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CHAPTER ONE

Theoretical Basis for Spirituality and Healing

Spirituality is often misunderstood and rarely connected to the concept of healing.  This chapter will briefly introduce the philosophical and metaphysical premises for such a Spirituality and Healing connection.  Detailed exploration of the Himalayan Tradition and its understanding of the human being will put these premises into an Eastern metaphysical context that grounds these theories in an ancient spiritual and healing tradition.  This chapter will also examine the nature of reality as is beginning to emerge in the Western scientific tradition of Quantum Physics. 


Explanation of the terms “spirituality” and “healing” and their connection to each other follows the nature-of-reality exploration.  This explanation leads to  the clarification of the difference between “religion” and “spirituality” and the examination of the spiritual source of illness and health.   All of these explorations are necessary to understand the philosophical and metaphysical foundation of the selection of Yoga, meditation and massage as modalities which this research calls modalities of spirituality and healing. 

Introduction

In choosing the health modalities that would bring the experience of reversing the experience of loneliness and isolation that so much pervades our 21st century American culture, this researcher selected practices that were philosophically consistent with the metaphysical teachings of the spiritual and mystical traditions of the major world religions and consistent with Western scientific reasoning and research.  In determining these modalities, definitions for the following terms need to be clarified: spirituality, healing, the Eastern and Western perspectives of reality, and the nature of human beings.  These theoretical explorations draw a distinction between soul and spirit, and between healing and curing.  These explorations will focus on the belief in and the experience of the unity and interconnectedness of all life as presented within the teachings of all the major religious and spiritual traditions.   These explorations explain that spirituality and healing can be defined by the same words, namely skillful action along a path that leads one to the experience of wholeness (from the disciplines of health and healing) or non-duality and oneness (from the spiritual and mystical traditions).


The theoretical and practical connections between spirituality and healing are also explored.  These connections are reviewed from the sacred writings of the different religious and spiritual traditions, as well as from scientific research done in the areas of psychology, biology, psycho-physiology, psycho-neuroimmunology and psycho-spirituality. 


My conclusion, based on an analysis of the various spiritual and religious traditions of the world and the various understandings of health and healing, is that life and reality is not just non-dual, but is a Non-Duality, a living universal Consciousness.  Concomitantly, the closer the human being is able to move beyond the experience of duality into the experience of Non-Duality, the closer one steps toward health and healing, the closer one steps towards “wholeness,” the definition of health surfaced through this research.  From this non-dualistic perspective, the modalities that are chosen exhibit a unitive, holistic understanding of reality as well, even though one or the other levels of reality--the physical, energetic (emotional), mental (psychological), psycho-spiritual (intuitive) or spiritual--may be emphasized.  The research indicated that a healing practice is one that is consistent with a non-dualistic view of life.  


The Yoga tradition, referred to as the Himalayan Tradition (explained later in this chapter), defines the basic core of the healing modalities chosen.  However, the choice of modalities will not be limited to Yoga.  Rather, the modalities chosen are those that enable the person to experience the relaxation response and “remembered wellness” (Benson Timeless Healing).  These will include Yogic practices as well as other holistic modalities.  Dr Herbert Benson’s work with the relaxation response and remembered wellness enable a person’s inner healer to physiologically, psychologically, and mentally begin to repair the state of separation and disease within the person.  These experiences permit the person to experience unity at all levels and, ultimately, harmonious wholeness and healing.  

The Premises

The two premises of spirituality and healing and the establishment of a center for such work are: healing flows from each individual human being’s spiritual center or core consciousness and spirituality is the path that one takes to allow that healing to occur.   These conclusions were reached as a result of explorations of the theories and practices of various authors in the holistic health and spirituality and healing field.  According to these authors, healing comes from the human being’s inner resources,
 from the human’s true spiritual center and nature,
 from “an inner power of recovery and restoration” (Desikachar 122),  rather than from any external medical procedure or practice or any intervening doctor or practitioner.   It is possible that medical interventions or medical modalities are tools which enable the person to overcome one’s inability to access one’s healing power (Rama, Holistic Health; Ballentine, Radical Healing), or which enhance one’s ability to synchronize one’s body, or emotions or mind with one’s inner healer, one’s Spirit (Grof, Transpersonal Vision; Weil, Spontaneous Healing), or which enables the sufferer to experience “wholeness” and “peaceful happiness” in light of that return to wholeness (Ballentine, Radical Healing).  “Healing is a natural gift” (Desikachar 121).  As Dr. Ballentine says, “healing is, by its nature, a knitting together, a restoration of wholeness.  It requires that we see and accept lovingly all parts of ourselves.  Our ability to contain more, to expand our identity, to accommodate the multifarious aspects of ourselves is the basis of healing”(private conversation).   


