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EDITOR’S NOTES
There’s a lot of Self in this issue: Michael Brown’s Psychosynthesis
Twelve Step Program provides some guidance for a method of
inner exploration. Richard Schaub and Lucie Gulino’s Awareness
Practices for Young Adults introduces a practice for young adults
to discover transpersonal resources. My I and Thou: Dialogues
Between self and Self presents a different take on transpersonal
experience.
There are announcements of exciting programs, retreats in New
York and North Carolina in 2015, and reviews of several fascinating books.
Planning has begun for the 2015 AAP Conference, Be Your True Self—
Discovering Inner Resources, which will be held next August at
John Abbott College in Montrèal, Quebec, Canada. Some of the
earliest training programs in psychosynthesis in North America
were held in Montrèal, so it is fitting
that we return there to explore the Self,
a fundamental aspect of psychosynthesis.
We hope you plan to join us there in
2015.

Jan Kuniholm
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International Psychosynthesis Conference

Be Your True Self:
Discovering Inner Resources
●
●
●
●

In Everyday Life
In Family and Organizations
In Clinical Applications
In Global Issues

Montréal, Québec, Canada
August 5-9, 2015

Photo Courtesy Marjorie Hope Gross

at the Campus of John Abbott College
21 275 Lakeshore Road, Sainte-Anne-de-Bellevue,
Québec, H9X 3L9, Canada
http://www.johnabbott.qc.ca
(NOTE: US citizens MUST have a passport to get back to the USA — apply early!
The process may take a long time)
The Self and the many interpretations of this “higher” or “deeper” aspect of human experience are of growing
interest in the field of psychology and human development. More and more clinicians and searchers are discovering that in order to help people effectively or to move forward on their paths, people need to access the heights as
well as the depths of their being. Psychosynthesis provides one of the earliest models that embraces and illuminates
the wholeness possible to humanity. This conference hopes to access and present the classical psychosynthesis
models and new approaches, research, and applications that make the Self a transformative element in the practical
world of everyday life and in clinical practice. Presentations at this conference will be of interest and use to
practitioners in other disciplines of psychology and education as well as other helping professions.

Talks, Experiential Workshops, Work/Practice Groups
Innovative Group Activities
For Registration and Information, explore the AAP website www.aap-psychosynthesis.org
or contact the Conference Chair, Jan Kuniholm, at Conference@aap-psychosynthesis.org
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Call for Proposals

Be Your True Self:
Discovering Inner Resources
●
●
●
●

In Everyday Life
In Family and Organizations
In Clinical Applications
In Global Issues

Photo Courtesy Marjorie Hope Gross

The Association for the Advancement of Psychosynthesis
August 5-9, 2015 John Abbott College, Montréal, Québec, Canada
We invite Talks, master classes, and experiential workshops presenting:
●
●
●
●
●
●
●
●
●
●
●

Connections to Self in Everyday Life and in Psychosynthesis Practice
Use of Self and related topics in Education, Medicine, Addictions Recovery, and Healing
Self in Organizations and Systems, Business and Government
Self awareness; Purpose, Meaning, and Values in Life; Practical Spirituality without Religion
Connections to Self in Global and Planetary Action; Planetary Identity; Ecopsychology
Research and Theory Concerning Self, Soul, Spirit, and Transpersonal Development
Innovative Employment of Transpersonal Experience in Clinical Settings
Learning How to Work with the Mind
Self and the Dark Side of Human Experience
Work/Practice groups
Innovative group activities

Proposals for Presentations must be submitted by January 31, 2015
to download the proposal form, go to
http://aap-psychosynthesis.org/call-for-proposals/
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book review
THE DANCE of WE
The mindful use of LOVE and POWER in human systems
By Mark Horowitz
Reviewed by Jan Kuniholm

W

hen most of us think of a group of people who have some ongoing relationship to one another, such as
a marriage, a family, a company, or a training class, we think of individuals who have some relationship
to one another. We have been trained to focus on the people and their relationships. Mark Horowitz shows us
that something else is there: a human system. A Human system, Mark shows, have rules and identities and
functions and dysfunctions of its own (beyond those of its member parts), because a system is more than the
sum of its parts. When a system begins to malfunction, as in a corporation gone rogue or a church congregation
that is reduced to squabbling, we tend to look at the members of the group to see where they have messed up.
But Mark shows us a different picture: he quotes an ingenious experiment by Barry Oshry (from whose work
Mark draws a lot) showing that you can replace one member of the group with someone new whose intentions
are totally opposite from the first person’s, and watch as the system inexorably shapes the new player into the
same dysfunctions that plagued the first member. In other words, a system is an organism in its own right,
having dynamics of its own that are often stronger than the intentions of its members and that may run against
(and defeat) those same intentions!
Mark presents four principles to help us take positive steps to
reshape the groups we belong to. He draws on work by Barry
Oshry, Roberto Assagioli, Viktor Frankl, and Martin Buber,
among others, to give us a clear picture of how group—that is,
system—dynamics can be cleared up to be mutually supportive
of the dynamics of the group’s members. In particular, he
blends principles of mindfulness and disidentification in a
discussion of the balance between love and power than can heal
and revitalize the life of human groups. I am saying “groups”
here, because I personally dislike the word “system,” which
always felt to me like something mechanical or technological;’
but Mark is comfortable with the word “system” meaning an
interconnected web of relationships that has an organic life of
its own, in which each part effects each other and also the
whole, and in which the actions of the whole have an intimate
effect on each part. It is this dual focus on whole and parts that
Mark is calling our attention to, with wonderful results.

As an example of how systems can go wrong, Mark Horowitz
uses his own participation in the rise and fall of a group in San
Francisco which will be of interest to people with some familiarity with the history of psychosynthesis in North America.
Calling it the “Psychotherapy Institute,” he shows how a group
of well-intentioned people could form an organization that, in the end, became a cult whose activities shaped
the thoughts of its members and ran counter to all their best intentions.
(Continued on page 6)
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(Continued from page 5)
He goes on to derive numerous lessons from this example that can serve to alert people when their groups begin
to malfunction, and he serves up extremely practical means for us to heal our own human systems, from groups
of two to organizations of thousands.
Written with compassion and humor (with exercises and cartoons!), The Dance of We is an essential text for
those of us who are still trying to solve group problems by focusing only on individuals. Mark shows how the
important tools of psychosynthesis can be applied in group—or systems—settings, to heal and transform not
only individuals, but systemic groups of people, and how the balancing of love and power evolves into a
dance that can have a powerful healing effect for all. This book updates and expands our understanding in a
variety of ways intended to enlarge our outlook, including an expansion of even the oldest of ethical maxims,
which in Mark’s hands becomes the Double Golden Rule:”Do unto others as you would have them do unto
you. AND: Do unto yourself as you would have others do unto you.” One of his more memorable points, for
me, is when he shows how we move from consciousness of “me or you” or “us versus them” to a sense of
“we” by looking at the missteps of our groups with a resolve that “nobody is to blame, and everybody is responsible.”
The Dance of We is itself a lovely dance: clear, well-written, and enjoyable to read—and very practical. I have
already recommended it to many friends to use in dealing with difficulties in groups, and I believe it will find
a wide application. ◙
See Mark’s website: https://www.newcontextcoaching.com/
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This image first came to me years ago
during a group meditation during my training at the Institute of Psychosynthesis,
London. We were led in a group meditation
and asked to contemplate what needed to
happen in our lives. After the meditation, I
quickly drew this image with colored crayons. Recently this image was accepted by
the BBC News in Pictures (No. 13) under
the theme Freedom2014. See this website:
http://www.bbc.com/news/in-pictures-26517457

The image of a woman emerging from a
fish’s mouth represents personally and also
on a universal level how difficult it is to
find freedom to be our authentic selves. We
are all held in the jaws of our family, tribe,
society, and the collective unconscious.
From birth, we are continuously told what
we need to be, do, achieve, feel, think, and
choose for our lives. I believe the challenge
for everyone (and especially women) is to
find our way out of the jaws of those voices
into the light of our own true Self.
I am almost 60 years old and feel freer
every day. This comes with age. Inner freedom is not dependent on outer freedom. It
is dependent on our willingness to hold the
tensions of our inner lives, and then purify
and transform them into a higher quality of
joy. It is dependent on our willingness to
leave behind all we know for all we know
we are. ◙
Catherine Ann Lombard is a Psychosynthesis
Psychologist and Counselor, teacher, writer
and poet. She received her MA in Psychosynthesis Psychology and her Diploma in Psychosynthesis Counseling from the Institute of
Psychosynthesis, London. She lives in Germany and works with clients in The Netherlands,
a short bike ride away. You can see more of
her artwork and enjoy her weekly blog on
psychosynthesis at LoveAndWill.com.

Freedom
By Catherine Ann Lombard

AAP now has a new feature—interviews with notable psychosynthesis people
conducted by Abigail DeSoto.
Got to the AAP website to listen in:
http://aap-psychosynthesis.org/psychosynthesis-fireside-chats/
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A Psychosynthesis Twelve-Step Program
for Transforming Consciousness:
Creative Explorations of Inner Space
an edited version reprinted from
the Journal of Counseling and Values, 45(2), January 2001

by Michael H. Brown, Ed.S.
www.MichaelBrown.org

Abstract
The author examines methods that are designed to expand and transform consciousness and argues that
aspects of Transpersonal Psychology form the basis for the investigation of rituals, spiritual disciplines,
and techniques that provoke shifts in awareness and energy. A Psychosynthesis model for understanding these experiences is outlined, and an inner source of guidance—the Higher Self—is examined. A
twelve step program for facilitating the expansion and transformation of consciousness—Creative
Explorations of Inner Space—is also presented.
Transforming consciousness is a difficult and complex process. In counseling, the term "transformation" can
convey a wide spectrum of meanings. At the low end of the spectrum, transformation can imply a simple
change in form or energetic state. For example, when water is heated to 212 degrees, it transforms into steam;
but when the temperature falls below this, water quickly returns to its liquid state. Conventional, rationally
oriented counseling, or talk therapy, can help clients confront and gain understanding and insight about their
dysfunctional patterns of thinking and behaving. An increase in awareness of such patterns and their effects is
an important first step on a path toward taking responsibility for and improving them (Dobson & Craig, 1996;
(Continued on page 9)
8

