions; I'm delighted to have received another of your quality responses. In light
of the astute and research-sensitive nature of these responses, and further to your expressed desire to continue as quickly as
possible (ie: before a face-to-face interview can be arranged) I've decided we shall press on with our explorations, by mail and
telephone. I really appreciate your enthusiasm!

Further to our phone conversation [datej, and subsequent mail communications; in accordance with your suggestions, | enclose
a schedule of interview guideline questions. Please respond to them and interpret them as you wish. Omit, or write ‘OBJECT'
beside any questions you consider inappropriate. If you want to darify or discuss anything with me, please don't hesitate to call
me collect at 07-8568 238 anytime. [/f you get my answerphone, please don't be put off; | won't be far away, so leave your
name, phone number, and any message, and I'l call back directly | retum.]

Looking forward to our next communication -
Yours sincerely

Marian Maré

3.6: Evaluation and feedback

EXAMPLE OF FEEDBACK FORM AND ACCOMPANYING LETTER

Marian Maré

Dept. of Psychology

University of Waikato

Hamilton

Phone: 8562889 extn 8297

[or ph: 8568238 home]

Dear Participant [TO BE DELIVERED PERSONALLY TO EACH PARTICIPANT]

Enclosed is the transcript of our interview for you to check that it accurately captures what you wanted to say. You are welcome
to write down further comments on the things we talked about if you wish, or delete any passages or words which you feel no
longer express what you wish to say or might lead anyone else who reads this material to identify you in a way that you would
find undesirable. If you wish to make any alterations, please feel free to phone me.

Could you please also spend a few minutes answering these last few questions, before you send this straight back to me in the
envelope provided. Alternatively, please phone me and | will arrange to collect the material from you directly. Thankyou so
much for your participation, I'll let you know what happens to my research.

Yours sincerely
Marian Maré.

FEEDBACK 1

1. These are the main themes that | ﬂ]1ink came out of our conversation. Do you agree with my interpretation?
1) e -1 (o

2 e - (v

3 e [e1C]

4) etc]

5 I SV S L0

Comments please:

FEEDBACK 2
2.1 would appreciate your comments about [if and] how your involvement in my research has affected you in any
way. Please feel free to candidly discuss all positive and negative aspects of your involvement as this information may benefit

future participants in similar projects.
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APPENDIX 3.7

Chapter 3, p.46
(ref. Raeburn & Rootman'’s Figure 2.2, in Renwick, Brown & Nagler, 1996, p.21)

‘Quality of Life Field
‘ Quality of Life

“Quality of Life
‘Determinants

Personal
-biological
-psychological

prg;a;tt?o;l + Well-being
- lll-bein
(Charter areas)' ’

*Build healthy public policy
Create supportive environments
Strengthen community action i
Develop personal skills i
Reorient health services

Figure 3.1. Raeburn & Rootman’s comprehensive health, well-being, and
quality of life framework, with role of health promotion shown



Chapter 1

APPENDIX 4

(ref. Wilber, 1995, p.115; 1997, p.13)

.12-13; Chapter 3, p.41; Chapter 7, p.159
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Figure 3. Validity claims (types of truth)
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APPENDIX 5§

Chapter 5, pp.110, 112-3 115

Semiology, or semiotics, the scientific study of the system of signs (eg: in language, literature, art or the
world of artifacts in general), evolved as an aspect of structuralism, from the linguistic studies of Saussure
(1966/1915) (Barthes,1982; Culler,1986; Holtzman,1994) [see thesis2: abstract worlds]. Although the idea
of a general science of signs first appeared at the turn of the century in Saussure’s work , it was not developed
until the 1960s in the fields of mass media and cultural studies, where it has involved (and evolved as) the
study of areas ignored by other disciplines and opened up the question of the relationships between cultural
codes and power relationships - especially in feminist research (eg: Wolf, 1991,1993: regarding The beauty

myth and eating habits; Fire with fire and Wolf's advocacy of power feminism).

Key concepts in semiology are: the signifier (a thing, word, or picture), the signified (the mental picture or
meaning indicated by the signifier), andthe sign (the association or relationship established between them).
While some relationships may be fairly direct (iconic), others may involve considerable mediation because
of their arbitrariness. According to Barthes (1982), signs communicate latent as well as manifest meanings.
Semiology draws attention to the layers of meaning which may be embodied in a simple set of representations
(eg: the representations of Christmas on greetings cards: Santa, Virgin and Child, fluffy animals, etc); and it
can also signify moral values and generate feelings or attitudes in the viewer (eg: a photograph of a
Rottweiler = dog = power, a fighting dog = threat to children); and thus signs may be collected and organised

into complex codes of communication (ibid).

In the narrow sense the word semiotics refers to Peirce’s (1931-58/1955) approach to the topic, but in general
it is a term used to refer to the entire field of signs and symbols. While Saussurian semiology maintains that
all signs indicating referents are composed of a material [or exterior] signifier and a mental [or interior]
signified, Peirce’s semiotics maintains that signs are not just dyadic (signifier+ signified) but triadic. That is,
an action or tri-relative influence is, or involves, an operation of three subjects (eg: a sign+ its object+ its
interpretant) which according to Peirce cannot in any way be resolved into an action between pairs [cf: Austin
(1962) and Searle’s (1969/1992) speech-act theory; Habermas’ (1979/1990) communicative action theory;
Piaget’s (1950-80/1990) developmental structuralism; and traditional hermeneutics (earlier discussed)].

Where? Given the inability of the empiricist, positivist, behaviourist, and representational paradigms to
account for the generation of the many varieties of linguistic meaning (Holtzman, 1994), the central issue of

semiotics (in fact of knowledge in general , as earlier discussed) has become where exactly to locate the

referents of utterances.

Locating semiotic referents and worldspaces:
[Further to Q/As 1-3 in the section Worldspace and the location of referents, pp.113-116]:

(a) The signifier is the actual material mark, the word that is written on this page or spoken out loud:

Q/A1l =dog Q/A2 = minus one Q/A3 = God-consciousness (the reference for state-of-grace)

This actual word (ie: the signifier = dog, minus one, God-consciousness) is (ie: is located in) the individual-

objective-exterior ‘it’ realm-of-being [Wilber’s URquadrant].