These multifarious aspects of ourselves are detailed in the Vedas and Upanishads, which are the scriptures of many Indian religious traditions.  They are also explained in the Kabbalist writings of Judaism and, more recently, in Stanislav Grof’s presentation, The Transpersonal Vision.  The premise that healing comes from within and all medical or health therapies are tools which enable or enhance the inner healing power to work is based on the theoretical explorations examined later in this chapter.  These theories take their direction from the ancient Vedic and Upanishad (Vedanta) Traditions of India.  For the mind of the western, modern industrial thinking person the Vedic and Vedantic definitions are best understood in the context of new science, the quantum worldview as presented by Fritjof Capra in The Tao of Physics, Gary Zukav in The Dancing Wu Li Masters, and Bob Tobin in Space, Time and Beyond.  This worldview has evolved from the modern, industrial, Newtonian understanding of life and reality to a view of reality that is more consistent with Eastern perspectives.  The Newtonian paradigm could be labeled the Western, modern industrial perspective; whereas the quantum physics paradigm could be labeled the Eastern, post-modern (planetary consciousness) perspective.  The Western perspective is largely based on Rene Descartes’s philosophical understanding that body and spirit, namely, the material and the spiritual, are separate from each other.  The mind (which he thought was the soul) plays no role in the workings of the body, the physical and the spiritual were totally separated.  Reality from this perspective is dual, much like Plato and the Gnostics believed many centuries before.  


According to the Eastern perspective, especially the Vedic and Vedanta Traditions, reality or life is non-dual.  The Vedic Tradition is based on the sacred writing of the Vedas; whereas the Vedanta Tradition is based on the Upanishads, the sacred teachings and writings of Hindu priests.  These writings which include many yoga practices of India were compiled and formulated for the second century BCE Indian student by Patanjali in the Yoga Sutras (Prabhavananda and Isherwood 7).  The Tibetan Buddhist Tradition of Zogqen (Dzogchen) also views reality as non-dual.  Dzogchen theoretically flows from the same Himalayan roots and is explained by Namkhai Norbu in The Crystal and the Way of Light.  He describes this non-dual understanding, as follows:


Although apparent phenomena manifest as diversity 



yet this diversity is non-dual, 



and of all the multiplicity of individual things that exist 



none can be confined in a limited concept.


Staying free from the trap of any attempt to say ‘it’s like this’, 



or ‘like that,’ it becomes clear that all manifested forms are 


aspects of the infinite formless, 



and, indivisible from it, are self-perfected. (xvi)

There is no separation between body and spirit, the material and the spiritual. They are all one unity.   


Gary Zukav offers a detailed description of the Newtonian and Quantum worldviews in the following manner (Dancing Wu Li Masters 67):


Newtonian Physics




Quantum Mechanics
Can picture it.




Cannot picture it.

Based on ordinary sense percep-


Based on behavior of subatomic

tions.






particles and systems not 








directly observable.

Describes things;  individual


Describes statistical behavior of 

objects in space and their changes


systems.
in time.

Predicts events.




Predicts probabilities.

Assumes an objective reality “out


Does not assume an objective 

there.”





reality apart from our 








experience.

We can observe something without

We cannot observe something

changing it.





without changing it.

Claims to be based on “absolute


Claims only to correlate 


truth”; the way that nature really 


experience correctly.


is “behind the scenes”.

 
 From each of these worldviews, though very different from the other, major aspects of modern human living have been developed.  Both perspectives have a great deal of evidence proving their validity.    The question is:  How can both be true?  How can both Newtonian Physics, which has given us the information we needed to put a man on the moon and quantum physics which has helped us explain the inner workings of the atom and the unseen world, both be true?  


This is a paradox.  Both of these perspectives, much like the paradox that light is both a wave and a particle, are true.  How can this be? Understanding that both are true is aided by the William James’ creation of the philosophy of pragmatism, according to Zukav in his work, The Dancing Wu Li Masters:


The mind is such that it deals only with ideas.  It is not possible for the 

mind to relate to anything other than ideas.  Therefore, it is not correct 

to think that the mind actually can ponder reality.  All that the mind 

can ponder is its ideas about reality. . . .   Therefore, whether or not 

something is true is not a matter of how closely it corresponds to the 

absolute truth, but of how consistent it is with our experience. (63)



Both Newtonian physics and quantum mechanics are true.  Things can and cannot be pictured.  Objects in life are separate from and objectively distinct from the observer and objects are at the same time one with and subjectively connected with the observer.  Niels Bohr’s concept of complementarity, developed to explain how light can be both a wave and a particle, gives us an answer.