(Continued from page 8)
Ellis & Harper, 1999). At the center of the spectrum, transformation can imply new growth, as when birds molt
and grow new feathers or crabs sluff and grow new shells. Behaviorally oriented counseling can help clients
better manage difficult dynamics, such as aggression, anxiety, pain and stress (Spiegler, 1997). At the high end
of the spectrum, transformation can imply metamorphosis, "a marked or complete change of character,
appearance or condition" (Guralnik, 1980, p. 893). A seed transforms into a living, growing plant. A caterpillar
transforms into a butterfly.
The most complex transformations of consciousness can result from unusually powerful life experiences or
from the persistent and disciplined use of inspiring methods and techniques that facilitate them. Transformation
is a delicate and fragile process, however, and is not easy to achieve; specific principles seem to underlie it. For
instance, in nature, the metamorphosis of a caterpillar seems to result from at least three interlocking factors:
accurate timing, the safety of a chrysalis, and the successful completion of an internally driven process. When
the process is complete, the caterpillar's basic form has been restructured, and a butterfly emerges.
Accurate timing, safety, and the direction of an inner guiding principle also seem to be necessary for the
restructuring, or transformation, of basic patterns within the human psyche. Campbell (1968) refers to the three
steps involved in transformations of consciousness as separation—initiation—return... A hero ventures forth
from the world of common day into a region of supernatural wonder: fabulous forces are there encountered,
and a decisive victory is won: the hero comes back from this mysterious adventure with the power to bestow
boons on his fellow man. (p.30)
Watzlawick (1993), however, suggested that much of counseling and psychotherapy inappropriately tries to
help people transform consciousness with an approach that is too cognitive, with "the digital language of
explanation, argument, analysis, confrontation, interpretation and so forth" (p. 47). Working with what he
called right-hemisphere language (image, symbol, metaphor, and myth) seems to be the best path to therapeutic
change because "in it the world image is conceived and expressed, and it is, therefore, the key to our being in,
and our suffering in relation to, the world" (p. 46). How have people in the past tried to transform their
internalized world images and the behaviors that express them? Where can an individual find a deeper
understanding of processes that underlie complex transformations of consciousness?
Transpersonal Psychology
Transformations of consciousness have been widely researched in the field of Transpersonal Psychology
(Assagioli, 1993; Walsh & Vaughan, 1993; Wilber, 1999; Wilber, Engler, & Brown, 1986). The Latin prefix
trans means "on the other side of" as implied by the word "transatlantic," or "above and beyond," as implied
by the verb "transcend.” The Latin term persona means "mask.” The word "personality" is derived from the
term persona and refers, in part, to the way an individual faces reality, those "habitual patterns and qualities of
behavior...expressed by physical and mental activities and attitudes" (Guralnik, 1980 p. 1062). Efforts within
transpersonal psychology are intended to help people explore levels of energy and awareness beyond or on the
other side of the masks and patterns of the personality.
Maslow (1968) coined the term “transpersonal.” In a letter to a colleague, Anthony Sutich (1976), Maslow
said,
The main reason I'm writing is that, in the course of our conversations, we thought of using the word
"transpersonal" instead of the clumsier word "transhumanistic" or "transhuman.” The more I think of
it, the more this word says what we are all trying to say, that is, beyond individuality, beyond
(Continued on page 10)
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development of the individual person into something that is more inclusive than the individual person
or which is bigger than he is. (Sutich, 1976, p. 16)
The need and search for transpersonal experience is as old as human kind. But what is the "something" that is
more inclusive or "bigger" than the individual? Special ceremonies, rituals, disciplines, and powerful techniques have been used throughout time to explore these questions and provoke the regenerative effects of the
transformative process. A few examples might be helpful.
For centuries, in Hindu and Buddhist traditions, people have gone to caves, mountain tops, and other remote
places to practice yoga, meditation, and other disciplines that are directed toward an experience of the "Self"
(Gyasto, 1998; Yogananda, 1981). Various Yoga traditions use a specific rapid breathing technique called
pranayama to facilitate unusual states of awareness (Satchidananda, 1998). This technique became widely
known as “Rebirthing” in the late 1960's (Begg, 1999), and a derivative of it is now known as Holotropic
breathwork (Grof, 1992; S. Taylor, 1998). Within Moslem Dervish orders, members practice howling, whirling, and trance dancing to achieve non-ordinary states of awareness (Garnett, 2000). Christian hermits, mystics,
monks, and saints have [attempted], for centuries, through prayer, fasting, solitude, and austere discipline (e.g.,
self-flagellation) to attempt to reach spiritual or transpersonal states of awareness (Bobin, 1999; Frohlich, 1994;
Romano, 1996).
For generations, Native Americans have purified themselves in the searing heat of the sweat lodge in search of
transcendent experiences (Bucko, 1999). Some individuals completed rituals of severe physical stress, body
piercing, and intense pain such as the Sun Dance to provoke trance states and their transforming effects
(Walker, 2000). Plains Indians have a long tradition of going on vision quests to make contact with what they
call the "spirit world" to find and, through symbolic identification, become one with animals or totems from
nature from which they derived power, direction, and meaning (Dugan, 1985). Adaptations of the vision quest
practice are growing in popularity in the United States (Brown, 1989; Foster & Little, 1989; Kendz, 1999).
The Huichol Indians in Mexico use the hallucinogenic mescaline-imbued peyote cactus in nightlong drumming
and chanting ceremonies and then symbolize the visions they experience in beautiful yarn paintings (Berrin,
1978; de la Cruz & Lumholz, 1998). Mexico's Highland Chinantecs use psilocybin mushrooms to engage in a
dialogue with the divine. Merkur (1998) said it is the desire for religious and unitive experiences that lead to
participation in these ceremonies (pp. 168-171). Such native practices seem to have always been rigorous,
demanding, and reverent on every level; they have been conducted and supervised by wise elders of the
community who are long-experienced in using the methodologies. They seem to have always been carried out
in a sacred way and have been carefully interpreted. Of course, widespread, street use of psychoactive
substances such as marijuana, methylenedioxymethamphetamine (MDMA), lysergic acid diethylamide (LSD),
and ketamine takes place in the United States today. Unfortunately, as a consequence of many factors (e.g.,
legitimate concerns about the dangers associated with such use of mind-altering substances, ignorance about
the pleasurable if not transforming effects of drugs, the politics of the war on drugs, a sensationalist press) the
use of psychoactive substances is seldom spoken about honestly; neither is it clearly understood, wisely guided,
or meaningfully interpreted.
MDMA, or "ecstasy" as the drug is popularly known, is increasingly being used by high school students and
others. Metzner, Dean of the California Institute of Integral Studies, called this drug an empathogen because it
generates "a profound state of empathy for self and others in the most general and profound terms. A state of
empathy where the feeling is that the self, the other, and the world is basically good, is all right" (Eisner, 1989,
p. 33-34). "In a 1998 survey, 8% of high school seniors said they had tried using ecstasy, up from 5.8% the year
(Continued on page 11)
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before. In New York City, according to another survey, 1 in 4 adolescents have tried ecstasy" (Cloud, 2000 p.
65). Few illicit drugs evoke more fear, consternation, and concern than does LSD. Yet, in an assessment of the
clinical use of LSD and on the basis of participating in or analyzing more than 4000 sessions with a wide variety
of psychiatric patients, Grof (1976) compared "its potential significance for psychiatry and psychology to that
of the microscope for medicine or the telescope for astronomy" (p. 32-3). He states that beautifully abstract and
aesthetic experiences, the reliving and resolution of childhood trauma, emotional release, and transpersonal or
spiritual experiences are some of the positive effects that can result from the wise and careful use of such
powerful agents (pp. 34-214).
Thus, to understand the dynamics of transformation, many researchers of Transpersonal Psychology investigate
previously described rituals, rites-of-passage, methods, and techniques in an attempt to extract from them an
understanding of principles that underlie transformations of consciousness. Practitioners attempt the careful,
appropriate, and adapted use of such practices to help clients awaken and develop human resources such as
creativity, imagination, intuition, illumination, and revelation (Ferrucci, 1982; Grof, 1988; Scotten, Chinen &
Battista, 1996; Vaughan, 1989).
Campbell (1968) suggested that there are three steps to transformed consciousness—separation, initiation, and
return. It is likely that a dynamic, experiential, transpersonal approach to counseling will ensure positive
outcomes from the use of techniques that alter, focus, shatter, or expand normal consciousness. Three steps,
however, must be followed: preparation, exploration, and integration. By purposefully separating from or
"disidentifying" from ordinary life activities, preparation is made to enter unusual or altered states of consciousness. Exploration occurs through the use of explicit and often unfamiliar methods and techniques that drive
awareness either more deeply inward or more expansively outward. Integration comes when the resulting
visions, inspiration, and energy are grounded in specific action in daily life.
Psychosynthesis
A growing number of mental health practitioners are searching for both models (a)
to understand how consciousness expands
and transforms and (b) of safe and effective ways to aid such experiences for clients who want to have them.
Psychosynthesis is such a model. It is a
psychological and educational approach
to human development that was first articulated by Italian psychoanalyst Roberto
Assagioli (1888-1974), a student of Freud
and a colleague of Jung. The term Psychosynthesis has at its root two Greek words:
syn, which means "together," and thesis,
which means "a placing." The concept of
synthesis implies a placing together of
parts to form an integrated whole; Psychosynthesis refers to a process directed toward the integration and harmonious
expression of human nature – physical,
emotional, mental, and spiritual (Gerard,
1964).

Figure 1.
(Continued on page 12)
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The Psychosynthesis Model
Assagioli (1965) described three levels of consciousness within the human psyche: the lower unconscious, the
middle unconscious, and the higher unconscious (pp. 17-19). A simple description relates these levels to time.
The lower unconscious might include energies and awareness that are associated with primitive instincts and
passions, difficult dynamics, or traumas that have not been understood or integrated from the past, and the fears,
resistances, and defenses that keep all this out of sight. The middle unconscious might include energies and
awareness that are associated with challenges, motivations, and activities of the present time. In the higher
unconscious could include energies and awareness that are associated with the talents, abilities, potentials, and
resources that can be developed in the future. Psychosynthesis theory suggests there is a principle of growth
within the human psyche, an inner guide—the Higher Self—that can provide the inspiration and wisdom that
is necessary to understand more deeply, work more creatively, love more authentically, and meet the challenges
of each stage in life successfully.
Throughout time, people have had the intuition that such an inner guide existed. The Greeks called it man's
inner daimon; in Egypt it was expressed by the concept of the Ba-soul; and the Romans worshiped it as the
"genius" native to each individual. In more primitive societies, it was often thought of as a protective spirit
within an animal or a fetish (von Franz, 1972, p. 161).
According to Assagioli (1965), the Self is beyond or above the personality and is "unaffected by the flow of
the mind-stream or by bodily conditions; and the personal conscious self should be considered merely as its
reflection, its 'projection' in the field of personality" (p. 19). He further differentiates between the little self and
the higher, spiritual Self by saying that the little self is acutely aware of itself as a distinct separate individual,
and a sense of solitude or of separation sometimes comes in the existential experience. In contrast, the
experience of the spiritual Self is a sense of freedom, of expansion, of communication with other Selves and
with reality, and there is a sense of Universality. It feels itself at the same time individual and universal (p 87).
Wilber (1996) maintained that when individuals move into transpersonal levels of awareness and development,
"an observing self" emerges in consciousness. This observing self is usually called the Self with a capital S, or
the Witness, or pure Presence, or pure awareness, or consciousness as such, and this Self as transparent Witness
is a direct ray of the living Divine... In each case consciousness or the observing Self sheds an exclusive identity
with a lesser and shallower dimension, and opens up to deeper and higher and wider occasions, until it opens
up to its own ultimate ground in Spirit itself. (pp. 197-199)
This higher, spiritual Self, however, is as difficult to define as it is to experience. To all who are religious we
can say that it is the neutral psychological term used for the soul; for those who are agnostic we can say...there
is a higher center in man (Assagioli, 1965, p. 86). Symbols can point toward or lead to an experience of the
spiritual Self, and there seem to be two distinct kinds.
The first group is composed of abstract or geometrical and nature symbols. The second group is of a more or
less personified type. In this group we find the Angel, the Inner Christ—in the mystical sense, the Inner
Warrior, the Old Sage, and the Inner Master or Teacher. A technique which is very important and fruitful in
establishing a relationship between the personal self and the spiritual Self is the Technique of Inner Dialogue.
(p. 203)
When guided by the inspiration of the Higher Self, growth, whether it is personal, professional, spiritual,
organizational, or societal, seems to follow a spiraling and ever expanding progression through the lower,
(Continued on page 13)
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middle, and higher unconscious. Crisis catalyzes the process of change and heralds the need for healing,
growth, or transformation. It shatters the comfortable, often automatic patterns of thinking or behaving and
forces awareness to become focused in the present. According to Campbell,
The call rings up the curtain, always, on a mystery of transfiguration—a rite, or moment, of spiritual
passage, which, when complete, amounts to a dying and a birth. The familiar life horizon has been
outgrown; the old concepts, ideals, and emotional patterns no longer fit; the time for the passing of a
threshold is at hand (p. 51).
Dream
Brown (1990) gave testimony to the fascinating if not transforming effect on awareness of contact with the
Higher Self. In 1975, faced with an unwanted but impending divorce, he went on a six-week-long wintertime
solo Vision Quest in the wilderness of Quebec. On the third day of his quest he had this dream:
In the dream I found myself in a simple hut with an old man, a medicine man or Shaman. I told the old
man that I sought to be a healer. He told me it was possible, but that I would have to undergo many
things as preparation and as training. The old man told me, "This face only knows one life. Consciousness is much broader than one life. In order to be a healer, it is necessary to know consciousness in its
fullness. This face is tied to a personal history.” Then he killed me by taking off my face.
I began to go on an incredible inner journey. I asked the old man for permission to descend into the
depths, which he granted, and he wished me well. I felt his protection as I began my descent. I came to
realize, over and over, how narrow were my beliefs, my knowledge, the limits of the world in which I
lived. I began to realize that, to be a healer, one has to have "True Vision," for that which affects people
originates in many places and on many different levels—never solely in the consensual world we so
narrowly share with others, and not just from the dynamics of the present moment.
I came to a place of fear inside myself. It was the fear of letting go of the personal expression of life that
I had come to know myself to be—my personal identity. I was also afraid to lose the love contacts I had
developed in my life—family, friends, colleagues, acquaintances. I was afraid to be totally alone. Then
I realized I would even have to let go of my contact with the old man to continue. Which I did.
I felt a complete, wonderful aloneness. I was completely with my Self, and my fear disappeared
entirely. I realized that the center of myself, my Self, was enough to cling to. I felt peaceful, calm. Soon
I was ready to descend further, centered on this Self awareness. I sensed incredible music. I drew
protection, strength and energy from it. I understood that all levels of consciousness—the dead, the
living, the not-yet-born—exist at once, in one great symphony of Being.
I was purified many times: each purification allowed me to see another vision, provided new knowledge
with which to heal. Never had I known the depths of this vocation, the trials that were necessary, and
always deeper and more inclusive purification. I felt I had to resolve many conflicts from the past, and
from past lives, to be clear in this one.
I entered a higher state of consciousness somehow, and merged with my Self. From this point of view
I could see, understand, and dialogue with my own ego. I came to realize this ego needed to develop a
sense of transparency, needed to let go of the blocks which prevented the flowing of power and energy
(Continued on page 14)
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through it. The blocks involved concerns about relatedness, the need for personal love, and patterns
around getting needs met. My ego wondered how to validate its needs, how to be fulfilled personally.
My ego knew so much depth, was aware of so many levels already, that its own needs were seldom
getting met.
I dialogued with my ego. I told him he needed to live like others do. He needed to understand his
patterns, share that understanding with others, and strive to get his needs met. I told him to relate to
other people in this light and teach them new ways of meeting their needs with deeper awareness. He
said this perspective helped him let go of the illusion that he should be self-less and need-less. It was
an illusion that he had to live above others, with a false sense of purity, pretending he had no needs, or
simply being out of touch with them. The ego part of me needed to receive as deeply as he gave and,
when he felt frustrated, disappointed or rejected, I would be with him. He said if that were so, then he
could do anything.
At one point, I received the power to speak with the dead. These entities told me they often held the key
to problems in the present. I thanked them for coming to me and for teaching me. I told them I would
be open to further communication with them whenever it was necessary. After many lessons, I was
completely cleansed. The life energy, love energy, Christ energy could pass through me into the instant
we call the present. To be a healer meant to be able to help people resolve the conflicts or the stuck
elements of Mind manifest in them with this energy.
At every level I was amazed by what it meant to be a healer, and at every level I was worthy, able to do
that which was necessary. I felt energy flow very strongly in my being. I began my ascent. I passed
again the place of my fear. It no longer had control of me. Never had I known the depths of this
vocation, the trials there were necessary, and always the deeper and more inclusive purifications. All of
my channels of awareness were open and I felt in touch with a kind of pure energy that could flow from
me into others.
I remember in the dream being ready to return to my body. I realized the process was about complete—
the initiation—and I was ready to return to the time-and-space continuum once again. I became deeply
aware of the narrowness of what I thought I had known before. The world is, and each one of us is, so
infinitely much more than we allow ourselves to know.
I felt a great sense of humor as I waited for my new face. I felt excitement and joy, which let the old
man know that I was ready. He knew well what it meant to be a healer. He knew that I did not know,
and now he knew that I did know. The old man laughed, and we shared quite an expansive sense of
humor, as he put my new face on and brought me back into the world." (pp. 51-52)
Fischer (1972) attempted to explain what is going on here. Communication between the program of the 'Self'
and its gradually learned projection, the worldly “I,” seems possible only during the hallucinatory or dream
state where the “I” and the “Self” meet...We interpret the communication during these states as a striving for
consistency between the “I” and the “Self:...who is speaking and to whom? The “Self” and the “I” are speaking
and to each other. The creative act is a luxurious bi-product of this dialogue and is the very source of art,
science, literature and religion. (p. 171)
Psychosynthesis offers a theoretical framework that can provide a way to understand how consciousness
evolves and a wide range of practical methods with which to connect to and align with the principle of inner
(Continued on page 15)
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growth (Harmon, Roselli, Achterberg & Crampton, 1997; Weiser & Yeomans, 1984, 1985). There are 45
Psychosynthesis Institutes worldwide, 25 in the United States alone. A growing number of colleges and
universities offer degree programs on both undergraduate and graduate levels with an emphasis in Psychosynthesis. More than a hundred dissertations, articles, and monographs, and an increasing number of books,
address the application of Psychosynthesis in many areas of human endeavor: the arts (Assagioli, 1973; Harris,
1989; King, 1994), counseling (Brown, 1997a; Onken, 1991; Sliker, 1992), education (Chisholm, 1994;
Mickey, 1999; Vargiu, 1971), medicine (Assagioli, 1967; Epstein, 1994; Ford, 1992; Gagan, 1984; Parks,
1973; Schaub, 1997; Slater, 1995), organization development (Levy & Merry, 1986; Taylor, 1984), religion
(Hardy, 1989; Haronian, 1972; Hubig, 1974).
Mandala
Mandala art is a method that can provide a symbolic view of the inner world of feelings, drives, desire, needs,
patterns, pain, and inspiration. The Sanskrit word mandala simply means "circle.” In religious practice and in
psychotherapy it refers to circular images that are drawn, painted, modeled or danced (Jung, 1972). Mandala
art in many forms has been used throughout the world in the service of personal growth and spiritual
transformation and as a process of self-expression. Tibetan Buddhism has used the mandala for thousands of
years to capture images reflecting the deep unconscious, and through it depicts symbols for the countless
demons and gods [that] it believes both plague and uplift humanity (Brauen, 1997; Lauf, 1976, Tucci, 1970).
Navajo sand painters use this circular form as the frame for their drawings and in their healing rites (CongdonMartin, 1999; Sandner, 1979). Native Americans use the Medicine Wheel, a mandala form, to connect to and
be inspired by earth energies and the wisdom of nature (May & Rodberg, 1996; Underwood, 2000). Mandala
art is said to be able to activate the regenerative and curative powers of the mind, and also open the heart to the
healing power of unconditional love (Arguelles & Arguelles, 1995; Cornell, 1994; Fincher, 2000).
How are mandalas created? A circle must lightly be drawn on a sheet of paper or on a canvas. It can be filled
in spontaneously, letting the drawing emerge step-by-step in a creatively unpredictable way, like doodling. Or,
the circle can be filled in with special images that have come from deep relaxation, meditation, dreams, through
techniques of visualization or mental imagery, or from altered states of consciousness. Within the circle can
also be captured important scenes from everyday life or objects of fascination from the world of nature.
Mandala art is a holistic tool for many reasons. The creation of these symbols involves many facets of the artist.
The body is involved in the mechanical act of drawing, and the nervous system is often experienced in
interesting, new ways, as fine motor skills are employed in the act of drawing. Mental patterns are reflected in
the specific forms, structures, and architecture that emerge within the circle. Feelings are expressed through
and reflected in the use of color. The completed mandala is often a beautiful and holistic snapshot of what is
going on within the psyche at the time, and reflecting on the interacting elements within the art expands
awareness of these intrapsychic elements.
What is the value of mandala artwork? First, the act of drawing these symbols can shift attention from the outer
to the inner world. This inward attunement can be relaxing, refreshing, and energizing regardless of the subject
of the art. Second, creating mandala art is a private process of self-exploration and self-expression that requires
no outside help. Third, as the ability to interpret mandalas improves, the artist discovers how mental, emotional,
or spiritual energies flow or how they are blocked, where resistance lies, what defenses are at work, in what
roles or patterns s/he is stuck. Fourth, mandala art can be a vehicle through which to acknowledge failure,
celebrate success, or portray inspiring events from which much can then be learned. Fifth, mandala art can
connect the artist to his or her Higher Self. One of life's greatest challenges is to discover and connect with the
(Continued on page 16)
15