(b) The signified is that which comes to mind when you read or hear the word ‘dog’, ‘minus one’, or ‘God-

consciousness’. This inner apprehension is (ie: is located in) the individual-subjective-interior ‘I' realm-of-

being [Wilber’s ULquadrant].

This illustrates Saussure’s signifier (material mark) and signified (the concept it elicits), both of which are

different from the actual referent.
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(c) The referent of a valid utterance, to the extent it is valid, exists in a given worldspace. This intersubjective

space/opening/clearing within which all referents arise is (ie: is located in) the collective-intersubjective-
interior ‘we’ realm-of-being [Wilber's LLquadrant).

All signifiers are by definition material, so they can be seen by any animal with physical eyes (eg: my dog
Louie can see the physical marks on this page, including the signifier: the word ‘dog’); but the signified can
only be seen if the appropriate level of interior development has been attained. My dog can see the signifier
(the word ‘dog’), but it means nothing to him - the word has no signified, and thus he cannot know what the
referent of that word actually is. Likewise, a six-year-old child can read the words ‘square-root of minus one’,
but those signifiers do not have any meaning - nothing is signified, and thus the child cannot grasp the actual
referent (the mathematical entity that exists only in the rational worldspace). In other words (and following
Wilber’s model), referents exist only in particular worldspaces, and if you have not developed to that
worldspace (ie: if you do not possess the developmental signified) then you cannot see the actual referent. So
while anybody can read the words ‘God-consciousness’, if the person reading them has not dev eloped to the
causal dimension these words will basically be meaningless (ie: they will not elicit the correct signified, the
developmental signified, the interior apprehension or understanding) and thus the person will not be able to
perceive God-consciousness, just as the child cannot perceive the square root of minus one, and the dog

cannot perceive dog from marks on a page.

Thus all referents exist in worldspaces [Wilber’s LLquadrant]; all signifiers exist in the material/empirical
domain [Wilber's URquadrant); and all signifieds are actually developmental signifieds and exist in ihe
subjective/individual ‘I’ realm [Wilber’s ULquadrant]. But, consistent with Wilber's integral model per se,
objective/individual signifiers and subjective/individual signifieds do not exist in a vacuum, they each have
their collective forms. The collective signifiers (ie: the form or structure that governs the social rules and
codes of the system of signifiers) [Wilber’s LRquadrant] is simply syntax; and the collective signifieds (ie:
the actual meaning generated by cultural intersubjectivity) [Wilber’s LLquadrant] is simply semantics. This
simple recognition (inner cognition) presents (is) the window of opportunity to bring together various
semiotic schools, including those mentioned earlier in this section. Peirce’s triadic and Saussure’s dyadic
structure of the sign, for example, can be brought into close accord (eg: Peirce’s sign is Saussure’s signifier;

Peirce’s object is Saussure’s referent; and Peirce’s interpretant is Saussure’s signified).

An integral approach can likewise be common ground for important postmodern discoveries (eg: the nature
of the materialities of communication and the chains of sliding signifiers [Derrida]; and the importance of
transformative codes in selecting which signifiers will be deemed serious and which marginal [Foucault]; and
also for endeavours such as Ricoeur’s structuralist hermeneutics, which according to Wilber (1997) boldly and
partially successfully attempts to integrate formalist explication (ie: structural system or syntax) [Wilber’s
LRquadrant] with meaningful interpretation (cultural hermeneutics and semantics) [Wilber's LRquadrant].

In short:
(a) individual signifiers are material marks [Wilber's URquadrant];
(b) signifieds are interior apprehensions [Wilber's ULquadrant];

(c) syntax is collective systems and structural rules of language accessed in an objective fashion
[Wilber’s LRquadrant];

(d) semantics is the actual referents of linguistic signs, referents which exist only as disclosed in
particular worldviews or worldspaces [Wilber's LLquadrant].

Wilber's integral model in general allows for a probable ten or so levels of development in each quadrant.

Results of the case studies fit well into such a model, and could mark the beginnings of a comprehensive

integral theory of semiotics.
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Table 5.1 Ranked frequency of the participants alignment with the dominant defining

APPENDIX 5

characteristics of twelve major approaches to a science of consciousness.
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Figure 5.1 Relative distribution of participants ranked frequency of fit
across 12 major category approaches to consciousness.
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APPENDIX 6

Chapter 6: Proactive lucidity: p.131
Transpersonalism and Proactive Lucidity

A transpersonal vision: Walsh & Vaughan (1993) assert that new appreciation of the “adventure of
consciousness” (p.266) allows us access to great reservoirs of transpersonal wisdom accumulated across
centuries in many cultures. Viewed in the light of postmodemn research this wisdom becomes understandable in
contemporary terms and the reality of its truth/s can be recognised. The transpersonalism that began as a
psychology attempting to understand the peak experiences of exceptionally healthy people (Maslow, 1968)
grew into an international interdisciplinary movement transmitting knowledge across cultures and actively
generating new knowledge. Techniques for testing both ancient and contemporary consciousness claims have
been devised and employed scientifically, philosophically, clinically and experientially. A shift to a more
generous vicw of human nature and its myriad possibilities became more evident:
We have moved from a perspective that encompassed only a single, healthy waking state of con-
sciousness to a recognition of multiple states; from viewing normal development as our ceiling to
seeing it as a culturally determined limit; from denying the possibility of lucid dreaming to exploring
it in the laboratory; from regarding meditation as a regressive escape to appreciating it as a develop-
mental catalyst; from dismissing mystical experiences as pathological to recognising them as
beneficial; and from devaluing non-Western psychologies and philosophies to appreciating that
some of them are, in their own unique ways, highly sophisticated (Walsh & Vaughan, 1993, p.267).
Thus the scene was set for science to conduct a quantum leap in research that values the vast vicissitudes of

uniquely human consciousness and our spiritual aspirations. Transpersonalism became an important part of

integral studies.