In reference to light, as the theory details, the answer is:


wave-like characteristics and particle-like characteristics are mutually 

exclusive, or complementary aspects of light.  Although one of them 

always excludes the other, both of them are necessary to understand 

light.  One of them always excludes the other because light, or anything else, 
cannot be both wave-like and particle-like at the same time. (Dancing Wu Li 

Masters 116)  


These mutually exclusive characteristics are not properties of one and the same light, but “properties of our interaction with light”( Dancing Wu Li Masters 116), Zukav says.  Arthur Compton performed an experiment, which became known as “Compton’s scattering.”  It demonstrated that x-rays (a form of light) were both wave-like and particle-like.  “Both of the complementary aspects of  light (wave and particle) are necessary to understand the nature of light”(117),  Zukav writes.  “It is meaningless to ask which one of them, alone, is the way light really is.  Light behaves like waves or like particles depending upon which experiment we perform”(Dancing Wu Li Masters 117).

 
The same is true when trying to understand reality as dualistic or non-dualistic.  Both are true depending on the way one observes reality, depending upon the way one interacts with reality.  Both are necessary in order to understand the nature of reality.   The more one enters into reality, the more one must learn to live in both of these worlds -- the world of separation and individuality and the world of oneness and wholeness.  These two properties are not properties of reality, but properties of our interaction with reality.


This understanding could be extended to the Eastern and Western worldviews.   The method most descriptive of the physical world of the body and the human’s ability to function in that world is the Newtonian, modern, western, materialistic perspective, where objects are experienced as different and separate from each other, where the law of cause and effect makes things happen clearly and predictably, where there is pain, alienation, suffering, and all the qualities attributed to separation and dualism.   The method most descriptive of the so-called “non-physical” world of the soul and Spirit and the human’s ability to function in that world is the quantum, post-modern, eastern, spiritual perspective, where everything is one, where wholeness and unity are the operating principles in a non-dualistic, harmony.   Swiss physicist J. S. Bell explains this oneness in his Bell’s theorem, which Joseph Jaworski describes in this way:


Imagine two paired particles in a two-particle system.  If you make 

them fly apart or take them apart any distance--putting one particle in 

New York and one in San Francisco--then if you change the spin of one of 
these particles, the other particle will simultaneously change its own spin.  The 
effect is a simple consequence of the oneness of apparently separate objects.  It 
is a quantum loophole through which physics admits the necessity of a unitary 
vision.  As [Dr. David] Bohm, 
[Professor of Theoretical Physics at London’s 
Birkbeck College,] said,  “We are all one.” (Synchronicity, 79)


When one speaks about the understandings of reality from the Eastern perspective and the understandings of reality from the Western perspective one sees that they are both mutually exclusive of and complementary to each other.  They are describing reality from ways of interacting with reality, not describing reality itself.  They both are true depending on the perspective from which one comes.  They are the assumptions out of which we experience things and operate.   And they are both necessary to understand the nature of reality.   


In reference to our understanding of human beings, the body and soul “are usually contrasted to each other and sometimes even treated as if they are in opposition”(Allen 25).  But the Jewish Biblical tradition presents a unifying perspective.   In the Bible, “The Lord God formed man from the dust of the ground, and breathed into his nostrils the breath of life; and the man became a living being” (Gn 2:7 NRSV).  As Allen writes, “The basis of mankind was a fragile, corporal substance, but by the breath of God it was transformed and became nephesh  (Hebrew for “soul”).  The man was not supplied with (writer’s emphasis)nephesh, but transformed into (writer’s emphasis) a nephesh,  a living soul. . . .  The body is the soul in its outward manifestation.  The body is the outside of the soul, so to speak”(25).


Stanislav Grof’s transpersonal vision, which was developed after years of research using LSD and non-drug methods to induce "nonordinary" states of consciousness and described in his book, The Holotropic Mind, and in his tape series, The Transpersonal Vision, supports the Hebrew understanding.  He and his wife Christina have concluded that there is much more to the human psyche than just the “postnatal, biographical domain” (referring to the history one has after birth).  There is also a “perinatal domain” (referring to the experiences one has during child birth) and a very vast “transpersonal domain” (referring to Jung’s idea of collective unconscious) in the map of the human psyche.  His demonstration of the vastness of psyche (or soul as it might be called), strongly suggests that humans do not have souls, but are souls.


The worldview used in developing a Spirituality and Healing program incorporates both the Eastern and Western understandings of reality.  The philosophical basis includes the experience of the saints and sages of the Himalayas and the view of Ultimate Reality as non-dual.  This view flows from the Advaita (which means “non-dual”) School of Yoga philosophy, promulgated by Shankaracharya in 6th century CE India.  The practical application of non-duality is in the dualistic, physical world of individuals.  The invisible world of the soul manifests itself in the physical.  These paradoxes that reality is both non-dualistic and dualistic must always be kept in mind as the search for the proper and effective means of healing continues throughout this writing.


The theoretical explorations below are rooted in the Yoga Tradition that is part of the Tradition of the Himalayan Masters.   This Himalayan Tradition supplies the drive and the conceptual foundation for the establishment of any practical center for healing and for spirituality. 