(Continued from page 15)
deep springs of wisdom that flow within. Creating mandala art affords a process through which the presence
of this inner genius can be felt and provides a channel through which the I/Self dialogue can occur. Sixth,
Table 1:
Symptom

Effect

Remedial
Techniques

Human Resources
Developed

1)

overwhelmed

frantic, driven
absorbed in work

solitude, alone time
disidentification

role distance
objectivity

2)

stress, tension

physical illness,
relaxation training,
anxiety,
stretching exercises,
low productivity, fear breathing techniques

3)

unfocused,
scattered
thinking

low job satisfaction
unclear priorities

reflective thinking
meditation
journal writing

focus,
concentration
mental clarity

4)

poor decisions

misunderstandings
errors in judgment
personnel problems

active listening
receptive thinking
synoptic statements

insight, wisdom

5)

narrow-minded

tunnel-vision,
fixed attitudes
lost in detail

hypnosis,
visualization
guided imagery

perspective,
imagination,
inspiration

6)

shy, timid,
suspicious,
fear of
playing the
communicating victim role

use of images,
symbols
illustrations & art

pattern recognition
creative self-expression
authentic self-disclosure

7)

ungrounded or
excess emotion

lost in meaningless
activity, gossip,
rumor

analytical skills

understanding,
reason

8)

too rational

distant, cold, aloof

inner dialogue

intuition

9)

too assertive

generates hostility,
resentment from
others

psychodrama,
empathy,
symbolic identification
compassion
role playing

missed
10) deadlines
low morale

unclear values
priorities, goals

homework
strategic planning

motivation,
commitment

11) forgetful

missed deadlines

closure

self-knowledge

plan execution,
sharing

support,
personal excellence

12)

self-doubt
ineffective,
low self-esteem incompetence

calm, centered,
present, alert,
energized

(Continued on page 17)
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mandala art can reveal the patterns and cycles that operate in life if the drawings are made regularly and then
viewed as a sequence over time. Last, mandalas are powerful images to share with others. Through them, inner
truths can be shared with family and friends in honest and open ways. The gift of such deep revelation can
encourage, if not teach, loved ones how to connect with and share their own inner depths.
Creative Explorations of Inner Space: The CEIS Process
Transpersonal psychology is interested in helping people tap into something that is more inclusive or bigger
than the individual person. Psychosynthesis refers to a process directed toward the integration and harmonious
expression of the totality of our human nature—physical, emotional, mental, and spiritual. I developed the
CEIS process on the basis of 27 years' training in and experience with transpersonal psychology and Psychosynthesis. My objective was to help clients accomplish the aforementioned goals in as short a time as one
clinical hour (Brown, 1997a).
The CEIS process is designed to prepare participants for the inward adventure, guide them in an in-depth
exploration, and lead them to integrate the discoveries made through inspired action in the world. Each
technique can be used alone or with others to identify, illuminate, understand, address, and transform any
specific issue or concern. Blank paper, colored felt tip pens, colored pencils, oil pastels or crayons are all that
is required. (See table 1 [previous page] for an outline of the CEIS process.)
Preparation
Step 1: Solitude; alone time. The important first step is to create a supportive environment, a sacred space or
chrysalis, in which to take this inner journey. A quiet and undisturbed location is required. Such disidentification can lead to a sense of objectivity and role distance from normal activities and concerns.
Step 2: Deep relaxation. As they begin to relax, with their eyes closed, clients are invited to turn their attention
away from thoughts, worries, and concerns and focus instead on the natural rhythm of breathing. A sense of
peace and well-being, a calm and centered presence, can develop in about five minutes.
Step 3: Reflective thinking. With eyes closed, clients are invited to choose a topic or question to explore in
depth and, with eyes open, to write the topic of interest down in one sentence on the top of the paper. Examples:
"Why am I angry at X," "How can I tell Y what I need," "What must I do to complete project Z?” Clients are
given about 10 minutes to reflect, in writing, about their topic of choice and to detail what they know about it.
If it is difficult for clients to choose a specific topic, another approach is to ask them to make a list of five
current activities or issues of interest or concern and rank them, writing about the most important topic for 10
minutes. The technique of reflective thinking can lead to focus and mental clarify. It can help develop
concentration and coax all mental energies to flow in the same direction.
Step 4: Receptive thinking. With eyes closed, clients are invited to sit quietly in a receptive mode, to let deeper
thoughts and feelings flow into awareness, to consider the reactions this topic provokes in themselves and in
others. They are asked to open their eyes and write down their impressions and repeat the process two more
times. Receptive thinking can help develop empathy and insight.
Exploration
Step 5: Visualization. With eyes closed, clients are invited to breathe deeply a few times, to summarize in one
sentence all that has been written and, with eyes open, to write the sentence down. Then they are asked to
(Continued on page 18)
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condense the sentence into one word and write it down. With eyes closed, and after they have taken a few deep
breaths, they are asked to allow an image or a mental picture to come to mind to symbolize the word they have
chosen. They are encouraged to let their imaginations have free rein and advised not to criticize or judge the
image but to accept and focus on the first image that emerges in awareness. They are asked to notice the size,
shape, and color of the image; what is in the foreground and background; what kind of environment or context
the image inhabits; and anything else that seems significant about the image. This takes approximately two
minutes.
Clients are informed that the image can be something from the real world, a caricature or figure, something
remembered, a geometric figure, or whatever comes to mind. They are encouraged to notice the emotions the
imagery stimulates and to pay attention to the feelings it evokes. Visualization can lead to the development of
imagination, inspiration, and a broader perspective on how the inner and outer worlds relate.
Step 6: Mandala art. Clients are instructed to draw a circle on a piece of paper. Using the circle as a frame, but
not necessarily being limited to staying within its circumference, they are asked to make a drawing of the image
they have seen in their imagination. They can make a quick sketch first with pen or pencil, and color it in with
crayons, colored pencils, felt tip pens, oil pastel crayons, or water colors. Clients are allowed to take as much
time as possible to do the drawing, usually about 10 to 20 minutes. Creating mandala art can be a very
satisfying, rewarding, fun, and enjoyable process. Clients are advised not be concerned with the artistic value
of the drawing, however, because intellectual judgments or perfectionistic criticisms can prevent the symbolic
drawing from emerging in a fluid and authentic way. Mandala art can help develop the capacity for pattern
recognition and can enhance the capacity for creative self-expression.
Step 7: Cognitive analysis. Clients are encouraged to analyze and interpret the drawing, in writing, with such
questions as, "what is the symbol in the circle," "what feelings does it evoke," "what do the colors mean," "what
more is known about the topic from its symbolic representation?" Cognitive analysis can lead to the development of understanding and reason.
Step 8: Inner dialogue. With their eyes closed, and again, having taken a few deep breaths, clients are asked to
relax and focus on the mental image, to see it clearly and feel connected to it emotionally, and to remember the
meaning that is now associated with it. Then they are told to ask the following question out loud, directing the
question to the visualized image: "What have you come to teach me at this time in my life?"
New thoughts, insights, sometimes startling but always meaningful—can be audible as if the image itself were
answering the question. Clients are asked to let this transmission go on for as long as possible; they are then
told to document these thoughts in writing, in quotation marks, repeating the question and writing two more
times to take the process ever deeper. Inner dialogue can lead to the development of intuition.
Step 9: Symbolic identification or psychodrama. Clients are invited to stand up with their eyes closed and allow
the image to return again; they are now told to imagine the image is in front of them as large as they are. The
clients are instructed to take one step forward and enter the image; to become the image physically; to allow
movements or gestures to occur or postures that might help them connect, identify with, and become the image
completely. They are encouraged to make sounds, noises, or musical notes as they dramatize the image and
enact it in a spontaneous, even exaggerated way. Then they are asked to imagine their "normal" selves are in
front of the image they have become and to give that self a special subvocal message. When this is done, they
are asked to sit down and document everything that has happened and everything they have learned from the
experience. Symbolic identification can lead to more expressive uses of the body, to new sensations, and to the
development of empathy and compassion. It can also provide a necessary behavioral component to what might
otherwise simply be mental or internal explorations.
(Continued on page 19)
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Step 10: Homework or strategic planning. Clients are invited to reflect on everything that has happened during
the CEIS process and to think about what can be done with all that has been experienced and learned. They are
asked to decide what homework can be done to reinforce and integrate the experience to move the resulting
energies and inspiration into their daily lives. They are asked to write the word "Homework" on the paper and
provide at least three small, practical steps that can meaningfully flow from the work they have completed,
steps that can be taken in the near future. Defining specific homework can lead to the development of
motivation and commitment.
Step 11: Closure. Clients are asked to date the mandala and hang it up in their everyday environment (e.g., in
their bedrooms, kitchens, on a wall at home or work.) Viewing the mandala frequently can help the intuition
remain open and flowing and can allow conscious and unconscious elements within the psyche to continue to
interact. As further insights emerge and are documented, it less likely that the homework will be forgotten.
Step 12: Sharing. In the final step, clients are invited to find someone trustworthy with whom to share the
experience so that a loved one can be a keeper of the important and meaningful insights and inner guidance
they have received during the CEIS process. Sharing helps develop a network of support for these and future
efforts in growth and transformation; the methods of thinking and behaving learned during the process can
evolve long after the exercise has been completed. ◙
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Webinar Course for Couples
Psychosynthesis-Based Curriculum
Shana Stanberry Parker, Sc.D.
Psychologist and Sacred Sexuality Coach
www.marriage2deepen.com/course-for-couples
I have been a therapist for 35 years using
Psychosynthesis and other modalities in my work with
couples to create deeper intimacy, more awareness of
what is causing distance between them, and to support
couples in using their relationships as part of their
spiritual path.
I have designed this course for those just beginning to examine their
relationship dynamics as well as for those wanting to revisit issues to
allow more full Self expression. Wonderful as an adjunct to therapy for
your clients or as a stand-alone experience.
The five-week course is a set of five 90-minute—two hour webinars that
can be streamed each week whenever it’s convenient. Structured for
success, it contains guidelines, practices and visuals.
If you are interested in learning more, you can visit my website:
www.marriage2deepen.com/course-for-couples
There you will find a free introduction, as well as the option to sign up for
the course for $197. Do consider becoming an affiliate of mine, in which
case you will receive a $50 commission for each referral tracked by your
affiliate link. I would be happy to discuss any of this with you as well as
supporting you in getting your work out there— I presently have 12,000+
twitter followers and 5,100 Fan Page likes.
Just give me a call at 303-447-2747.
Or use the contact me form on my website.