Transcendental consciousness and lucidity: If we accept the norm of everyday awakeness as standard
consciousness, then within-sleep mentation, dreaming, lucid dreaming and witnessing may be described as
altered states of consciousness. Altered states of consciousness (as raised in earlier chapters) can enable
people to tap into information sources that extend beyond commonly accepted normal spatial and temporal
boundaries of existence (eg: Tart,1983,1992,1993; Gackenbach, 1987; Walsh & Vaughan, 1992,1993).

There are, however, equivocal views in the literature regarding the nature of transcendental consciousness as

experienced during the progressively deepéru’ng stages of lucid dreaming, witnessing lucid dreaming, deep
sleep and witnessing deep sleep. A large body of research, most based on Vedic philosophy, suggests that a
form of awareness termed rranscendental consciousness is fundamentally different from the waking state on
dimensions of awareness, arousal, EEG, evoked potentials, paired H-reflex, breathing patterns, metabolism,
blood chemistry, and GSR. Alexander, Cranson, et al (1987) assert that such differences are maintained even

when transcendental consciousness is compared to simple or stylised relaxation.

Similarities and differences between lucid dreaming and transcendental consciousness (eg: witnessing) have
been investigated by researchers such as LaBerge, Gackenbach, Alexander, and their associates over many
years. The essential similarity between lucid dreaming and the maintenance of transcendental consciousness
during dreaming is that in both cases a form of wakefulness is experienced during dreaming (confirmed in
terms of physiological correlates by Alexander et al, 1987; and Gackenbach & LaBerge,1988). The important

differences became very evident in the course of this study (Chapter 4, and see my earlier research,1995).

The dehumanising effect of scientific rationalism: Processes of proactive lucidity are homeless

in the world of scientific rationalism. Materialistic explanations of mind, psyche, consciousness, posited by
most researchers of the human condition, have dominated academic thought and resulted in a unidimensional
depersonalised perspective of human function and experience. As earlier raised in this thesis: fundamental
reality is assumed to be the material/physical/sensorimotor world, with mind reduced to little more than the

sum total of representations or reflections of that empirical world.
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I believe that in order to help vindicate and reclaim the full existential and spiritual essence of our humanity it
is imperative that people attribute value to highly subjective reality phenomena such as proactive lucidity.
Historically, in terms of consciousness, proactive lucidity (in all its forms and by any other name) has been
otherised. In the capitalistic, science-oriented, bifurcatory West, we have tended to designate such aspects of

our subjective reality as ‘other’ and overlook or deny them.

In the course of this research I have endeavoured to follow the example of feminist researchers such as Donna
Haraway [Primate visions; Simians, cvborgs and women: The reinvention of nature), and Somer Brodribb
[FINRRAGE, Reclaiming the future: Women'’s sirategies for the 21st century] by remaining alert to hints of
underlying hegemony and subordination in culturally defined structures of hierarchic power (Haraway, 1989,
1991). I have likewise been alert to subjugative undercurrents of orientalism (Said, 1985). At the same time I
have not overlooked what I regard as inverted orientalism [West-clobbering] or applied orientalism such as
the monsterisation of masculinity (ie: the invention of lesser subcultures/types/breeds/categories, the
attribution of ‘masculine’ to the lessened characteristics, and the subsequent generalisation of that lessening
to the affected group as a whole). I have taken particular care in respect of the literature and in my own conduct

of the research with the participants.

Conceptual bridges are being built to help synthesise the polarities. Wilber articulates a philosophy that
blends East-West perspectives. Central to what Wilber (1993) elaborates as the perennial philosophy of
reality (ie: the essentially similar features of reality across cultures and the ages) is the notion of ‘the great
chain of being’ (see pp.214-222). This continuum of being, or spectrum of consciousness, encompasses [in
Western terms] insentient non-conscious ‘matter’ at one ‘end’, and superconscious all-pervading ‘spirit’ or
‘godhead’ at the other. In-between, other dimensions of being are arranged according to their individual
degrees of reality (see section Perennial dimensions of manifest reality in my introductory chapter: An
integral perspective on psychology, art and literature). Various belief systems claim there are many discrete
yet continuous dimensions to being. Some give five (matter, body, mind, soul, spirit), others claim just three
(matter, mind, spirit). I suggest that an integral system could provide a more accessible conceptual means

whereby prdaclive lucidity (despite differences such as dimensional specifics) could be more readily

integrated into mainstream psychology.

The need for an Eastern-Western synthesis: In order to fully explain the nature of proactive lucidity

(as it manifests in transcendental consciousness, witnessing, and lucid dreaming) and retain the rich essence
of its phenomenology, I have synthesised (what I see as the best of) Eastern philosophical/religious
traditions and Western postmodernism. Eastern traditionalists and Western postmodernists typically share a
common rejection of any unitary or essentialist subjectivity, but they part company over views of the role of
language in experience and knowledge. To Western conceptions of subjectivity, only knowledge that is
conceptually based and linguistically mediated matters; whereas Eastern religions value the visceral
knowledge of the body (eg: responses related to inward feelings rather than conscious reasoning, such as *gut
reaction’) wherein selves or aspects of self can achieve centredness - and via ‘mind insights’ a balanced
approach to realisation of potential - without essentialising, and constructedness without fracturing (Klein,
1994). Thus, the Eastern approach in comparison with Western scientism more readily acknowledges non-
quantifiable ways of being and knowing. However, and somewhat paradoxically, the Western critique of
Eastern perspectives is that their preoccupation with introspection and essentialisms which depreciate the

validity of the phenomenal world, result in nebulous amorphic [non]analyses of reality.
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Western postmodernism contributes a model of multiple discourses that posits and concurrently validates

each individual’s viewpoint within a discourse. This orientation, often presented as a mood or state of mind
(Featherstone, 1988), enables researchers to capture rich ideographic knowledge. Within and across
discourses in the zeirgeist or spirit of postmodernity, the boundaries between high and low culture (eg: art,
music, cinema) tend to be broken down, leaving the ambiguities of assimilation to be addressed (Wolf, 1991,
1993). It takes words, the Western world's dominant means of discourse, to elaborate each individual’s
understandings of life and the human creative endeavour attained through lucid processes. According to
postmodernist theorists (eg: Baudrillard, 1983; Lyotard, 1984) and French feminists drawing on the ideas of
Freudian psychoanalysis and post-structuralism (eg: Kristeva, 1980; Irigaray, 1985; Cixous, 1986), the

grand narrative has been replaced by local accounts of reality.