Theoretical Explorations of Key Concepts


 To understand the theoretical basis of the joining of the practices of spirituality and healing one needs to understand the following terms and concepts: 


(1) the “Himalayan Tradition,” which is the intuitive philosophical and metaphysical tradition used as the foundation of this researcher’s definitions of spirituality and healing.


(2) the “Himalayan Tradition’s understanding of the nature of human beings.”  After explanation of this understanding, the distinction between the terms “soul” and “spirit” is clarified. 


(3) “spirituality,” explored specifically in the “Christian Spirituality.” 


(4) the difference between “religion” and “spirituality,” which leads to further clarification of “spirituality.”


(5) “healing.” 


(6) the connection between “spirituality” and “healing.” 


(7) the experience of  “loneliness” as the “source of illness and Health.”


(8) the role of “rituals” in the healing process.


Each of the above concepts is examined in detail and leads the reader to the understanding that the healing process leads a person to the experience of wholeness.  These examinations lead the reader to understand that the healing process is the spiritual journey.
The Himalayan Tradition

The first concept to explore is the Himalayan Tradition.  The Himalayan Tradition as a tradition is a more than a 5,000 year old tradition of knowledge and practice, according to Pandit Rajmani Tigunait, Ph.D., the spiritual head of the Himalayan Institute which has been used, although not termed as such, for over 5,000 years.  The Himalayan Tradition “refers to the height of knowledge, not the location,” says Tigunait.   According to Tigunait, the Himalayas are the repositories of the many saints and sages who have shared their revealed knowledge to the world.  These mountains are actually a symbol of the “highest, best knowledge” available to the human race.  His teacher, Swami Rama of the Himalayas, in the book Living With the Himalayan Masters, explains:  “The knowledge which is imparted by the sages and masters of the Himalayas guides the aspirant like a light in the darkness.  The purpose of this message is to awaken the divine flame which resides in the reservoir of every human being.”  In the Introduction to Pandit Tigunait’s book, The Tradition of the Himalayan Masters, Swami Rama writes the following:



The tradition of the Himalayan sages is an unbroken chain 
extending for 
thousands of years, a living tradition, that still exists today, undisturbed by the 
passage of time or other external changes.  
This tradition is not concerned with 
teachings that are limited in their applicability to any era of history or to any 
geographical region of the world--its entire emphasis is on the experience of that 
Truth which is 
eternal and universal.  The realization of Truth is the highest goal 
of all existence, although at different times and places, a variety of terms 

have been used to describe this path. (1)


The tradition’s history is steeped in mystery and is still basically an oral tradition, but as Rama says, “the unbroken chain of lineage goes back at least five thousand years, although Shankaracharya, the great philosopher and yogi, formally established the tradition 1,200 years ago”(qtd. in Tigunait Tradition of Masters 2).  The ancient texts of this tradition, “intuitively received by these great teachers in the depths of their meditative experiences”(2), are the Vedas, humanity’s oldest spiritual writings.


This revealed knowledge, this intuitively understood Truth, that the Sufi masters, the Taoist yogis, the Hindu saints, the Buddhist practitioners, the Christian mystics, the Zogqen master, the Jewish Kabbalists use as the basis and source of their wisdom.  This knowledge is contrary to the wisdom of materialism, which believes that the more possessions one has the better and more valuable one is.  It is not this way in the Himalayas.   According to Tigunait, there are no beggars in the mountains.  Whole villages, according to Tigunait,  share what they have.  There is no theft, he says, because material things that may be left along the path are left for the rightful owner upon his return.  If you leave your backpack along the path as you climb the mountain, it will be there, untouched, until you return (Rama, Living With the Himalayan Masters).   If you stop at a person’s home, you are considered part of the family;  you get whatever they have.


The saints in this place, according to Tigunait, were able to dedicate themselves to their spiritual practices.  Clean water and air afforded a pure lifestyle and body. Nutritious food from mineral rich soils made it possible to eat little. Balanced oxygen intake, adequate exercise and no noise created need for little sleep.  All this made spiritual practice easier and made the “wandering saddhus” philosophers.  Negative thoughts disappear in this environment, Tigunait says.  They became aware of the truths of life.  This awareness revealed the Truth to them.


Out of this life came the “Tradition of the Higher Peaks, Higher Values, and the Tradition of the Purpose and Meaning of Life,” says Tigunait.   Now it takes many generations to grow and form a tradition.  It is not a fad.  Tigunait uses this analogy:   “When a particular seed begins to grow or a stream flows from a source, it must be nurtured by other streams, which become a river.  It joins other rivers and then gets to the ocean.” (”Spirituality and the Modern Crisis”)  


A tradition is not formed in a day.  A real tradition never dies.  It survives by withstanding society’s blows and that knowledge becomes reliable knowledge.