Volunteers are Needed for the 2015 AAP Conference!
If you’d like to be part of the logistical team that makes the conference happen,
(and get a work scholarship for part of the conference fees) Contact Jan Kuniholm,
Conference Chair, at Conference@aap-psychosynthesis.org
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TO MY CHILDREN
and all children out there
by Shamai Currim
With gratitude to my teacher, who gave me the tools
and possibility to become all of me. Thank you, Olga Denisko.

There are things my mother never told me. I don’t know if she feared aging, or whether she was so
unconscious that she had no idea of what was happening in her life. Perhaps there was just so much in
her daily schedule that she never got around to telling us or teaching us about life. Perhaps it was just
‘the times,’ a decade where children were supposed to be seen and not heard. Whatever caused her to
hide herself and not reveal the truth of life, it left a gap in me that I don’t want to eternalize. It is to this
cause that I write:

D

ear Children,
I see an open heart, a loving nature, a strong warrior,
and a gentle giver. I see you loving animals and all
of nature, and having the ability to live a non-violent
lifestyle.

Life is a gift that keeps on giving. I see you struggle
with your life, and I want to somehow convey that
what you are living is a gift of courage and strength,
belief and faith, joy and love. I want you to understand that life is continuity, a lifeline of gives and
takes, and service to others,
which gives you a sense of
who you truly are. I somehow
want to convey, through my
lived life, that you are on a
journey—a life passage that
will take you to a goal that
you don’t even know you
have chosen. An eternity to
find your true self, and in so
doing, of letting go of all you
thought you were going to be
and becoming your eternal
self.

I have many dreams for you
and want, most of all, for you
to find your authentic self, to
jump into your fear and conquer it, and to love all of you.
I hope that you learn that the
physical world is but an illusion created by your mind
and that all your material
possessions are but an extension of that illusion. I hope
that you will learn that by
coming into the world alone,
and leaving it by yourself,
that you were never truly
alone. I hope you come to
the realization that there is a
higher existence, and that existence is truly you.

My hope is that you find your
voice authentically, and can
speak out in joy and real happiness. My dream is that you
truly know and love that
which you are and are becoming. I want you to know the
difference between doing and being, and learn to
live in both. I see you surrounded by others who
love and respect all of you and I see you as someone
who can take all that in, and return it in kind.

May you go and prosper in
your earthly recovery, and
may all things of joy, love, and hope find you and fill
you from this day forward.

Your loving Earth mother.
(art from http://www.hinduhumanrights.info/yogic-ecology-and-mother-earth/
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The Will to Grow:
Transformational Life Coaching
The Synthesis Center
(A Nationally Certified Life Coach Training)
www.psychosynthesiscoach.org
www.synthesiscenter.org
Psychosynthesis happily finds itself moving into the field of Professional Coaching, adding yet another
application to the field of psychosynthesis. For those of us committed to seeing psychosynthesis grow in the
world, this is a great step, especially as the psychosynthesis coach training is now allied with national
certification. For the many psychosynthesis guides who don’t work in a licensed field, the opportunity to
become a Board Certified Coach now exists. To date, the program has been taken by new and senior
psychosynthesis practitioners in the states, as well as practitioners from many other countries.
All training through the Synthesis Center, now in its 40th year, includes the training that leads both to
Psychosynthesis Practitioner Certification and Psychosynthesis Life Coach certification. Programs are offered
in-person, through teleconference and through Independent Study. Enjoy our “Got Self?” coaching exercises!
(see following pages) For a brief video on psychosynthesis coaching click here.

(Continued on page 25)
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GOT SELF?
Dorothy Firman
Four Great Ways to Support your own Transformation
#1 Playing with the Big Question
In this 5 minute Exercise, you’ll ask the biggest questions and the answer (at least in part) will be right there!
ENJOY!
● Take 2 minutes (no more) to write a sentence or two about one meaningful thing that happened to you
this week. Big or small, stopping to smell a rose or finding true love… no difference.
● From that one instance (without thinking about everything else you know) write a one liner about the
meaning of life! (no more than 2 minutes on this one either!)
● In one minute, extract the meaning of YOUR life from the above. Write it down.
This may not be the whole truth, but let yourself notice how much truth, about you and the purpose,
meaning and values in YOUR life, is revealed.

#2 The Call of Self: Listening for Your Own Inner Guidance
If you think about the Call of Self as a way of knowing who you are being invited to become in any
minute, then the process is about listening to that call and learning to differentiate it from “should,”
outer voices, old messages, etc. Here are some questions and themes that will help you know what your
Call is. Having found the Meaning of Your Life (at least a bit of it), these questions will help keep you
tuned in!
● What do you truly want?
● How would you like to live your life in harmony with your inner vision?
● What qualities do you feel connected to in the world?
● How do you know when you are happy or contented?
● What has meaning for you?
● What do you value?
● At the end of your life, what will have been important to you?
● What specific callings do you hear now? Personally? Professionally? Spiritually? In specific
areas?
Add your own questions:
(Continued on page 26)
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#3 Choice For Change
The only constant, they say, is change! The art of personal growth is making changes that invite greater
wholeness, authenticity and personal well-being. Life makes that a challenge, but we can always change. We
can always choose towards our own growth.
1. Think of a situation in your life that doesn’t work as well as you’d like. Describe it.

2. How would you like this situation to be different?

3. Why is it important that you change this situation?

4. If it were different, how would your life be better, more satisfying?

5. How do you create, promote, or allow this situation to exist? What do you do to keep this situation
going? What is your responsibility?

6. How could you change to improve this situation? In Inner Ways?
Attitude/thoughts/beliefs/expectation/demands/desires/fantasy/ In Outer Ways? Behavior/action.

7. Would the improved situation be worth the required change? In what ways, Yes? In what ways, No?

8. What do you need to do, specifically, to create this change? Plan of action – step by step.

9. Do you choose to change (or take the first steps toward change)? Experience the choice – stay inside
– what is that like?

If yes, what affirmation can you make to support this choice? If no, is there another choice you want to
make? If no, are you willing to let it be OK not to change at this time?

(Continued on page 27)
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#4 Circle of My Life
Choosing your own themes, name each section and fill in with words, colors or pictures, whatever is important for you in visualizing the circle of your life. Some typical sections might include: career, physicality, fun or play, personal growth, relationships, friends, health, money, spirituality, service, space, family.
Make yours specific to your values and needs and use this circle to help you create balance!
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psychosynthesis online and in the world

I

n Stockholm, Sweden, there is a yearly convention on health and well-being, All For Health (November 6
to 9, 2014). This convention has grown to be the largest one in this field in all of Scandinavia, and hosted
more than 30,000 visitors last year. This year, in the area of psychological well-being, the Swedish Psychosynthesis Association Psykosyntesförbundet had the opportunity to be the sole representative!
We had an exhibition stand, where we presented Psychosynthesis, and a number of Psychosynthesis coaches
and therapists held daily seminars during the four days of the convention. For example, I held a seminar called
Find Your Self: Ten Steps Towards Self-actualization.
In this seminar, I talked about different Psychosynthesis methods and techniques, and discussed in which levels
of one’s personal development these would be suitable. I have created an interactive web guide, with which
one can test oneself on where one is on one’s own personal journey towards finding one’s Self.
—Lars Gimstedt, Psychosynthesis Therapist and Supervisor
I have also recorded my seminar, together with the slides I showed, into a YouTube video:

To see it, Click here: http://psykosyntesforum.se/home.htm#Guide

One of the 14 wonderful slides available as part of
Lars Gimstedt’s Find Your Self download—
Go to his website to see more

28

I and Thou—Dialogues between self and Self
Jan Kuniholm

I

recently finished re-reading John Firman’s 1991 book, I and Self — Revisioning Psychosynthesis. I found myself
admiring much of what John wrote, particularly his concept of immanence/transcendence, which he and Ann
Gila built upon in their three subsequent books on psychosynthesis. In his initial formulation, he writes that “the
two terms transcendence and immanence are . . . thought to represent one unbroken reality seen from two different
points of view, and this reality—the foundation of deepest human being—can be thought to be distinct but not
separate from the content and processes of psyche-soma and the world at large” (Firman, 1991, page 14). But I
found myself questioning one concept that had troubled me when I read their later books, and I traced my question
to a section in this 1991 book. It revolves around John’s revision of Assagioli’s “egg diagram” which reflects his
idea that “Self” can be encountered anywhere in life, and need not be referred to as “higher self.” He eliminated
any graphic portrayal of the “Self”—or “higher self” as some people have continued to refer to it—from the egg
diagram in order to eliminate the supposition that Self need be associated only with “higher unconscious.” I feel
the concept that Self can be encountered anywhere in life is a very good perception on his part.
My problem with Firman’s theoretical
approach appears only when I reflect on
my own experience. In order to make
that clear, I will relate my own first
conscious experience with Self, so that
what I say later will hopefully make
more sense.
In September of 1977 I was diagnosed with cancer, and the
doctors were divided as to
whether I had a 10% chance of
living or a 10% chance of dying.
I was 29 years old, and quite
frightened. I had had one surgery to remove a cancerous organ, and had begun very severe
chemotherapy to try to eliminate
John Firman’s revision of Assagioli’s “Egg Diagram”
(Taken from Psychosynthesis: A Psychology of the Spirit” p.20
the remaining cancer, which had
traveled from the original organ
to various parts of my body.
Treatments for this particular kind of cancer had not been entirely successful in the past. I had
begun periodic in-patient treatments at what was then the Sidney Farber Cancer Institute (now
known as the Dana Farber Cancer Institute) in Boston. I would undergo five days of grueling
chemotherapy in Boston, go home and feel deathly nauseous for two weeks, have two days of
relative calm, and then return to Boston to begin the cycle again. My doctor in Boston told me that
their objective was to kill the cancer and not kill me. I was on an experimental protocol to try a new
approach since previous treatments often did kill the patients.
One day, at the Institute in Boston, while sitting upright and awake in my bed, I spontaneously went
into an altered state of consciousness. In my vision I was walking slowly down a very long flight

(Continued on page 30)
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of spiral stairs, down, down, until I arrived at a “place” that felt sort of like the bowels of the earth.
I encountered an “inner voice,” for I saw nothing with my eyes nor sensed anything with my senses,
although I had a felt sense of a presence whose communication I received directly in some way. I
had the feeling that I was in “the power room,” a place of enormous power. I then visualized a
gigantic electric power turbine, perhaps the size of an aircraft carrier, beside which a person would
appear to be minuscule. The presence let me know that I had come to the source of power that
maintained my life. I then felt this power in some indescribable way. At the same time, I also felt
totally known, held, and loved. I was shown—in an instant—a string of events from the last 20
years of my life, which allowed me to see how my own actions and attitudes had created the
conditions from which my cancer emerged to threaten my life; and then I was given to know that I
had a choice as to whether I would live or die. I needed to choose now—and if I refused to choose,
then the “default” choice would be to die. But I was also given to know that whatever I chose, it
would be done. It took me less than a heartbeat to choose to live, and it felt as simple as flipping a
light switch, but I was in the presence of the source of the power that ran through that switch! I
understood then that it was settled and done: I would live. I came out of my vision shortly thereafter,
and resumed life in and out of the hospital with a totally changed outlook on life. I was no longer
afraid of whether I would die of cancer, for I knew I would live. So I was able to spend my time in
the hospital visiting others who had no such assurance, encouraging them as best I could.
After a major exploratory surgery two months later showed no cancer, I went on a “maintenance”
chemotherapy regimen, ending my sojourn nine months later. However, the encounter with Self in
my hospital bed has stayed with me and has been a watershed in my life, having changed my life’s
direction quite completely. Years later, when I related this event at a psychosynthesis conference,
I received very little response from people. Once I was told, “Oh, you just had a visitation from
God,” as if that was not such a big deal. In a Professional Development seminar in 2004 I began to
speak of this encounter, thinking it would provoke interest from a group of people whose approach
to life and psychology was rooted in “I and Self,” yet I felt that I had called into a canyon from
which there emerged no echo. There was no response, no sharing, and apparently no interest. I was
quite stunned, for I thought that work in psychosynthesis led people to such deeper experiences,
and that professional development in the field would include training to help others evoke and
respond to such experiences.
My impression is that, even though “I,” “self,” “Self” and “higher self” are words that appear frequently in Roberto
Assagioli’s writings, they represent something that cannot be buttoned down enough to submit to scientific inquiry;
they don’t get a lot of attention in our practice or in our community. We learned exercises for encountering our
“wise being” when we trained in psychosynthesis, but I haven’t discovered much investigation into or reporting on
what happens when we encounter the “wise being.” Is this because approaching “higher self” or “Self” feels too
much like approaching spirituality, leaving psychology and science (and professional respectability) behind? Or
because such encounters can be so intensely personal and unique? Perhaps we have shied away from more direct
exploration of Self because there have been some divergent opinions as to what is going on at that level of human
experience, and our psychosynthesis community doesn’t much like argument and dissent.
At any rate, it feels to me as though it is time to confront the issues of “Self” and “higher self” and to make a
concerted effort to deepen our understanding of “the further reaches of human nature,” as Maslow called it, and to
plunge more steadfastly into what Assagioli called “height psychology.” I offer the following thoughts as an
invitation to discussion, and hope that readers will contribute their own experiences and insights to this Journal in
future. Psychosynthesis is one of the few approaches to the human being that is willing to cover the full expanse
of experience, and I think it’s time to reach for some of the higher branches in our tree.