However, postmodernist narratives about subjectivity are inadcquate because “without mindfulness there will
be no reconstitution of already acquired knowledge and consciousness itself would break to pieces” (Thera,
cited in Klein,1994, p.112). Postmodernists seem to overlook the pivotal distinction between experiencing
one’s qualitative state of mind on the one handand its contents on the other. In agreement with Klein’s
(1994) proposition, it seems to me that by focusing only, or primarily, on contents, mainstream Western
theorists have been operating with a disembodied notion of mind. In disconnecting spirituality - a further, or
more accurately, prior dismemberment - many have thereby curtailed, even precluded, the realisation of
(among other things) our own creative potential. A careful synthesis of Eastern mindful introspection with
Western postmodernist discourse analysis could result in an embodied concept of mind and a connected sense
of spirituality which venerates human beings as creative, thinking, sentient beings, who walk their spiritual

journeys in human bodies.

Wholeness and creative potential: In order to really acknowledge the human as a whole being we need
to first recognise that which is to be seen not only with (what Wilber elaborates as)the empirical ‘eye of flesh’
(which discloses the physical and sensory world) and the ‘eye of the mind’ (which discloses the linguistic and
logical world), but also with the ‘eye of contemplation’ which discloses the soul and spirit. For in wholeness,

according to Wilber, Globus, and Van de Castle, we have the potential for boundless creativity:

The dreaming lifeworld is created de novo. Thus our dreams are first-hand creations, rather than put
together from residues of waking life. We have the capacity for infinite creativity; at least while
dreaming, we partake of the power of immanent Spirit, the infinite Godhead that creates the cosmos.
In waking, we “‘contract away from infinity” as Wilber says, and take a Heideggerian “fall” into a
limited lifeworld (Globus, 1987, cited in Van de Castle, 1994, p.278).

To anchor his proposal Globus reviews scientific evidence from several sources and includes references to the

then latest (still current) discoveries about antibodies and the immune system...

When an antigen such as a virus invades the body, an antibody appears which matches and
neutralises its potential harmful effects... [An] almost infinite variety of antibodies already exist
and are ready for multiplication...prepackaged, so to speak, before the antigen ever arrives. This
line of defence is “enfolded” in the system and “unfolded” in response to invasion by a virus or
bacteria. Just as infinite creativity to maximise physical wellbeing is enfolded in the immune
system, infinite creativity to maximise psychological wellbeing is enfolded in the dreaming
system (Globus, 1987, 1991; paraphrased in Van de Castle, 1994, p.278-279).

Globus (1991) also discusses optical information technology that includes holography, to illustrate a unique

property of the hologram that enables the image of the entire object to be reproduced from just a small shard
(fragment) of the hologram:

The information of the whole is contained in a part... [as] with examples from nature... A tiny acorn
contains the information needed to assemble all the roots, trunk, branches, and leaves of a mighty
oak tree... [The] implications of the hologram model suggest that the information of the entire
universe is contained in each of its parts (Globus, paraphrased in Van de Castle, 1994, p.279).
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Globus’ proposals that the world is not put together from separate units but is seamlessly joined in an
indivisible whole of pattern, process, and interrelatedness is in opposition to “the view that we possess
separate minds (as opposed to brains) while dreaming” (Van de Castle, 1994, p.279). Van de Castle conveys
the concept of collective ownership of mind in emphasising that dreaming experiences unfold from a single
source. While I disagree with the contention and implications of Globus argument when read (as Van de
Castle makes clear Globus intended) as the sole explanation for his argument; I see an important moment of
truth (ie: as an illustration of collective mind potential) that makes good sense when read as an aspect of mind
in an integral context. That is: when relinquishment of individual mind, the ‘I’ of mind, is not a condition or
prerequisite of collective mind, the ‘we’ of mind, when I (or we) are dreaming or in any other state or stage of

consciousness. Explication follows: see section on and diagrammatic representation of modality arrangement.

I present my argument in line with Wilber’s critique of Bohm’s simple two-tier monological notion of
explicate/implicate theory. Wilber's (1997) reassertion of his (1982) refutation preserves “the small moment
of Bohm’s truth without the necessity to engage in massive reductionism” (Wilber, 1997, p.210). Globus, in
evoking Bohm (1980), distinguishes between the explicate order (what we see, and the processes of which we
are aware) to argue that this leads to a perception of, and belief in, separate minds in isolated bodies; and the
(Bohm’s) implicate order (the invisible enfolded reality that underlies the external manifestations of the
physical universe) to reinforce his assertions on the nature of collective mind. In citing Bohm and other
scientists and philosophers, Globus weaves together an argument that psychological reality becomes an

unfolding that requires no direct interaction with the surrounding environment.

In my opinion Globus’ initial point is fine as far as it goes, but, as with Bohm, the conclusions he draws
from what he builds on to this and his further assumptions, are misleading. This, I argue, is why: Globus tells
one small part of the content as though it were the whole story. I refute his presumption, albeit well-
illustrated, by evoking Wilber’s refutation of Bohm’s theory (upon which Globus builds his theories) and
emphasise that what is explicitly whole at one level (or holon of reality) is an enfolded part of the next (cf:
Wilber, 1997, pp.209-210). This means that an explicate/implicate relation can be constructed at each of the
levels in the Great Holarchy - which Wilber explicates in terms of the spectrum of being and consciousness. I

simply point out that: part of what happens on one level in one realm of being does not dictate an inevitable

(or any particular) outcome for all, ever after.
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APPENDIX 6: GRAPHICS KEY AND COMMENT
Key (re. Figs. 6.1 - 6.4b)

Colour:
Spirit = Blue (shades and tones of white-aqua-blue, blue, indigo, violet)
Mind = Gold (shades and tones of cream-yellow, yellow, gold, gold-orange)

Body =Red (shades and tones of orange-red, red, red-brown)

Graded colour-tone:
Darker colour-tone generally denotes/signifies a deeper or a more prevalent modality influence.