An example of the process of making a tradition is the tradition of modern science.  In the middle ages, scientists were often persecuted.  It took a while for science to be respected.  As time passed, the modern scientific tradition led humanity to open, broad mindedness.  The desire to explore and “prove” what one believes to be true by accumulating supportive data has become highly respected.  Now scientists are becoming rigid and a new era in the tradition of modern science is emerging.  Scientists, like David Bohm (On Dialogue), Bob Tobin (Space, Time and Beyond), Zukav (The Dancing Wu Li Masters, Seat of the Soul), Wilber (The Marriage of Sense and Soul) and Fritjof Capra (The Tao of Physics) are starting to write about metaphysics.   In a few years, Tigunait predicts, the external data method of verification and proof will lose its ground and futuristic science will occur.  He believes that the scientific tradition is just starting, because it takes about 1000 years to get a tradition going.  This researcher’s own speculation is that science will begin to trust a “new measuring device,” namely, the human being.  The human being seems to be able to intuitively and with accuracy detect many physical realities, such as thoughts, fears, disembodied entities, for which science has no other measuring tool.


The Himalayan Tradition, which is another name for the Yoga Tradition, has become a stable tradition and is very vast with many different rivers, “all leading to the main point which is to follow a lifestyle that is the most productive way of living.  It is very practical and involves proper ways of eating, preparing food, breathing, sleeping, sitting, standing, walking, talking, giving/receiving, interacting with others”(Tigunait, “Spirituality and the Modern Crisis”).  It involves all aspects of life, Tigunait says.  It even describes the most productive and joyful pattern of smiling.  Education in Yoga is real training for the human to live a life of productive happiness.  T.K.V. Desikachar comments on how human beings “seek happiness everlasting” (197) not momentary experiences of joy, fulfillment, and victory.  “India’s great gift to humanity is an accessible, practical approach to an enduring state of happiness.  This is the gift of Yoga”(Desikachar 197).  Although it is very difficult to explain the vastness of the tradition, the main point, according to Pandit Tigunait, is acharah prathamo dharmah, which refers to the most productive, proper way to live one’s life.  This means knowing how to live a healthy lifestyle, living in a way “which holds you and sustains you, helps you survive and maintain existence in body, mind and spirit.”  Desikachar explains it in this way:



The revered scriptures of ancient India take a very sophisticated 

approach to the search for happiness.  They prepare definitions, 


classifications, and methods appropriate to each individual.  Taken 

into account are personal interests, vocation, age, sex, family, social 

position, and cultural setting.  There are detailed descriptions of proper 
attitudes toward the self and others: of when to act and when not; 
when 
to 
speak, when to be silent.  The pursuit embraces freedom from suffering, an end 
to the fear of dying, life beyond this world, and union with the Absolute. (197-98)


The Himalayan Tradition is a specific way of living life in a healthy, happy manner.  It is based on a specific understanding of the nature of the human being.  This understanding is examined in detail below and is compared to the Kabbalist’s view of humanness and Transpersonal Psychology’s understanding of reality.

The Himalayan Tradition’s Understanding of the Nature of Human Beings


From the perspective of Yoga, which is “The Himalayan Tradition,” “man’s true nature is divine, perfect and infinite” (Rama, Lectures on Yoga 5).  The atman, which is the true self, is pure and unchanging.  Often this true self is described in terms of light, brightness, pure love, and peace, says Blair Lewis, a homeopath, Ayurvedic practitioner, and disciple of Swami Rama (“Yoga’s Understanding of the Mind”).   This atman is the “divine flame which resides in the reservoir of every human being”(Lectures on Yoga 5), Rama says.  In attempting to define this inner reality in explaining his work and source of life and energy, Parker Palmer in The Art and Craft of Formation  quotes Mark Nepo, who calls this reservoir “a spot of grace” (5):


Each person is born with an unencumbered spot, free of expectation 

and regret, free of ambition and embarrassment, free of fear and worry; 

an umbilical spot of grace where we were each first touched by God.  It 

is this spot of grace that issues peace.  Psychologists call this spot the 

Psyche, theologians call it the Soul.  Jung calls it the Seat of 


Unconscious, Hindu masters call it Atman, Buddhists call it Dharma, 

Rilke calls it Inwardness, Sufis call it Qalb, and Jesus calls it the Center 

of our Love. (Unlearning Back to God)


Zukav, an eminent physicist turned metaphysician, describes this true self in somewhat more passionate terms:  “You are a dynamic being of Light that at each moment informs the energy that flows through you.  You do this with each thought, with each intention”(Seat of the Soul 8).