(Continued on page 31)
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So I want to discuss aspects of my own “higher self” experience to respond to John Firman’s writing and to invite
others to consider what is going on in such experiences. My experience of Self felt as if it came out of my “higher
unconscious.” I suspect that all experiences of higher self feel like this in some way—one does not experience Self
as fractured, wounded, or twisted into an addiction or complex, even though Self may encounter us when we are
caught in an identification, an addition, a compulsion. Yes, as John Firman pointed out, we can encounter Self
anywhere, anytime, in any number of ways, but I do not think we experience it as coming out of our lower
unconscious, but rather perhaps coming into it.1 My experience, and that of countless others, is that one can have
an experience of Self that feels like one is encountering someone other than one’s everyday self, and with whom
“I” have an I-Thou relationship. I have known people who routinely “talk with God” on a daily basis, to whom God
responds regularly. Yes, God encounters them anywhere, even “in the pit of hell,” but this encounter then feels like
there is nowhere completely devoid of light, compassion, love, safety. The “lower unconscious” is a theoretical
construct created to map what is commonly called “the dark side of human experience” —what Assagioli referred
to as our fears, complexes, and so on. So I cannot imagine mapping human experience so as to locate the higher
self within the lower unconscious.
I think part of the difficulty is that Assagioli’s “Egg Diagram” is often taken as a
map of human topography: what is “there”
in a human being. It is my opinion that this
figure is intended to be a map of human
experience, drawn from the perspective of
“I.” From my viewpoint I seem to “have”
some experience that is conscious and
some experience that is not conscious.
Some of the unconscious experiences
seem to be “higher” in that they lift my
spirits, inspire me, infuse me with energy,
and so on. Other experiences that seem to
arise from some unconscious source reflect conflict, complexes, negative energy,
and so on. The difference between “higher” and “lower” unconscious is not only
the quality of what is experienced: it
seems to me that it is likely that there is
also a difference in the sources of the
Assagioli’s Original “Egg Diagram”
experience. Regardless of the source,
however, there is a difference between
conceiving the unconscious (higher or lower) as the location of some entity or being, and conceiving it as a way of
merely understanding experience.
Representative of this is the divergent opinions regarding Assagioli’s most important tool, the “dis-identification”
exercise. Assagioli formulated it as follows: “I have a body, but I am not my body,” etc. Firman re-formulates it
to: “I am distinct but not separate from my sensations” (Firman, 1991, p.75).2 This is in response to an observation
that Firman made earlier in the book, when he expressed a difference with the formulation of Assagioli’s exercise:
he seems to see Assagioli’s map as topography that “locates” the Self within the Higher Unconscious. He writes
about “I” as if it were an entity rather than experience. He then makes an effort to correct what he sees as dualism
on Assagioli’s part—for example, for using terms that suggest different beings, or for leading the user of the
exercise into reinforcing a dualistic view of life. He writes as if Assagioli thought of dis-identification as a sort of
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magical one-step process that always by itself put an end to problems. It seems to me that Firman has oversimplified Assagioli’s thought, which was never intended to develop into a rigorous theoretical system that could be
defended or rebutted intellectually (as Firman himself seems to be attempting to do). I am not sure that Assagioli
thought of “I” as an “entity”; he refers to “I” as a projection of Self. Perhaps Assagioli thought of Self as an entity
in this regard: the only “oneness” that “I” might have over time is that of perspective, and that oneness is often
shown to be illusory in life and in the therapeutic process. It seems plain to me that Assagioli was acutely aware
that the experience of “I” might well start out with a (false) sense of unity, to be followed by an arduous process
of increasing awareness marked by multiple experiences of fragmentation and synthesis on successive levels,
before “disidentification” becomes something that can lead to a genuine contact and synthesis with Self.
It seems to me that we have a linguistic problem that John Firman has turned into an ontological problem: I say
that “I have experiences” but this is simply colloquial English (and I am assuming an equivalent colloquialism in
Italian; I know such correspondences exist between English and French and some other languages). It seems to me
that Firman focused too narrowly on language to move Assagioli’s writing into a box from which he proposed to
extricate it. In my opinion, human be-ing on the level of “I,” body, sensations, emotions, intellect, etc. is nothing
more than experiences. There is no duality here. There are polarities, to be sure: some phenomena are experienced
as “positive” and some as “negative.” Some experiences can be viewed as “identifications” in that “I” have defined
my being in a manner that can be shown as more limited than what is truly the case. And “I” often fall into the sense
of “I am” and think that “I am some thing,” rather than retain a strict awareness that “this is no more than experience.”
My experience in the hospital showed me that “I” am only a small aspect of a larger being; that larger being
intruded itself into “my” consciousness and gently gave me an experience that demonstrated that much of what I
viewed as “unconscious” was quite present in “its” awareness and experience. Certainly my encounter with Self
occurred when I was drowning in fear—that I was unable to acknowledge at the time. I was identified in aspects
of my “lower unconscious,” and trying mightily to heave myself into hope, while in reality being in the hands of a
medical profession in whom I had no great confidence. My experience of Self felt like the star in the egg diagram
as Assagioli originally presented it—a “Thou” coming like a great light into my life from beyond my normal
awareness, or rather drawing me to itself out of my normal awareness which was too defended, too analytical, and
too afraid to be open to such an experience. This encounter did not obliterate “I” but enlarged it, giving to “me”
more of myself. The important part I would like to emphasize is that the being that was both transcendent and
immanent in this experience was not “mine” but rather something that I was part of and participated in; the “I” part
of it was pure experience, an aspect of a larger sphere of experience into which I was brought for “my” own
survival—to serve the purpose of Self.
My questioning of John Firman’s removal of the star from the top of the “egg diagram” has to do with whether his
viewpoint is always true to experience. Chris Robertson, in his article What is Psychosynthesis,3 noted that Maslow
came to psychology as a theoretician, whereas Assagioli approached it as a practitioner. As someone trained in
philosophy, I recall being somewhat put off by the intellectual “sloppiness” of some of Assagioli’s formulations
when I first read his books and articles. But I believe that Robertson’s remark provides the answer to the question
of why Assagioli’s concepts may seem to some people to lack “rigor.” I think that all of his ideas, and “Self” in
particular, arose out of his experience and were directed toward experience, which was more important to him than
intellectual rigor. In one article he was even quoted as saying “I abhor theory.” (Assagioli, unknown date, page 7)
I want to suggest that we might do well to begin to approach “Self” from an experiential point of view, and that it
is time for our psychosynthesis community to marshal more resources to explore and communicate this fundamental aspect of our teaching.
A recent conversation I had with Walter Polt brought out the insight that Assagioli (a student of Dante) was as well
versed in the poetic tradition as in the scientific tradition—and that the poetic tradition, which explores the depths
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and nuances, associations and connotations of words, can be of particular use in a therapeutic clinical setting, where
a clinician does not try to shoehorn a client’s language into a pattern of rigorous definitions, but rather explores, as
perhaps a poet would, the universe that is suggested by a client’s language. So also with Assagioli’s use of language
in the major concepts of psychosynthesis, I think his intent was not to corral experience into precise language but
rather to provide words that would gather around them a constellation of meanings that are true to a wide variety
of experiences, and also be useful in life and in clinical applications. “Self” and “higher self” are two such terms,
that defy Descartes’ call for “clear and distinct ideas” (one of the foundations of western intellectual dualism) and
provide us with examples of terminology pregnant with poetic power uniquely suited both to personal growth and
therapeutic applications to help people.
Some of us have referred to ‘the call of Self” and have used other words to indicate our awareness of how Self
operates in our lives, and suggested means for us to become more open to this operation. Yet few of us have
published actual explorations of these operations. An exception can be found in Richard and Bonney Schaub’s
recent book, Transpersonal Development, which provides a framework for understanding and exercises designed
to guide a person toward more direct involvement with our inner guides. Assagioli’s own book of the same title
was re-translated into English not long ago, and represents some of his thinking on this same subject. Dorothy
Firman’s most recent book, Engaging Life—Living Well with Chronic Illness, contains some wonderful guidance
for opening up to the larger perspective that the higher self provides, even when one is seriously ill. Thomas
Yeomans’ recent work concerning the “descent of the soul” also seems like a direct approach of work with Self. 4
I want to make it plain that my discussion in this article is not intended to show that John Firman’s approach to Self
and the “egg diagram” is wrong. Rather, I am writing to question his formulation, to present my questions and
objections, and to indicate that I believe that there is value in Assagioli’s original formulations based upon my
experience. I do not believe that such an issue must be decided in an “either/or” dichotomy, but rather I will follow
William James’ approach to truth: truth is a formulation that works. In this case, it is my opinion that if there is
more than one approach to Self (or “higher self)and to the “egg diagram” that can work in practical applications,
then there is more than one that can be true for me. There are times when I can use one version profitably, while
the other version works better in other contexts. And I am aware that people in the psychosynthesis community will
use one or the other formulation effectively to serve their purposes. I choose to follow Assagioli: “Always
‘both/and,’ never ‘either/or.’”
I think that many of us shy away from what is “transpersonal” in anything, as it seems that delving into this area
feels like straying from the basic practice of psychology, psychotherapy or coaching. But we are truncating our
experience and our work when we shy away from work with Self. Personal psychosynthesis is only the first step
in a process that Dr. Assagioli conceived as being the path for humanity. Many therapists now advocate being with
their clients in whatever state they are mired in—to the extent that it sometimes seems to me that they see no vision
of an ultimate direction for a person, or that they assume along with Freud that the psychosynthesis will somehow
take place automatically. Since Freud was unwilling to examine “the further reaches of human nature,” it is quite
natural that he never looked at the direction that a human life takes from the point of view of a “higher self.” It
seems to me that the term “higher self” is a worthy designation of Self, along with words such as “deeper,” “more
profound,” “greater,” and so on, because we are referring to an aspect that, while remaining immanent in our daily
experience, also transcends it. What can inhabit both an atom and a universe that is not “greater” or “higher” in
some sense of the word? While the immanence can be observed or sensed in some way, it is my experience that it
is the transcendent aspect that is experienced in an “I-Thou” relationship. Still, I recall that the transcendent
experience that I had in 1977 included my being shown details of my own life of which I had been unaware,
indicating that the source of my experience was, in fact, both transcendent and immanent to an extreme degree. I
am attaching the word “higher” to this transcendent aspect because of the ways it can be experienced, without
intending to minimize the immanent aspect (the “deeper self”) which can also be experienced.
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Assagioli also referred to “levels of being,” and I believe that there is an experiential basis for this term that needs
to be addressed and incorporated into our practice as well as theory. When we talk of “I” and our “subpersonalities,” we speak of different levels of our being, just as when we talk about “my body” in a different sense that we
talk about “my liver.” My liver has an intelligence that is quite beyond my “personal” knowledge or capabilities
(perhaps this is an example of the work of the immanent Self); it knows what to do with the fluids that enter it, and
does its work without any awareness on the level of “I,” who am aware of my liver only when there is a problem
with it. My “worker subpersonality” is a lot closer to the level of “I” and yet it is only with a specific focus that “I”
may become aware that my “worker” is a distinct (yet not separate) part of myself. Interesting though: since my
liver is a distinct part of me also, so then is a subpersonality like just another organ? The difference seems to be
that my subpersonality has a will of its own, and I don’t usually think that my liver does. Is that only because I
cannot “project” my consciousness into my liver? What, then, is “will?”
When I go “up the ladder” of levels, and compare “I” with “higher self,” there is clearly will at both levels, but does
the will of “higher self” subsume the will of “I” in a similar way that “my” will subsumes that of my “worker
subpersonality?” It seems that there can be conflict or alignment at every level. Does the conflict indicate
separation? Is this “dualism?”
John Firman, in Revisioning Psychosynthesis, was concerned that Assagioli was unknowingly caught in a dualism,
as evidenced by his choice of words in the original disidentification exercise: “I have a body, but I am not my body”
(Assagioli, 2000, page 103). I believe that Assagioli was aware that there is no dualism in fact; nevertheless the
language needs a kind of dualism to distinguish things. The language is, I believe, meant to express that “I” is not
the same as “my body.” You can say “immanent and transcendent” is a phrase that tries to bridge the gap that our
conceptualizing minds seem to create, and I accept this bridge concept as being very useful. However, Assagioli
was quite aware that the levels of being create linguistic and logical paradoxes, and I believe he chose words that
could be most effective when used experientially in an everyday manner, rather than words that might be most
philosophically rigorous. “I have a body” is the most common way that “I” relates to physical being, partly because
“I” has an innate knowledge that its being is not limited to physical expression. It is rather more difficult and
cumbersome to always say “I express my being physically, and this expression is called ‘a body’ in spoken
language,” than to say, “I have a body.” People who have had “out of body experiences” (OBEs) in near-deathexperiences (NDEs) or in waking events are quite aware, by virtue of their experiences, that their being is not
limited to their bodily experience. Thus the words “I have a body” are analogous to the words “I have a liver,” or
“I have a thought,” even though it would be more rigorous to say “My being is expressed …” and so on.
Then it becomes likely that my higher self might well say (or express in some way) to itself, “I have a personality
in earthly existence, there, called Jan.” And when we find ourselves finally needing to surrender to the larger flow
of being, “I” gives itself over to the will of the “higher self” who decides that the pattern of earthly existence
through which it has expressed itself is one that it is ready to leave aside, in the process that we call “death.” I
believe that the phenomenon of “death” is inextricably bound up in the concepts of “I” and “Self” and may well
represent simply the soul’s disidentification with “I,” its earthly personality—similar but on a different “level” than
my changing jobs. And it is the transcendent, or “higher,” aspect of experience that remains after death, if the
accounts of NDEs are correct. The truth is that human be-ing is seamless: the “levels” that we distinguish—liver,
body, subpersonalities, “I” and “higher self”—are aspects of a single experience. Identification is a glorious
process, not something merely neurotic. The higher self identifies for a time as “I.” And, it turns out, there can be
a dialogue between “I” and that very “higher self” that is just a step up, so to speak, from the dialogue between “I”
and my “worker subpersonality.”
People have always had challenges in expressing the relationship between “higher self” and “I.” Roberto Assagioli
wrote that “I” is a projection of the Self. I found myself finally appreciating a term used by the Greek philosopher
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Plato. He wrote that the world we know “participates in” what he called the ideal world. He was trying to find a
term that expressed the kind of relationship that John Firman wrote about: distinct but not separate, immanent and
transcendent. And as we look at the relationships between organ and body, body and mind, “I” and “Self,” we see
inter-relatedness that is nearly impossible to conceptualize because much of what we are trying to grasp has the
quality of “both-and” and, at the same time, “either-or.” We see things that are united yet separate, one yet distinct,
independent yet connected, free yet obeying a higher will. This last phrase must seem particularly difficult, and yet
it is a phrase that expresses an experiential reality even as it defies logical categories. In my encounter with my
higher self in the hospital bed, “I” was clearly given the choice of life or death, and I was still certain that my ability
to choose was genuine, just as it was certain to me that if I refused to actively choose, there was a “default” option:
death. And yet my choosing life had a feeling of complete inevitability: this choice was in alignment with the will
of my higher self, and felt so “right” that the other option melted into insignificance. Yet, I know that the “other
option” was a real one: I have been present with some people for whom that “other option” (i.e. choosing death) is
much more of a “living choice,” as William James would say. So perhaps Plato’s term might live for us: our choices
“participate” in the choices of our higher selves, distinct but not separate; and perhaps we too “participate” in a
greater being which becomes apparent to those who seek it. Richard and Bonney Schaub’s book provides exercises
to invite transpersonal experiences; Didi Firman’s book also provides a framework to open to the larger context in
which our lives take place.
In a book of poems first published in 1975 called Dialogues of the Soul and Mortal Self in Time, the late writer,
poet and psychic explorer Jane Roberts presented a beautiful conversation between an “I” that is suddenly aware
of death, afraid that it means an extinction of some kind, and a “soul” or higher self that knows that life goes on.
The “I” or mortal self is pretty impatient at the attitude of detachment on the part of the soul, and is quite vocal in
expressing her unhappiness that her life is not as innocent as that of a squirrel, which scampers about with no care
of “death.” In this book the “soul” does some explaining, showing the “mortal self” that it is not “detached” at all;
bringing the “mortal self” to a realization of its unity with the soul, without depriving it of its sense of unique
identity. It poetically demonstrates “immanence and transcendence.” I’d recommend this book to those who might
be exploring the connections and disconnections between “Self and I.”
I believe that all who work with the personality, the self, with “psychology” in the widest sense of the word, must
at some point reach the apparent barrier between experience that is scientifically quantifiable, verifiable and
repeatable, and experience that is observable only. This is the psychological equivalent of arriving at the boundary
between physics and astronomy. No experiments are possible with remote stars; we can only apply our knowledge
as best we can to our observations. Likewise, there is a universe of “subjective” experience that can only be
observed, and it turns out that some experience is even “inter-subjective.” Just as the conclusions of astronomy can
be brought back to influence our theories in physics, so the inner experience can be observed and (sometimes)
documented and used to enrich our theoretical knowledge of psychology. Dialogues of an “I-Thou” nature between
“I” and “Self” or between “everyday self” and “higher self,” and other direct interactions in these “higher reaches
of human nature,” are the frontier of psychology.
Roberto Assagioli was said to have erected a “wall of silence” between his activities in psychosynthesis and his
activities in the School of Esoteric Science, and many people who practice psychosynthesis have opinions as to
whether that wall was good or not. I believe that Assagioli was fully aware that psychological work inevitably leads
one to the door where “spiritual work” is the next step in one’s life, yet he was sensitive about his own spiritual
work being taken as the recommended or only path through that door. Some people, he knew, would not wish to
pass through such a doorway, and many believe that such a door is only a transition from science into religion or
something undesirable. Personally, I do not need the writings of Assagioli or anyone else to know that such a
doorway exists, or that such a doorway is a distinction that is perceived while being not necessarily “substantial.”
I have crossed the doorway—and usually not of “my” own volition, it seemed. I walked down into the depths of
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my being and found myself at a great height, held by a Self whose awareness and love and will were greater than
“mine” was. The experience itself was completely non-verifiable. But my cancer disappeared in record time.
Others experience miraculous healings and other phenomena that don’t conform to our everyday notions of
causality, or meet the expectations of medical professionals or other people.
Some people are exploring these depths and heights. Psychosynthesis has a conceptual framework with which to
carry out such explorations, and with this article I am inviting others to share their thoughts and experiences of Self,
or higher self, or soul, and its interaction with “I” and the rest of our being. This is the frontier of psychology, and
I think it is time for people who practice psychosynthesis to forget about “fitting in” to the established schools of
psychology, and strike a new path that is worthy of the vision of our founder. ◙
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Notes:
1