Relative size of modalities:
The sizes of Body, Mind, and Spirit, in relation to each other, indicate the will-effect of the person.

Positioning of modalities:
The relative positioning of modalities indicates the site/s of most-conscious influence.

The dynamic:

The dynamics of constantly-changing relative positioning/s, size/s, and colouration/s of modes (aspects of
self) and modality arrangement/s (the current state/s of self) in the phenomenological context of Self, within
its greater external (beyond Self) background, illustrate the responsiveness and interaction/s of modalities
with their internal (ie: their own phenomenological context) and external contexts (ie: those influences
beyond phenomenological Self). Proactive lucidity in effect expresses this dynamic.

Components of the model comprise graphic representations of:
(a) Modes of being: These are the individual spheres representing Body, Mind, Spirit, as aspects of self...

always present, not always all visible [cf: interior/exterior subjective ‘I’ realm/s; Wilber 1995, 1997];

(b) Modality arrangements: The way the spheres are linked represents the positioning/s and state/s of
Body-Mind-Spirit in relation to each other [cf: interior/exterior intersubjective ‘we’ realms; Wilber 1995];

(c) Phenomenological context of Self: The sphere that contains the three - Body, Mind, Spirit -
spheres, represents the entity that is the dynamical modality arrangement of Body-Mind-Spirit (the aspects
of self) within the parameters (skin) of phenomenological Self [cf: interior/exterior objective ‘it’ realm/s;
and my explication of the Tuakiri (beyond-skin) model of New Zealand Maori spirituality, in process];

(d) External background: The framed colourations outside the sphere of Self represent the dynamics of
the interrelationship between phenomenological Self, and ‘the Great Beyond' (God and the Kosmos/the
divine collective consciousness...) [cf: interior/exterior interobjective ‘It’ realms; Wilber, 1995, 1997; and

my Tuakiri explication].

AUTHOR’SNOTE: I am currently constructing a dynamical moving model that clarifies these propositions.
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Figure 6.1 Diagrammatic representation of proactive lucidity, which
permeates the universal set of the model.

Figure 6.2 Diagrammatic representation of proactive lucidity in
predominant Body-Mind modality set (eg: a frightened individual)
Body manifests “fear” responses, Mind has fearful body-focused
thoughts, Spirit is low.

Figure 6.3 Diagrammatic representation of proactive lucidity in
predominant Spirit modality set (eg: a person meditating or in a
lucid witnessing state).



Figure 6.4a Diagrammatic representation of continuum of consciousness (holonic perspective).

Stage? Unity consciousness (values all)
>
¢+ Stage6 Refined cosmic (values objective world)

Stages Cosmic (first Righer slige of pure, direct postrepresentationai
consciousness, fully awake &
S e witness to itself)
Staged4 Transcendental (first ‘abstract’ phase of pure awareness)
—_—b
Stage3: Lucid dreaming (interactive awareness - associative, discriminative)

Stage2 Drmory awareness)

Figure 6.4b Diagrammatic representation of continuum of states and developmental stages of consciousness (linear-radial perspective).
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APPENDIX 7
Chapter 5, p.104
(ref. Wilber, 1996, p.71)
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Figure 6 The four quadrants.
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APPENDIX 7
Chapter 7, pp.155, 159-160, 165, 172
(ref. Wilber, 1995, p.193)
Upper Left Upper Right
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3 Interior-Individual Exterior-Individual 3
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formal operational \_ {1 1 SF2
concrete operational \_ 10 10 SFI
concepts ™\ g 9_/ complex neocortex
symbols 8 8 neocortex (triune brain)
emotion™\ s 7 limbic system
impulse 6 6 reptilian brain stem
perception 5 S neural cord
sensation 4 o 4 neuronal organisms
3 3 eukaryotes
irritabilicy 2 2 prokaryotes
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rational 1 agrarian 11 nation/state
centauric ,~ 12 Lower Left Lower Right industrial 12\ planetary
13 (LL) (LR) informational (3
Interior-Collective Exterior-Collective
(Cultural) (Social)

Figure 7 Some details of the four quadrants.

NB: As evolution moves into the human brain, states ‘SF1' *SF2’ ‘SF3" are
the Structure Functions of the human brain that correspond with ‘concrete
operational’ (SF1), ‘formal operational’ (SF2), and ‘vision-logic’ (SF3)
— currently being mapped using PET and VR technologies.
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Chapter 7, p.160
(rel. Wilber, 1996, pp.-139, 164)
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Figure 8 The basic structures of consciousness.
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Figure 9 Structures of consciousness correlated with fulcrums, pathologies, and treatments.
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APPENDIX 8

Chapter 8: Reductionism on the grand scale: the widespread loss of the Spiritual in the West: p.174

8.1 The monological agenda: What I refer to as the monological agenda, is the scientific plan to map
the entire Kosmos (ie: all of reality) in empirical and monological terms. Historically, as Wilber pointed out,
this plan was a well-intentioned [but as I see it, deeply confused] attempt to understand consciousness,
morals, values and meaning by putting them under the microscope of the monological gaze. But the
monological gaze cannot see interior depths, which were consequentially pronounced nonexistent, illusory,
derivative, epiphenomenal; in other words: not real. All ‘I's and ‘we’s were reduced 10 ‘it’s (atomistic or
holistic depending on your prejudice), and such reductionism in effect disqualifies the universe by leaving it

bereft of the very interior depth the modern enlightened West set out to understand.

[Note: Locke, well-intentioned teacher of the Enlightenment, laid the foundations of modern empiricism.
Locke’s doctrine of the mind as ‘tabularasa’ -a blank slate- indicates the extent of his empiricism. Enlightened
liberalism historically came into existence to champion individual rights and freedoms and fight the
religious tyranny of the collective, and today it remains profoundly distrustful of all things religious,
spiritual or vaguely divine].