This true self is a manifestation of Purusha,  the cosmic consciousness and Ultimate Reality, according to the Ayurvedic medical tradition (Lad 15-19).  Ayurveda flows from the Himalayan Tradition also and is considered a sister science of Yoga.  According to the Samkhya philosophy (one of the seven philosophical systems of India) of creation, which is the basis of the Ayurvedic literature, human life flows from Purusha and Prakruti, Pure consciousness and the Creative action (respectively), and manifests itself as the variety of beings in nature (Lad 17).  This pure consciousness (pure existence) is the center of all human life, actually our identity (Lad 15; Rama et al., Yoga and Psychotherapy 98; Rama, Spiritual Origins of Health).  


The Samkhya philosophy and Patanjali’s Yoga Sutras
 describe how humans were made and the reason for their present structure (Rama, et al. 98).  According to yoga, the human being is a being of divine quality and consciousness “covered by” five “sheaths,” called koshas in Sanskrit.  The expression “covered by” is metaphorical, because in actuality there is no real or apparent separation between the sheaths and the atman, the center of consciousness.   They are “condensations,” metaphorically speaking, of the essence of the human, the center of consciousness, the being of divine quality.   Each sheath is a physical reality which becomes more and more subtle in its physicality the nearer to the Self (atman) one proceeds.  The grossest, or most concrete, sheath is the Annamaya kosha (food sheath), which is the physical human anatomy one feeds, exercises, and puts to bed at night.  This is the part of the human which is made up of food (anna), but is actually an illusion (maya) covering (kosha) of the true self (atman).   Maya is often translated as “illusion” but it is much more complex, referring to the always-changing nature of objects.  Tigunait defines it as “the primordial force from which the world of names and forms evolve.  Maya has two main characteristics: the power to veil and the power to project.  Through these two intrinsic characteristics it veils the true nature of non-objective consciousness and simultaneously projects the illusion of objective awareness”(Inner Quest 179).


The second sheath is the pranamaya kosha (the energy sheath, or the sheath made of energy which constantly changes).   This is closely connected to the breath.  It is that physical part of us which gives us the ability to move and control the annamaya kosha.   Our western culture had not paid much attention to this energetic aspect of the human being until recently.  Now “Energy Medicine” is becoming a very popular area of intellectual and practical research.   C. Norman Shealy, M.D. and Caroline Myss in their book, The Creation of Health, Caroline Myss, Ph.D., in her book, Anatomy of the Spirit, and Joan Borysenko, Ph. D., in The Ways of the Mystics, have brought this new exploration of the human person to the public’s attention.  James L. Oschman of Nature’s Own Research Association has written a detailed explanation of the “new energy paradigm,” called “Energy Medicine -- the New Paradigm,” providing a scientifically supported, biophysical basis for this emerging medicine. 


The third sheath is manomaya kosha (the mental sheath, or sheath made of thought waves which are constantly changing).  These thought waves of the human being include memories and the faculties of discriminating intellect and will.  The Himalayan Tradition of understanding the mind is quite detailed.  This psychology will be explained later.   


The fourth sheath is vijnanamaya kosha (the intellectual or intuitive sheath, or sheath made of collective understandings and truths which also constantly change but at a much slower rate).   This “consists of understanding,” says the Taittiriya Upanishad. 


This is encased in the mental sheath and has the same form.  The one is filled 
with the other.  The first has the likeness of a man, and because it has the 
likeness of a man, the second follows it and itself takes on the likeness of a man.  
All the gods revere this understanding.  It does not identify itself with the other 
sheaths and does not yield to the passions of the body. (Rama, et al. 103)

This fourth sheath is the true intelligence of the human being.  From it flows all knowledge that is beneficial to the individual person and the whole universe at the same time.  Sonnets, literature, “collective consciousness”, discoveries for the benefit of humanity -- all flow from this sheath.  The content of this sheath might be equated to Jung’s “archetypes” or Plato’s “Forms.”


The final sheath is the anandamaya kosha (the blissful sheath, or the sheath made of bliss which is also in constant fluctuation).  Bliss is defined as the total absence of fear and is the experience one has just before one falls off to sleep.  Taittiriya Upanishad describes this quite similarly to the vijnanamaya kosha.  

Quite other than this intellectual sheath that consists of understanding, and 

interior to it, is the sheath that consists of bliss.  This sheath is 

encased in the intellectual sheath and has the same form.  The one is 

filled with the other.  The first has the likeness of a man, and because it has the 
likeness of a man, the second follows it and 
itself takes on the likeness of a man.  
(Rama, et al. 141)