I had another experience of Self apparently intruding into my experience in a graphic way: just after my encounter with Self in the
hospital, I had a dream in which I lived in a glass house, and a dark beast was breaking through the glass to get at me. I felt threatened
and literally ran right out of the dream, only noticing as I was awakening that the dark beast transformed into a being of light as it
broke through the glass. I knew then that my own perceptions and beliefs were shaping my experience to such an extent that I often
could not tell the “lower” from the “higher,” until a certain point in my experience, where direct contact would dissolve my confusion
and illusions. So for me, this dream was a demonstration that, yes, Self can be encountered anywhere in experience, and that it is
probably not located anywhere in “my” experience (i.e. the experience of “I” in the field of ordinary awareness). When the experience
gets “close” enough, Self is experienced as “higher,” or “deeper,” or in some way “more than ‘I’ am.” Only after a long process does
that apparent duality give way to a true synthesis. But I think that if one does not recognize that at one stage of life, one’s experience
feels like a duality—of “I” and “Thou”— that needs work and process to become more than a duality, then this “premature synthesis”
is not much different than the “premature transcendence” that has been written about by many others. Synthesis is at the end of a
process; yet, as the poet Eliot told us, “the end of all our exploring will be to arrive where we started and know the place for the first
time.”
2 Others have proposed yet a different way of updating Assagioli’s formulation, such as “I have a body and I am more than my
body,” which has a nicer “both/and” quality than Assagioli’s original version.
3 http://www.psychosynthesis.net/79-training-psychosynthesis/82-what-is-psychosynthesis
4 Note that these authors may not agree with the positions I am presenting in this article.
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book review
A New Book with Riches
from and for Psychosynthesis
by Kirstin Edelglass
Molly Young Brown and co-author, Joanna Macy, offer a tremendous gift to the psychosynthesis community in their
revised and expanded edition of Coming Back to Life: The Updated Guide to the Work That Reconnects. I
recommend this book to anyone who feels anxiety, fear, or grief about the condition of our world. In clear eloquent
voices, they present the opportunities and dangers of living during this time in human history. With ecological
systems unraveling and violent conflict erupting around the world, it requires great courage to not turn away or close
one’s heart.
Asserting that apathy—the deadening of mind and heart—is the greatest danger we face, Macy and Brown describe
practices that allow us to “come back to life” and feel our radical interconnectedness with all beings. These practices,
developed and refined over many decades, are generally facilitated for groups in a workshop setting. “The Work
That Reconnects,” as it has come to be known, opens the space for people to connect with Self and to feel a deep
desire to participate in the healing of our world. All six psychological functions are exercised as people move
through a succession of practices that honor their pain and engage the Will to step into their power as participants
in the transition to a “life-sustaining society.”
The new edition, written sixteen years after the first, includes new chapters on working with children and adolescents and on learning with communities of color. These I find particularly helpful as a counselor and group
facilitator, learning to drop assumptions and listen to the experiences and perspectives of those whose voices are
often not heard. Following the authors’ instructions, I appreciate the profound benefits of allowing people to feel the
depth of their distress without trying to rescue them. Invariably, I’ve found, what follows is enormous relief. The
Work That Reconnects, like psychosynthesis, is founded on reverence for the wisdom that lies within each unique person. In both
cases, the guide offers presence, love, and fresh perspective to
open a space where that wisdom can be accessed. In this way,
limiting stories and paralyzing dichotomies are transformed into
wider spheres of understanding, an expanded sense of Self, and
alignment with one’s purpose.
The group exercises described in detail in Coming Back to Life
could be effectively woven into psychosynthesis trainings. (It
would be important for the teacher to first study the underlying
concepts of the Work That Reconnects—in chapters 1 through
4—and guide students through the whole four-part sequence
referred to as “the spiral.”) The theoretical framework—drawing
on systems theory, deep ecology, and Buddhism—would enrich
the perspective of any psychosynthesis counselor. I am excited by
the prospects for cross-fertilization between these two evolving
domains of theory and practice and look forward to conversations
with fellow psychosynthesists about this marvelous new book. ◙
Kirstin Edelglass is a psychosynthesis counselor and facilitator
of the Work That Reconnects. She lives in Marlboro, Vermont.
Copyright 2014 by Joanna Macy and Molly Young Brown
New Society Publishers. Amazon.com
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AWARENESS PRACTICES FOR YOUNG ADULTS:
Psychosynthesis as Framework
by Richard Schaub and Lucie Gulino
Introduction
This article describes a transpersonal resource in each of us—awareness itself— and how it can benefit young
adults. Transpersonal means “beyond the personality” and refers to a deeper part of our nature which holds
dormant resources of great benefit. Modern neuroscience is now investigating these resources in the higher
regions of the brain (see, for example, Newberg & D’Aquili, 2001, and their discussion of the brain-mind state
of “absolute unitary being”).
Psychosynthesis is partially based on the awakening of transpersonal resources. The connection of awareness
itself to both mindfulness and the psychosynthetic practices of disidentification and Self-Identification
practices are discussed. Case examples and methods for utilizing awareness itself are described. The concept
of transpersonal intelligence, i.e., knowing how to access transpersonal resources in our nature, is introduced.
The Young Adult’s Challenge
The sociologist Erving Goffman wrote that the moment we come into contact with other people, we
immediately attempt to guide and control the impression they will have of us (Goffman, 1959). In his classic
work, The Presentation of Self in Everyday Life, Goffman describes the degrees to which we will alter our
appearance, tone and manner in order 1) to win approval and, 2) to avoid disapproval/embarrassment. The
only people who appear to be free of this tension are those who feel so entitled or are so self-absorbed that
they do not pay attention to the reactions they get from other people: they escape the tension by being
oblivious.
Goffman characterized the social tension of approval vs. disapproval/embarrassment as drama, as theater,
with each of us playing our “in-front-of-the-audience” roles according to the people we are around. This
everyday drama goes on at all stages of our lives, but it is most intense in late adolescence and young
adulthood.
Emerging from the family, young adults need to be able to win approval and avoid disapproval /embarrassment in the wider world of society. The primary reason to accomplish this is to survive. If young adults feel
disapproved of and/or feel at frequent risk of being embarrassed, the demands of work and relationships
necessary to earn money will be far more difficult.
School
On the path to young adulthood, everyone undergoes a daily drama of social tension. It’s called “school.” By
school-age, we are already beyond our family circle and are plunged into the social drama of our peers and
authority figures reacting to us. Day-in, day-out, we are gathering impressions of what others think of us and
wondering how we can best win their approval—or at least how we can avoid disapproval and embarrassment.
There are of course a lot of inaccurate conclusions we reach about others’ reactions to us. Since we do not
(Continued on page 39)
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really know what goes on in their minds, we are left guessing about their reactions. (One classic inaccuracy:
we think that others are thinking about us much more than they actually are.) Nevertheless, we tend to treat
our guesses as if they are true.
One young adult describes her experience this way:
Four years ago, I had a falling out with my best friend. I never told her why I was angry. I simply
stopped talking to her. I would go to school, sit next to her in class, and not look at her. It sent a clear
message, but it didn’t help the situation. She understood that I was angry, but there was a problem—
she didn’t understand why. I told myself if she cared about me, she would figure it out.
As time passed, we grew apart. We just weren’t close anymore. For the rest of high school, I never
told her why I was angry.
Back in my hometown on a break from college, I knew I had to tell her the real reason I pulled away.
I told her it was because I felt like she didn’t need me as a friend anymore, and worse—she didn’t
want me as a friend anymore. She only wanted me around when no one else was available. What
made it the most painful was that I really did need her to like me. I had her labeled in my mind as my
best friend, but I didn’t feel like she saw me the same way.
In high school, I wasn’t willing to own up to this because I thought it would make me seem pathetic.
Now, I was able to say these things to her because I had nothing to lose. She responded that she was
glad I told her. She didn’t agree at all with the way I had seen the situation and didn’t even know
what I was talking about. She didn’t know what I was talking about? I was baffled.
We didn’t become friends again. It was kind of too late and too weird for that. But now she knew,
and now I had to wonder what else I had mixed up in my mind.
As these impressions and conclusions accumulate in our minds, we begin to form stories about who we think
we are in relation to others. We form stories we tell ourselves about ourselves in the privacy of our minds.
Joseph is an example of a client who became trapped inside a negative story he tells himself about himself.
Joseph
A 21 year-old college drop-out, Joseph first went for counseling at his Ivy League school, but he wasn’t
honest with his college counselor because he was afraid it would “go on my record.” What was he afraid of
revealing? —that he was a virgin and that he smoked marijuana every day.
Since dropping out of college, he was back in his parents’ house, living in the basement, not working, and still
virginal and still smoking. He felt disconnected from his old high school friends who, as far as Joseph
imagined, were on their way to finishing college, having relationships, and looking toward work and careers.
Their movement toward winning approval in society was going forward, and Joseph’s movement had not only
come to a halt but was going backwards. He’d gone from being the Ivy League college student to the “loser”
in his parents’ basement. With his loser story in his mind, he was too embarrassed to contact his old friends
and was getting more and more isolated. He’d begun to establish a “night owl” routine, staying up until three
a.m., then sleeping until noon so that he wouldn’t have to see his parents before they went to work. When he
(Continued on page 40)
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did see his parents at dinner, the topic of conversation and arguments was his arrested development, and
Joseph was eventually badgered into trying counseling again in order to silence his parents’ expressions of
frustration.
Sitting with a young adult like Joseph, you feel the impulse to reassure him, to tell him that his 21-year-old
situation is no predictor of how his life will be, and that he has plenty of time to turn things around. That of
course won’t work. Why not? Because it ignores the stories already formed in Joseph’s mind, stories he tells
himself about himself, which are now dominating his view of his life.
Once the mental stories are formed, it seems to make absolutely no difference what someone else says. Young
adults in Joseph’s directionless situation often get bombarded with suggestions from well-meaning relatives
and friends, but Joseph can only sit there thinking, “You don’t understand.” What no one else can understand
is the convincing reality of the stories in his mind. The stories, after all, grew out of his own experiences. No
one else had his experiences. How could they possibly tell him that he’s got it wrong?
As Joseph talked more, you could hear that he had a list of negative self-images which added up to his “loser”
story: too shy, too skinny, not good enough, and from a “loser” family. With the pressure on teenagers to get
into a good college, you’d think that Joseph’s acceptance two years ago to an Ivy League school would have
modified some of these negative self-images. Not at all. He even wondered if he’d gotten admitted on “some
fluke.” When asked what kind of fluke that might be, he just shrugged. It was a gentle confrontation to his
loser story, but he wasn’t interested.
What were the facts of the matter? His family was kind and worried about him. No one beat him, he wasn’t
verbally abused, his family moved so he could be in the school district of a good high school, and they took
loans (which has left them in more debt) so he could go to the Ivy League school. So far, these details seem
to put him in a good family, not a loser family. Yes, his father worked at a job below his capabilities and
complains about it, but that’s because his father never finished high school due to money problems and
abandonment by his own father. But Joseph’s father hasn’t repeated the cycle. He is resolved to do the best
he can for his wife and son. Are money anxieties, concerns about the mother’s health, and tensions in the
community, all impacting Joseph’s family? Yes, but that doesn’t make them “losers.”
So where has Joseph’s “loser” family story come from?
Comparing Ourselves to Others
It is a truism of modern psychology that our problems in life are made more difficult by the after-effects of
negative childhood experiences. These negative after-effects can burden us with thoughts and feelings and
body sensations of disapproval and embarrassment. They place us at a disadvantage from early on. Violence
in childhood can traumatize us and keep us afraid or angry for the rest of our lives. Hurtful statements made
about us can turn into memorized opinions we have of ourselves: highly intelligent adults can walk around
believing in the negative mental story that they are stupid because as a child they were told so enough times
by an abusive parent or other authority figure.
It is important to note, however, that negative mental stories do not automatically indicate mistreatment by
the adult(s) who raised the child. By the nature of our ethnicity, family background, emotional style, religion,
gender, body type, skin color, or economic circumstances, we may feel disapproved of and embarrassed in
comparison to others even if we had the best parenting. Negative stories about ourselves are too easily formed
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from a culture and community which holds up an ideal model of who we should be and what we should be.
Anything about us that renders us different than the ideal model makes us prone to negative self-evaluations.
When you are working with a client who has low self-regard, be sure to explore in what ways he or she feels
different than: differentness is an often ignored aspect of understanding a client’s struggles.
These self-evaluations and comparisons to others are compounded by our materialistic, competitive society.
We are conditioned to see material possessions as the path to approval. At first, we want the newest and
coolest toy, which, as we get older, becomes the newest and coolest phone or laptop or watch or car. The
conditioned desire for approval through inanimate objects then morphs into a longing for certain physical
characteristics: we turn ourselves into objects in comparison to others. We want to be thinner or more
muscular or taller or have bluer eyes or straighter hair or bronze skin or lighter skin. The list goes on and on.
We see people who go through invasive and expensive surgeries to alter their nose, lips, teeth, eyes, ears, chin,
cheekbones, neck, chest, stomach, hips, genitals, buttocks and legs in order to compare favorably to others.
For young adults, especially young adult women, the most objectified body characteristic is their weight.
The psychologist Kristin Neff tells us that our competitive culture generates a “virtual religion” out of the
search for self-esteem, and yet our self-worth can bounce around depending on our latest success or failure
(Neff, 2011). In dialogue with one of the authors (Gulino, 2014), Dr. Neff described the need for a practice
of self-compassion to balance out the search for finding a good self outside ourselves.
Underlying social myths also play a big part in the stories we tell ourselves about ourselves. The great
American myth of being a success vs. being a failure is reinforced repeatedly. People are winners or losers.
By the age of 21, with their whole lives ahead of them, young people like Joseph can get stuck already
thinking of themselves as failures and losers, the American myth bearing down on them.
There are inspirational stories of young adults who overcome even severe negative mental stories to do great
things in the world, but it needs to be appreciated that the journey of “overcoming” our feelings of disapproval
and embarrassment can be draining and discouraging. The journey can be made somewhat easier by the use
of psychodynamic psychotherapy to help to understand the origin of the disapproval and embarrassment we
carry inside us. Understanding, however, is not enough, because it does not give us the inner skills to work
with the negative thoughts, moods and behaviors when they get stimulated in us. Instead, we need an inner
practice.
Mindfulness and Assagioli’s Disidentification Method
Mindfulness, originally based in Buddhist insight meditation, has become a popular addition to wellness
practices in healthcare, business and education (see, for example, Black, 2014). Stripped of its religious
Buddhist purposes (to liberate us from this plane of existence), mindfulness is nowadays taught as a secular
technique and has gained acceptance because it can be scientifically quantified to reduce stress, pain and other
health issues in which mental tension is a factor. The pioneer of this secular version of mindfulness, Jon
Kabat-Zinn, describes it as a practice of “paying attention, on purpose, in the present moment, without
judgment” (1991).
Fifty years earlier, Roberto Assagioli, the founder of psychosynthesis, was also finding a way to bring the
benefits of meditation to his patients. His key discoveries were that 1) our attention, our awareness, is a
palpable energy; 2) we can learn how to give, or withdraw, our awareness-energy from thoughts, emotions