The good news of modemity was the differentiation of art, science, morals. The bad news was they had not yet
been integrated, and this allowed an explosive science to colonise and dominate the ‘I’ and ‘we’ domains,
gutting all interior depth. All interior subjective dimensions were reduced to their exterior correlates - the
prevailing thought being that a simple mapping of empirical exteriors was all the knowledge that was worth
knowing. Thus the monological agenda completely collapsed the interior dimensions of being,
consciousness, depth; and in an atmosphere of puzzled confusion the post-modern (post-Enlightenment,
post-empirical, post-whatever) rebellion began. But what was wrong was profoundly wrong. Consciousness
(whether prepersonal, personal, transpersonal), which cannot in any event be found with the monological
gaze, was held to not exist, to not be really real. However, as this stuady amply demonstrates, such a
pronouncement was entirely wrong. A unity of consciousness which for the participants manifested not only
in their art but in the way they lived their lives, serves to illustrate the integration and balance of (what

Wilber identifies in terms of spirituality as) both its ascending and descending currents.

8.2 Currents of consciousness

Ascending and descending spirituality: The ascending movement Wilber describes is an
otherworldly (transcendent) movement from ‘the Many’ to ‘the One’, a movement where we see that behind
the fleeting and shadowy forms of manifestation there is a single Source (an Absolute, groundless Ground) and
we rise/ascend to an understanding of this absolute Good The descending movement is an earthbound

thisworldly (immanent) movement whereby the One empties itself into the Many (descends and gives itself

to all forms), so that all of creation is a perfect manifestation of Spirit.

Historically, the great nondual systems (from Plotinus in the West to Nagarjuna in the East, both around the
2nd-3rd century CE) emphasise balance and integration of these two currents. Wilber relates the integration
of Ascent and Descent to the union of wisdom/Eros (the masculine face of Spirit/God being preeminently
Eros) and compassion/Agape (the feminine face of Spirit/God/Goddess being preeminently Agape), and
describes their union as the source and goal and ground of genuine spirituality. Tantra in a general sense
presents the ultimate nondual reality as the sexual embrace of God and Goddess (Hinduism: Shiva and Shakti;
Buddhism: Emptiness and Form). Neither Ascent nor Descent is final/ultimate/privileged; but rather, like the
primordial yin and yang, they generate/depend-upon/cannot exist without each other; their union being the

Nondual vision (cf: Klein, 1994; Holtzman,1994; Pratt, 1998).
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However, the nondual integrative vision of Plotinus in the West (the union of Ascent and Descent) was

severely broken down in subsequent Western history, with the otherworldly Ascenders and the thisworldly

Descenders in constant and often violent conflict.

8.3 Dominance and_the two incompatible Gods-of-the-West: Beginning with Augustine and

continuing to the present day, this relentless conflict has saddled the West with two completely incompatible

Gods (as it were):

1. The God of the Ascenders, otherworldly to the core and purely transcendental (‘my kingdom is not of this
world’), was puritanical, usually monastic and ascetic, saw the body, the flesh, and especially sex as
archetypal sins - and with face hidden in shame from the shadows of this world and always pessimistic about

finding happiness here, this God shunned time in favour of eternity.

2. The God of the Descenders, thisworldly, purely immanent, embracing the many, was exactly the opposite.
In love with the visible and sensible, fascinated with diversity and finding glory in it, this God(Goddess)
celebrated the senses, the body, sexuality, earth; and delighted in a creation-centred spirituality that saw each

moon and sunrise as the visible blessing of the Divine.

Ascent only: Historically in the West, the millennium between Augustine (334-430CE, and theological
orthodoxy) and Copernicus (d1543, and the rise of modern science) saw an almost exclusively Ascending
ideal dominate European consciousness for a thousand years. Agrarian structured, with male-biased spirituality
(centred on Eros, Ascent, and ‘the One’, to the exclusion even hatred of ‘the Many’); true salvation/liberation
could not be found in this body, on this earth, in this lifetime. Flesh. sex, earth, body, each was seen as sin
(no matter what lipservice was given to creation itself), and the root of sin was Eve in general (Eve = woman,
body, flesh, nature, carnality; all of which become taboo in the deepest sense). For the AscendersOnly, in
both the West and the East, Descent is the Devil. From early Judaism to virtually all forms of Gnosticism to
early Buddhism and most forms of Christianity and Islam, ‘This Way Up’ and ‘lay not your treasures upon this
earth, and find salvation’ (in other words: be saved by not treasuring anything in or on this earth) was the
counsel that The Church gave. Despite lipservice given to the goodness of God’s creation the bottomline
was: ‘life’s OK, but it’s not until you die and get off this earth that things get really interesting’ (in other

words: realisation cannot be found on this earth which is but a runway for the real takeoff).

Descent only: Historically this all changed dramatically with the Renaissance and the rise of modernity,
culminating in the Enlightenment and the Age of Reason - the Ascenders were out, the Descenders were in.
From modemity forward, the DescendersOnly rejected any sort of Ascent as the new evil (sin, the Devil in the
eyes of the Descended God) embracing instead a purely Descended world - and in throwing out the baby with
the bathwater, dismissed, rejected, marginalised or otherwise denied the genuinely spiritual and transpersonal
dimensions of life. The glorification of flatland started to become visible with the eclipse of any sort of
transcendental wisdom, for it cast a shadow over the face of modernity - a shadow that is the signature of our
times. For flatland and the monological agenda that emerged with the dominance of the Descenders marks the
entire modern and postmodern condition. Salvation in the modern (and postmodern) world, whether offered
by politics, science, revivals of earth-religion, Marxism, industrialisation, consumerism, retribalism,
sexuality, horticultural revivals, scientific materialism, earth-goddess embrace, ecophilosophies, whatever,
can be found only in pure immanence - on this earth, in the phenomena, manifestation, form, that allows no

higher or transcendental truth beyond the earthbound sensory-drenched God/Goddess/fGod [{God=female God].
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Postmodernity is no integration of Ascent and Descent. Moving fundamentally and almost entirely within =
what Wilber (1996) calls the “grid of flatland” (p.258), it, like modernity, reflects the dominance of the
Descenders, which, as with the dominance of the Ascenders, fervently follows an equally fractured, dualistic,
decimated God (broken Goddess/fGod, partial/limited/crippled spirit). Postmodernity is a religion of great
compassion but little wisdom, much goodness but little good, wonderful form without spirit, and a
glorification of the Many while forgetting the One. In other words, the revamped Western world substituted
one broken God for the other, more or less permanently, and it is all flatland. And this equally insidious
photographic negative of the basic Western nightmare permeates not just official reality, but also virtually
every form of counterculture or counterreality . So entrenched, unconscious, backgrounded, deeply ingrained,
is this flatland condition that it alike infects orthodox and avant-garde, conventional and alternative,

industrialist and ecologist.