Figure 1 (below) presents a visual depiction of the sheaths.  This view of the human being is considered a holistic view.   In the western understanding of the human being the first two sheaths correspond to the physical and the energetic/emotional dimensions of the human being, respectively.  The last three sheaths, which are the levels of the mind in Yoga’s understanding, correspond to the western understanding of the rational and intuitive dimensions of the mind.  In the Western quantum view, as presented by Deepak Chopra in Quantum Healing, the mind/body is a continuum that cannot be divided.  In the Yoga Tradition’s view, all the sheaths are a unity.
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Gary Kraftsow, the founder of the American Viniyoga Institute and teacher in the Viniyoga lineage of T. Krishnamacharya and T.K.V. Desikachar, calls these sheaths “dimensions” and uses the Sanskrit word mayas, which means “that which spreads”(Yoga for Wellness 131).  In using the term “dimensions,” he permits a more interpenetrating image in describing the sheaths than the visual depiction above.  This enables the reader to understand the unity within this explanation of the human being and not get distracted or sidetracked by the layering image, which leads one to divisions and separations.  His simplification of this complex model is found in his teaching manual, Yoga on Wellness.  His contemporary language helps the reader understand the uniqueness and depth of each dimension:


The first dimension, anna maya, refers to our gross physical body.  It 

includes the muscles, bones, organs, and tissues of our system.  The 

second dimension, prana maya, refers to the vital metabolic functions 

that sustain our life and health.  It includes the operation of all of our 

physiological systems. The third dimension, mano maya, refers to our 

mental faculties of perception and cognition, and includes all the 

knowledge gained through our education and other external sources.  

The fourth dimension, vijnana maya, refers to our inner and intuitive 
capacity to understand.  It includes faith or ability to trust, values or 

sense of right and wrong, communication skills, state of mind, and 

patterns (samskaras) from our past that continue to influence our 

present attitudes and behavior.  The fifth dimension, ananda maya, 

refers to our spiritual or “heart” relationship to each moment and to 

life itself.  It includes our longings, what pleased us, our sense of joy, our sense 
of fulfillment, and our focus on and union with whatever we most cherish. (130)


The Himalayan Tradition understands that these five sheaths encase the divine, perfect and infinite self, which is the true nature of human beings.  This self could also be referred to as the “center of consciousness.”  This true self is perfect wholeness, therefore perfectly healthy.  Yoga teaches that all we need do is rest and make flexible the food sheath, calm the energy sheath by calming the breath, and still the mental sheath in order to become aware of the world of intelligence and bliss, the world of self-realized humanness.  This world gives us total access to the divine; therefore, access to the completely whole and healthy self.  


The Western scientific understanding of the human seems to be evolving to an understanding of human nature that is similar to that of the Himalayan Tradition’s.  As physicist Gary Zukav describes in his book, The Seat of the Soul, humans are multi-sensory beings, not just five-sensory beings.  Multi-sensory humans are conscious of dimensions beyond the immediate five-sense, empirical world.  They are conscious of the intuitive dimension and possibly other beings beyond themselves.  They experience a sense of community, presence of life that is connected with their life (77-78).  This multi-sensory capability may also give western researchers a corresponding understanding of the Himalayan Tradition’s view.

An effective process to reach this world is following Patanjali’s “eight-runged ladder,” astanga yoga, the path that leads to self-realization through meditation and its preliminary steps.  Patanjali’s Yoga Sutras are a codification of the Himalayan Tradition and offer this path to happiness and health through the control of the modification of one’s thought waves in the mind-field.
  This is also the definition of yoga (Sutra 1.2).  This modification occurs during meditation which is sustained, one-pointed concentration for a period of 12 complete, relaxed diaphragmatic breaths, with one’s head, neck and trunk in a straight line (Rama, Meditation and Its Practice 14-19).


B.K.S. Iyengar in his classic Light on Yoga, says the following about the word Yoga:


[It] is derived from the Sanskrit root yuj meaning to bind, join, attach and yolk, to 
direct and concentrate one’s attention on, to use and apply.  It also means union 
or communion.  It is the true union of our will with the will of God.  “It thus 
means,” says Mahadev Desai in his introduction to the Gita according to Gandhi, 
“the yoking of all the powers of body, mind and soul to God; it means the 
disciplining of the intellect, the mind, the emotions, the will, which that Yoga 

presupposes; it means a poise of the soul which enable one to look at life in all 
its aspects evenly.” (19)


The system of Yoga is called such because it provides the means by which

the individual human spirit “can be united to, or be in communion with” the Supreme Universal Spirit and therefore attain freedom and liberation.



Sri Krishna explains to Arjuna in the sixth chapter of the Bhagavad Gita, as translated by Iyengar:


When his mind, intellect and [ego] self (ahamkara) are under control, freed from 
restless desire, so that they rest in the spirit within, a man becomes a Yukta--one 
in communion with God.  A lamp does not flicker in a place where no winds blow; 
so it is with a yogi, who controls his mind, intellect and [ego] self, being absorbed 
in the spirit within him.  When the restlessness of the mind, intellect and [ego] self 
is stilled through the practice of Yoga, the yogi by the grace of the Spirit within 
himself finds fulfillment.  Then he knows the joy eternal which is beyond the pale 
of the senses which his reason cannot grasp.  He abides in this reality and 
moves not therefrom.  He has found the treasure above all others. 