and sensations; and 3) our awareness-energy is our personal experience of “the great energy pervading the
(Continued on page 42)
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universe” (Assagioli, undated notes). Assagioli called this third discovery the beginnings of Self-Realization
(1965), a term he borrowed from Vedanta.
The three discoveries of Assagioli regarding awareness itself form an inner practice. They can help young
adults to gain inner freedom from negative mental stories they have built up about themselves. The inner
practice can be taught by a health professional as training, as education, or as coaching. Assagioli referred to
this attitude in helping young adults: “Done early enough, it’s education. Done too late, it’s therapy.”
Strengthening the Observing Self
A truism in psychosynthesis, in alignment with all of the world’s meditative traditions, is that we have an
observing self, a part of us that is aware of our thoughts, feelings and body sensations, but is separate from
them. For example, we observe anger in us, but our awareness is not angry: it is simply noticing the anger.
The same is true when we notice pain in our knee or memories of last week—there is the pain and the noticing
of the pain; the memory and the noticing of the memory. Though the separateness of the observing self can
sound confusing intellectually, it is easily demonstrated experientially. The Stream of Consciousness and the
Centering and Naming methods (Schaub, 2012; Schaub & Schaub, 2013) help to do this. They are both
variations of Assagioli’s disidentification technique (Assagioli, 1965).
Stream of Consciousness
Steps (Instructions given by the professional)
1. Make yourself comfortable in your chair and close your eyes…
2. Now begin to name out loud whatever comes into your field of awareness… Don’t need to explain
it…Just say it, and then see what you notice next.
This is done first as a demonstration by the health professional. Doing so, it lends a spirit of collaborating and
learning together. After the professional demonstrates Stream of Consciousness for two minutes, then the
young adult is asked to try it for two minutes.
After the young adult has tried the method, a variation is introduced. The young adult is asked to continue the
method, but this time no longer saying out loud what he or she notices. Instead, the noticing and naming is
done in the privacy of their minds. The professional indicates that he or she will do the same inner naming at
the same time, resulting in the professional and the young adult sitting together in silence while they each
practice awareness of the stream of thoughts, feelings and sensations.
A profound learning is going on with this simple method. The young adult is experiencing that thoughts,
feelings and sensations can be observed as they come and go, come and go, and that they do not have to be
engaged with or identified with: they can simply be let go.
A second profound learning is going on simultaneously: the young adult is directly experiencing that a part
of his or her nature is continually there—the observing self, the awareness itself—while thoughts, feelings
and sensation come and go, come and go. (We will return to this teaching in the section on Self-Realization).
None of this is news to the experienced psychosynthesis practitioner or mindfulness practitioner. This is the
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beginnings of disidentification in psychosynthesis and bare attention in mindfulness. In the next section, we
will see how this helped Joseph to get out of the trap of his negative mental story.
The next step is built around the method of Centering and Naming. As with Stream of Consciousness, this
second method is a variation of both mindfulness and Assagioli’s disidentification.
Centering and Naming
Steps (Instructions given by the professional)
1. Gently shake your hands for a while…
2. Now place one hand just under your navel and place your other hand on top of the first hand…
3. Now slowly let your awareness go down to your hands and notice the sensations of one hand touching
the other…
4. Now begin to notice the rising and falling of your belly underneath your hands…
5. Let yourself become interested in the sensations of the rising and falling…Nothing else to do…Nothing
special has to happen…Just noticing the rising and falling…
6. If a thought or sensation pulls you away from your belly, name the thought or sensation and then return
to noticing the rising and falling…
Wait three minutes and then say, “And now let go of the method and turn your attention to noticing how
you are…”
Wait thirty seconds and then say, “And when you feel ready, at your own pace, begin to come back to the
room…”
This is important education through direct experience. When we identify with and engage with a thought, we
energize it. When we disidentify from a thought by noticing it, naming it, and then leaving it to return to our
breath, we de-energize the thought. We are not trying to suppress or ignore our thoughts. We are paying
attention to them, but we are then choosing not to stay with them. We are not giving them our mind’s energy:
very specifically, we are not allowing our awareness-energy to be utilized by the thought.
Before his training in Centering and Naming, Joseph would spend time ruminating on his negative mental
stories and the fears they generated in his body. With training, he learned to gradually deprive the stories of
his awareness-energy. When a “loser” thought or feeling came to him, he began to name it “boring” (because
it was so repetitive) and then he’d return his awareness to the rising and falling in his belly. He would practice
both in person with the professional and was given CDs in order to train privately at home (Schaub, 2012). In
time, a quiet revolution began to happen in Joseph’s mind with every new discovery of realizing that the
thought I am having right now is one I can identify with and give energy to—or choose not to. If I do not
identify with the thought as me or mine, it loses energy and fades away.
He began to use his disidentification practice as he went about his day. By connecting more often with his
observing self and engaging less often with the thoughts and feelings of the loser story, a peacefulness grew
in Joseph. It was the beginnings of the experience of deep inner peace which already exists in dormancy in
the transpersonal aspect of our nature.
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As he felt more peaceful, things that had previously made him nervous now seemed more doable. He got a
job as a checker at the local supermarket. To show up on time for work, he had to break his “night owl” sleep
cycle, and so he began to get more regular rest. Marijuana became less interesting because his inner practice
actually felt better and more pleasurable than getting stoned.
The day then came when he noticed a steady attraction to a young woman who also worked in the
supermarket. More than dropping out of college or being dependent on marijuana or having a loser family,
his shyness with girls was the most embarrassing aspect of his loser story.
He went to work one day determined to speak to her. When he was on his break, she happened to sit near him.
At first, he noticed that he was “freezing up.” He knew it was his loser self being stimulated. He chose to go
to his inner practice, turning his attention to the rising and falling of his belly. The inner practice wasn’t as
smooth or as calming as it felt doing it at home, but it did distract him from getting fixated on the “freezing
up” sensation. More significantly, he was taking charge of the loser thoughts and sensations, rather than
letting them take charge of him. As his awareness rested more fully in the rising and falling of his belly, he
found himself turning to the young woman and asking her how the job was going for her. She turned out to
be very talkative and friendly, and in that little moment of mutual eye contact and connection with her, Joseph
felt some freedom from the loser self. Perhaps it was something he really could choose to identify with—or
not.
Moving toward Self-Realization
The strengthening of the observing self gives the young adult a first early taste of Self-Realization, the direct
experience of “the part of our nature that is identical to the great energy pervading the universe” (Assagioli,
undated notes). Such tastes can open the young adult to moments of quietly pervading joy and inner freedom.
The importance of quiet joy is central in Assagioli: “Joy is the very substance of reality itself” (Schaub &
Schaub, 1994).
It bears repeating that our awareness itself is distinctly different than our mind’s activities. Our awareness
notices our thoughts but does not think, notices our anxiety or anger but isn’t anxious or angry, notices our
body’s discomfort but isn’t in pain itself.
While our thoughts, feelings and sensations come and go, awareness is always with us, 24/7. During the day,
it observes both the outside world and our own inner world. At night, it observes our dreams and body
sensations. While we are always changing, awareness is always the same. It is our awareness itself that gives
us the continuous experience of always being here and always being ourselves even when we are going
through changes. Assagioli characterized it as “permanent and indestructible.”
Many spiritual traditions emphasize awareness itself and Self-Realization. The Vedanta tradition of Hinduism
and the Dzogchen (“the ultimate practice”) tradition in Tibetan Buddhism are two examples.
In Vedanta, from which Assagioli borrowed the term Self-Realization, the entire universe is energy that is
aware. The direct experience of this is called satchitananda: sat is being, chit is knowledge of truth, ananda
is bliss. The famous chant of OM (or written as AUM) represents the vibration of this cosmic consciousness.
The respected Tibetan Buddhist teacher, Dudjom Rinpoche, counsels students to know the one thing that
liberates everything—awareness itself (Bauer, 2011).
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Other names for universal energetic awareness are chi, ki, prana, holy spirit, and non-duality. Among some
modern terms, subtle energy (Elmer Green), underlying implicate order (David Bohm), and one mind (Larry
Dossey) also point to universal awareness. From these perspectives, awareness itself is not produced by the
brain or body and is not limited to the brain or body. Rather, we are participating in an all-pervading,
interpenetrating field of universal energy which is aware. In psychosynthesis, this is referred to as the Self,
and Self-Realization is direct immersion into this Self.
One of Assagioli’s methods for introducing people to Self-Realization is the Self-Identification contemplation
(1965). We refer to our variation of his method as Awareness Itself.
Awareness Itself
Steps (The instructions given by the professional)
1. Settle yourself in your chair and lower or close your eyes…
2. Now bring your awareness to listening…(Pause about 20 seconds)
3. And now withdraw your awareness from listening and begin to notice your body in the chair…(20
seconds)
4. And now, within your body, begin to become aware of your mood, your feelings…(20 seconds)
5. And now begin to notice the sensations of your face…your mouth…your nostrils and breath…your left
eye…your right eye…and now become aware of the space between your eyebrows…
6. And now see if you can sense and feel the awareness itself…
Wait one minute and then say, “And now turn your attention to noticing how you are…”
Wait thirty seconds and then say, “And when you feel ready, at your own pace, begin to come back to the
room…”
Experiences with Awareness Itself
Several young adults practiced the Awareness Itself method and were asked if they might write accounts of
their experiences. Here is a sample from a 22 year old who is in conflict about his job and career choice:
At first, I didn’t know what all this awareness stuff was about. You’re aware of feeling bad—so
what? It doesn’t change anything. I was only willing because I was suffering. I was open to whatever
would make the unhappiness stop.
Unhappy. In a sense, being unhappy is a failure of sorts. Another failure. Another shred of evidence
that I wasn’t good enough. I can’t even succeed in making myself happy. If that’s not a life failure,
I don’t know what is.
I practiced each morning with the training CD for about a week. It was a Wednesday, I had already
completed my morning meditation, and I was still feeling down. Eating breakfast was unsatisfying.
Watching TV was aggravating. Reading was impossible. I don’t know what compelled me to do it,
but I decided to try meditating again. I figured, what the hell? It couldn’t make me feel any worse.
I settled myself in a chair, rested my hands on my legs, and closed my eyes. I couldn’t focus my
(Continued on page 46)
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attention anywhere. I was about to give up and then decided against it. Ten minutes of my life, I told
myself. I think I can handle it. I tried my best to do what the guidance on the CD was telling me to
do. Then, somehow I was able to focus my attention on the sensations of my mouth—my top and
bottom teeth touching, but just barely, my lips pressed together, but relaxed, my saliva sitting
beneath my tongue.
Next came the weird part. I suddenly found myself smiling—laughing even. I can’t explain why I
felt this way, I just did. A wave of happiness washed over me. It’s similar to that feeling when you’re
really excited about something or simply thinking about the thing that makes you feel good. I was
startled because I wasn’t thinking about anything at all. I suppose… I was meditating.
It wasn’t a life-changer, but a small victory. A glimpse of joy. I don’t know where it came from.
Another young adult had a surprising development from her transpersonal practice:
For years, I thought of my hair as my only attractive feature. If anyone gave me a compliment, it was
about my hair. The comments were always the same: ‘Oh, you have such beautiful hair. I wish I had
hair like that.’ ‘It’s so thick.’ ‘Can I touch it?’ ‘How do you get it so straight? You straighten it, right?
You don’t straighten it?! I’m jealous’.
People loved my hair so it made sense that I would want to keep it the same. Why change something
that other people gave me compliments about? I became overly protective of my hair. No one was
allowed to touch it, and no one was allowed to cut it.
After meditating, I had a big change of heart. It sounds stupid, but to me it was an epiphany: my
extremely long hair could go. It wasn’t some defining trait that made me who I was. This was new
territory. I’d always been afraid that if I cut my hair short, I wouldn’t look good. To be more specific,
other people would think I didn’t look good.
Well, I didn’t mind anymore. I’m not saying that the meditation is going to fix everything, but it
helped me let go of my ridiculous ideas about my hair. How could something that seemed so
important now seem childish? I can’t tell you. All I can say is I meditated and it became so obvious
as if it had been right in front of me, and suddenly I could see it and felt free.
Here’s another young adult’s account:
I tell myself that the awareness exercise is for my brain—more specifically my mind. Similarly to
how I run at the gym every day, I now exercise my mind. As an introvert, I constantly have thoughts,
sometimes so many I lose track of them. The awareness exercises my mind and gets it to remain
quieter. I no longer have to push a thousand thoughts aside in order to access the ones that I need for
the present moment.
Further, I can go the entire day and then notice that I didn’t think about that thing that was previously
bothering me constantly the day before. It’s almost as if the meditation exercises my mind enough
that it’s too tired to think about irrelevant things anymore. Now, it only has room for the thoughts
that call for immediate attention and it’s really a lot nicer for me.
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My entire life, I’ve depended on other people, and now I know that I am capable of helping myself.
Summary
The awareness practices described in this article are 1) strengthening the observing self, 2) disidentifying from
negative internal states, 3) gradually entering into the energy of awareness itself (the Self). These practices
provide young adults with antidotes to the negative stories that can form in their minds as they engage with
the wider world beyond the family. Tastes of joy and freedom also become possible. Learning how to
empower ourselves through these awareness practices is the beginning of our transpersonal intelligence, a
self-knowledge about the deeper resources in our nature. Assagioli’s psychosynthesis provides us with a solid
framework for these developments. ◙
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letters
My comment on October 6, 2014 about the New York Times article "Pedophilia: a Disorder, not a Crime" by
Margo Kaplan (opinion page Sunday, October 5) was recognized along with 22 others (out of 993 comments)
as of merit by the New York Times.
As a psychosynthesis counselor and child victim of sexual abuse, I agree with those commenting here
who have made a distinction between the action of child sexual abuse and the feeling of attraction
toward a child. The latter can have many causes, one being a personal similar experience in childhood.
One of my abusers received a letter from an elderly cousin who wrote an apology just before she died.
The behavior had traveled through several generations. Therapy can help to prevent criminal behavior
through methods such as psychosynthesis, which encourages the adult to reveal, without the terror of
being ostracized, the memory of being abused. Sharing with a trusted counselor the anger and shame
(children often think they are to blame) from these early experiences can stop the behavior—if the
therapy includes the counselor's articulation and the patient's acceptance that the act is a crime. One
reason that these discussion with a counselor can change the behavior is that acting out comes not just
from sexual attraction; it comes from a need to bring out into consciousness and deal with the festering
questions from childhood: "It must have been my fault, because if it is such a bad thing, how can it be
that someone I loved did it to me?" or "If it wasn't my fault, how can I ever trust any adult again? Maybe
I can only trust a child.”
I did not mention in my Times comment that my recently published memoir, Finding Grace - Regaining My
Vision and Soul*, contains an instance of child sexual abuse by the pedophile I mention above who received
the letter of apology late in life. At the time of her own abusive action she had not had enough therapy so she
could understand and control her needs.
I thought readers might be interested—both in the article and my take on it. ◙
Anne Davidson, author
* See announcement of this book in September 2014 issue of Psychosynthesis Quarterly. —ed.
http://www.amazon.com/Finding-Grace-Regaining-VisionSoul/dp/1492767549/ref=sr_1_2?s=books&ie
=UTF8&qid=1399677676&sr=1-2&keywords=Finding+Grace+by+Anne+Davidson
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Vulnerability & Spirituality Retreat in New York City
Continuing Education Hours
In-Depth Transpersonal Practices