Despite the ecophilosophers claim that this purely immanent descended Spirit (this Great fSpirit, or earth
Goddess of creation-centred spirituality) alone will avert the ecological crisis, I say NO. I agree with Wilber
that it is just the opposite, for the purely Descended worldview is itself one of the prime contributors to the

ecological crisis, and the ecophilosophers are some of the prime promoters of that worldview.

8.4 Dissociate, collapse, reduce: The rationality-led differentiation of consciousness, culture, nature
[Wilber’'s Big Three], which slid into a dissociation which subsequently collapsed into one big
industrialisation-driven flatland [Wilber’s Big One] is not a reductionism that is found in other cultures.

Never in history had a differentiated nature been blatantly equated with ultimate reality. Never had translogical

Spirit and dialogical mind been so rudely reduced to monological nature. The very notion that empirical
nature with its simple location alone is real, points to the industrial ontology that colonises and dominates
the interiors and reduces them to instrumental strands in the great web of observable surfaces. And it is the
power of industrialisation that holds its results (ie: flatland) in place. Nature, in that sense, is a product of
industrialisation (cf: Said’s 1985 proposition on orientalism, the West's self-serving creation of the product,

The Orient, in the image that suited Western purpose).

Premodern cultures lack both the good news and bad news of the differentiation. This sounds confusing but it
is easily explained: other cultures did not differentiate consciousness/culture/nature in the first place, so they
could not then collapse and reduce them. They may not have enjoyed the advances of differentiation and
modernity (ie: the shift to reason and worldcentric morality and the rise of the modern liberation movements:
the liberation of slaves, women, the untouchables) but they avoided the catastrophe of reductionism that
followed in the modern and postmodern world: a Spirit-denying fragmented lifeworld with self and morals and

science each struggling (not for integration but) for domination, each trying to heal the fragmentation by

denying reality to the others.

The point is: the purely Descended worldview destroys what it, with rationality alone, creates. It destroys
mind and culture and nature because it perpetuates their dissociation, their lack of integration, and the resultant
reinvention of one domain. Not only consciousness and culture are devastated by their fragmentation and
reduction, remade ‘privileged’ nature suffers too. Regression is characteristic of most Romantic movements,
today’s ecophilosophers included The EcoRomantic back-to-nature solution is no solution at all. Without
spirit, transcendence and inclusion are not real (only nature is real!). In perpetuating dissociation, the
DescendedOnly worldview effectively prevents integration. Just getting-closer-to-nature distracts from the
essential issue. This is why 1, like Wilber, see the Eco Romantic back-to-nature solution as cause to the

problem, not cure. The sad irony is that those in whom the unrelenting claws of Descent are most deeply

sunk, sing its praises most loudly.
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8.5 _Mind and Nature/Ego and Eco: If nature (the biosphere) is the only fundamental reality (ie: if
nature actually is spirit), then according to the Romantics anything that moves away from nature must be
destroying spirit. Culture moves away from nature so culture must be destroying spirit. If nature is the
Ultimately Real, culture must be the Original Crime. The Romantic objection was much stronger and deeper
than culture going too far and repressing nature, or the mind repressing the body’s impulses (all of which is
true enough), but rather the logic that: something in culture itself disrupted nature and since nature is the sole
spiritual reality something about culture was fundamentally anti-spiritual . Thus, the spiritual insight that is
the core of all past and present EcoRomantic movements, is the notion that Culture was the original Crime
against a primal Paradise of natural freedom and spiritual abundance. Yet as far as I am concerned, this insight

is neither spiritual in any profound sense, nor particularly good logic.

Wilber (1996) describes this notion as “an interpretation framed entirely within the secret requirements of the
industrial grid” which he elaborates as the defence mechanism of a worldview set on maintaining the
“outrageous lie that finite nature alone is real” (p.289). This is where extremely influential ecophilosophical
movements began, and where notions such as: back to nature, the noble savage, Paradise Lost (a primal Eden
disrupted and distorted by the crime of Culture) were generated. The idea and supposed solution being: in order
to find a purer reality (ie: a truer self, a more genuine feeling, a fairer community) we must get back prior to
the Crime of Culture and rediscover an historical past in which The Crime had not occurred. And once we find
this Paradise Lost we must, as social agenda, make it the Promised Land by reverting to the original, primal,

pristine way of life - or at least by incorporating it into the modern world (the retro-Romantic slide).

In order to integrate, first must come differentiation. Modernity managed the differentiation, but because it
could not yet integrate mind-nature-culture they tended to drift into dissociation. The Romantics quite rightly
reacted with alarm and did the obvious (but naive) thing. They thought the problem was differentiation and
headed back to times prior - not prior to dissociation but the good old days prior to (the necessary integration

prerequisite) differentiation... So what is the answer?

The remedy is simply to go post-conventional in Spirit not pre-conventional in nature; for Spirit

transcends and includes both culture and nature, and thus integrates and unifies both.

8.6 _Global consciousness: The Idealist movement was the last major attempt to integrate the ascending

(noospheric/ego) and descending (biospheric/eco) currents of spirituality. History reveals two major short-
comings which led to the collapse of Idealism: the failure to develop contemplative practices that would
enable the reproduction of transpersonal awareness in a practising community; and the failure to express the
profound transpersonal intuitions and insights that were the driving force behind Idealism in other than
rational terms. Idealist insights, not easily reproducible and thus not fallibilistic, were therefore dismissed as
mere metaphysics. A priceless opportunity for the West to be hospitable to the descent of the World Soul -
the global Self (the psychic-level component that is the ‘we’ of Spirit’s manifestation) - was lost. It will no

doubt be re-attempted some time in the future.