Guiding Patients & Clients Into
Their Spiritual Potentials
"Higher consciousness objectively exists.
It is one of the primary experiences
of living." Roberto Assagioli, MD
Many health professionals are spiritually-inclined but wonder how to evoke the natural spirituality
in their patients and clients in a responsible way. This retreat teaches you how through your own
direct personal experience and clear, pragmatic training.
Our 2014 retreat was full. Registration is now open for our 2015 retreat in April.
For details, go to http://huntingtonmeditation.com/portfolio-posts/transpersonal-coachingtranspersonal-intelligence-a-seminar-and-retreat-for-health-professionals
Enjoy the peaceful Greenwich Village section of New York City. Earn 26 continuing education
hours. Be in touch with any questions: schaub@huntingtonmeditation.com
And look at our books: www.florencepress.com
Regards,
Bonney Gulino Schaub RN, MS
Richard Schaub PhD
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book announcement
The Florentine Promise
A Seeker's Guide
By Richard & Bonney Schaub
Each of us has “secret things” in our
nature which take us beyond fear
and open us to our natural spiritual
relationship to the world. Let this
book be your map and guide into this
new way of seeing.

"The teachings in this book have the transformative
power to heal the planet – breath by reflective breath."
— Professor Dorothy Larkin, PhD, RN, The College of
New Rochelle
www.huntingtonmeditation.com schaub@huntingtonmeditation.com
Copyright © 2014 Huntington Meditation and Imagery Center, All rights reserved.
Our mailing address is:
Huntington Meditation and Imagery Center

The Center for Wakening
is sponsoring another
Retreat with Hedi Weiler.

It will be held again at Wildacres, Little Switzerland,
in the beautiful mountains of North Carolina, near the Blue Ridge Parkway.
Living from the Heart
is the working title for now.
The dates are April 27, 2015 to April 30, 2015.
Please check the website for further information, which will be available soon.
centerforawakening.org.
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book review
The Green Woman on the Landing
By Stephanie Sorrell
Reviewed by Jan Kuniholm
This is a memoir, but it reads like a novel—perhaps like one written by Dickens in his darker times. This is the story
of a child who survived. A couple of excerpts:
My earliest childhood memory was of wading about in a river of water in my first pair of bright red wellies.
The Thames had broken its banks and until the Thames Barrier was completed in 1982 after an eight year
long construction project, London was vulnerable to flooding. . . I was two-and- a-half years old and I was
with my mother and a friend of hers who remarked how much she liked my boots and would I give them
to her? That worried me and I found myself heading deeper into the muddy water to escape her, only to
find icy water pouring over the top of my boots so that my feet squished around inside. I yelped as the tall
dark haired woman who was my mother grabbed my hand and yanked me back into shallower water.
“She wanted my boots,” I frowned.
“Oh - don’t be silly,” my mother chided. “Her feet couldn’t possibly fit into those tiny boots!”
I made several realisations from this incident.
One: that other people wanted what I had.
Two: that red wellies didn’t protect you from floods.
My second memory is of running away. Although at two-and-a-half I didn’t know what we were running
away from or running to, except we were on an exciting journey. . .My mother had recently left my
stepfather in Somerset who was a disturbing influence on me. We had moved to Clacton-on-Sea in Essex
to stay with my grandfather and grandmother. Mum had been advised by the headmistress to leave my
stepfather because I seemed to be overly nervous around people, especially older men.
Even though I don’t remember when the Green Woman appeared exactly, it felt as if she had always been
there, watching and censoring me. As a child I had no idea of where she came from or, even, why she had
come at all other than to spy on me, frighten the living daylights
out of me and get me into trouble. The Green Woman was green.
She always wore a dark green dress and cardigan and a large
floppy black hat fell over her face. Her skin was the colour of
mildew and she smelt of musty old clothes and mothballs. I first
came across her on the landing outside my bedroom.
Stephanie survived through a variety of experiences—a childhood
that found some stability in one location, finally, but that also was a
strange journey through events that suggest a world of things happening below her memories. She eventually discovers who The Green
Woman is. This is a powerful account, worthy of Dickens. After
reading it, one hopes someday to read of the “rest of the story,”
knowing that she grew up and is using writing as one means of coming
out of the darkness into wholeness. A student of psychosynthesis,
Stephanie shares memories that can provide insights for all who work
for the healing of children.
Available as an ebook at amazon.com
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