Differentiating the source and the destination: It is common to have strong spiritual experiences
in nature, but the source of these feelings is not nature itself. You might stare for hours at a sunset, until you
feel yourself at one with all nature (or disappear into the World Soul), but nature is not the source of this
intuition, not the source of this beauty - nature is its destination. The source is transcendental Spirit, of

which nature is a radiant expression.
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Global consciousness and the Internet: The idea that globally distributed computer network

information exchange systems like the Internet point the way to global consciousness is not correct. The Net
is simply part of the techno-base, the exterior social structure, itself value-free, as are all it-realm structures,
neutral to the consciousness that uses it. What goes through the Net involves interior consciousness, but the
Net itself (ie: the exterior grid that is the holistic net of simple location) cannot be equated with global
consciousness (ie: with the interiors running through the exterior grid). The notion that the Internet is global
so the consciousness running through it must be global, is not even close. Again, the flatland paradigm

cannot even spot the problem, let alone cure it.

The Net is an exterior monological social structure through which various types of interiors can be projected,
but the quality of those interiors is an issue that is not addressed by the structure of the Net itself. Far from
global consciousness, the Net has introduced problems arising from the way anarchic and egocentric male
agency is fostered, and in fact threatens to reintroduce the most intense gender stratification since the agrarian
structure. And it seems the feminists are slow to counter the disturbing issue of the disproportionately high

number of superhighway males who are digital predators.

Global holistic maps and a global Internet will not foster interior transformation but often the opposite,
contributing to social arrest or even regression. For when worldcentric means are presented to less than
worldcentric individuals, those means are simply ab/used to further less-than-worldcentric agendas (eg:

Hitler's Nazis would have loved the Net, as indeed Osama bin Laden’s al Qaeda do).

8.7 Global ecology and the religion of Gaia: Autocatalytic units which make possible the

formation of a dissipative structure far from equilibrium and thereby maintain the through-flow of the various

gases in the atmosphere, comprise Gaia in its technically correct sense (Lovelock,1988). Jantsch (1980)
points out that the Gaia system is the largest living social holon on the planet. It has the most units (the
greatest span) because it is the shallowest, most primitive, most fundamental to the Kosmos; fundamental
because it is a component of so many other holons. All higher forms depend upon it: destroy higher life
forms and Gaia is basically untouched; destroy Gaia and everything else goes with it. While it can be argued
that the EcoRomantics tackle problems such as over-population and ozone depletion head on, I find their

methodology fundamentally flawed, and I agree with Wilber’s reasons why:

Absolutizing the biosphere destroys the biosphere. At this point of sorely needed integration, the
ecoholists are no friends of Gaia. They might protect a patch of Gaia here or there, which is
wonderful; but without an overall integration of the available domains, Gaia continues to wither in

the winds of disregard (Wilber, 1995, p.143).

8.8 Global it-languages, isolation, and the issue of integration: The need to integrate
differentiated parties and not isolate by dissociation is very real. In a global world united increasingly by ‘it’

terms only, language is a crucial factor. With natural science and similar monological it-languages (whether
financial, informational, economic, ecological) the recalcitrant dilemma is the integration of the
increasingly isolated individual [I] with meaningful forms of community [we] against the backdrop of a
universalist natural science [it]. Even in societies where the collective ‘we’ has managed to evolve beyond
tribal magic and mythic-imperialism (ie: in societies where consciousness culture and nature have actually

been differentiated) the integration of the individual and the culture is still painfully problematic.

The difficulties and dilemmas of integrating the newly-emerged Ego and its new-individualism with the

larger currents of social life, are perhaps no more obvious than in the fantasy worlds of creative art:
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If popular culture makes a virtue of lacking all qualitative distinctions, and if the intellectual culture,
divided as it is, hesitates to say anything about the larger issues of existence, how does our culture
hold together at all? (Bellah et al, 1985, p.281).

Citing de Tocqueville (1969)...

“Individualism is a calm and considered feeling which disposes each citizen to isolate himself from
the mass of his fellows and withdraw into the circle of family and friends; with this little society
formed to his taste, he gladly leaves the greater society to look after itself” (de Tocqueville).

Wilber makes the following comment:

There is the disengaged and autonomous Ego of the radical Enlightenment, taken to its social limit
(Wilber, 1995, p.727).

I believe there are very few people who cannot achieve something creatively excellent ‘one-off well” whether
by accident or design. But attribution of such achievement to the brilliance of oneself alone is as self-
defeating to the individual as it is detrimental to the(their) creative environment. Without principles to
recognise or procedures to sustain a fundamental integration of the life-realms which encourage and support
continuity of flow, the viability of ongoing creative productivity is at best compromised. Foundation and
framework alike come into question, and without nurturant praxes to enrich and consolidate the ground of
both base and superstructure, all subsequent growth is curtailed. The streams of creative energy dry up in the
hostile environment, and the likelihood of sustaining meaningful accomplishment in the artificial light of

all that glitters, fades.
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I'runga i te wairua makona, me te hiimarie, ka eke ki ténei rarangi korero. Ka
tau me te mohio tonu he nui nga mea o ténei ao ka u. Te whakapono, te aroha
o te whanau, me te mahana o te whanautanga... he kuru pounamu. Ka @ tonu.
Anei nga mirimiringa hei whakatinana i 5ku whakaaro i roto i tenei rapunga
korero. E koropupii tonu ana... He maha atu ano nga korero hei rapu...

Pai Marire.

With a strange spirit of pride and humility, relief and expectation, I reach this
final page. I close, knowing that some things in life simply endure. Faith, the
love of family past-present-future, the warmth of friendship... such things are
precious beyond measure. They endure. These are the giants that shape the
imprint I would [wish to] leave in the sands of academia.

The journey continues...
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