There is nothing higher than this.  He who has achieved it, shall not be 
moved by the greatest sorrow.  This is the real meaning of Yoga-- a deliverance 
from contact with pain and sorrow. (Light on Yoga 19)


Figure 2 (below) is a diagram of The Himalayan Tradition’s description of the human being from another perspective.  The first circle represents the physical Body (food sheath) with the five lines at the left of it representing our five senses--sight, smell, hearing, taste and touch.  Information comes into the body through the five senses and passes into the conscious and unconscious mind (represented by the next two attached circles) by way of the energy sheath, the breath, (represented by the two arrowed lines).  The conscious mind is much smaller than the unconscious mind.  All the events of our daily life, unless short-circuited, pass through the conscious mind and plant themselves into the unconscious mind.  The more we do something the bigger the memory of that event gets in the storage space of the unconscious mind. The emotional impact of our physical experience also makes the event more or less memorable.  The more emotional impact an event has the more memorable it is, the more energy is stored with the planting in the unconscious mind.  Yet, almost all the events of life, almost all our actions and perceptions, are planted in our unconscious mind.  The final little circle on the right is our spirit, our atman.  Between the atman  and the mind are the intuition and bliss sheaths.  According to yoga psychology, the unconscious mind gets information from the outside world of the food body and the inside world of the intuition body, bliss body and the true self.  All of this is “deposited” within the unconscious world, out of which we act.  
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Yoga also believes that death is the separation of the food and energy sheaths and the conscious mind from the unconscious mind and the intuition and bliss sheaths.  The unconscious mind, the intuition body and the bliss body stay connected with the spirit, the true self, and become what is called “a soul.”  This soul reorganizes itself and “decides” what it must do next in life to fulfill itself.   It “reincarnates” into another physical form, usually a human being.  This is the rejoining of the soul (unconscious mind, intuition sheath, bliss sheath and spirit) with the physical world.  The soul now has another vehicle (conscious mind, breath, physical body and senses) through which it can fulfill its purpose and meaning.  All the darkness aspects of the spiritual journey or the hero(ine)’s journey is the human person trying to get through the unconscious mind to the true self,  and thus, fulfill its particular destiny in this lifetime.  


Huston Smith says that “virtually all of the world’s great wisdom traditions subscribe to the belief in the Great Chain of Being”(qtd. in Wilber 6).  In presenting that Great Chain, Ken Wilber in his book, The Marriage of Sense and Soul, like Chogyam Trungpa in Meditation in Action, suggests a Kabbalist “Diagram of the Four Worlds” as presented in Rabbi David Zeller’s audio presentation, The Tree of Life (Figure 4).  “The four worlds are simple hierarchy in 
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which body, mind, soul and spirit are distinct from each other, yet include the qualities of the “junior dimension” within the “senior dimension.”  He offers a diagram (Figure 3) and image of reality showing that “spirit transcends but includes soul, which transcends but includes mind, which transcends but includes the vital body, which transcends but includes matter”(Marriage of Sense and Soul 7).  He portrays this “Great Nest” as concentric circles, in the reverse order of the yoga representation of the human being.
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Wilber’s “Portrayal of the Great Nest” is quite similar to the Jewish 

not separate from one another, nor are they hierarchical.  They represent simultaneous, interpenetrating dimensions”(2).  Assi’ya, which is material creation or, in reference to the individual, the physical living being (nephesh), contains all four worlds.  Ratzon, sometimes called the “fifth world” is the “ground from which the four worlds arise”(2).


In summary, the Himalayan Tradition, which is consistent with other understandings of the human being, defines a human being as a divine, perfect and infinite being, called atman, with five layers of increasingly denser dimensions.  Atman is the core human consciousness.  It is the true self united with universal consciousness.

 Spirituality


With an understanding of the human being as essentially Spirit with mental and bodily dimensions, the concepts of spirituality and Spirit need to be examined.


As Elizabeth Lesser indicates, the word “spirituality” is difficult to define.  In her research for the book, The New American Spirituality, she discovers that the recognized “spiritual people” of today have different meanings.  “And yet,” Lesser continues, “it is critical to ask, ‘What is spirituality?’ as we venture on the path (writer’s emphasis).  The word is so laden with contradictory meanings and confusing traditions that many forgo the one journey (writer’s emphasis) in life that brings real happiness and fulfillment”(27).


In the end, "a spirituality", as Matthew Fox, founder and director of the Creation-Centered Spirituality Institute, writes,  “is a way, a path" (Original Blessing 28).   Also using Lesser’s image of journey, spirituality  would  be the way or the path one chooses to journey toward or with the Spirit, whether one defines Spirit as the transcendent source of universal life or the immanent divinity within the human. 

 
Webster's Unabridged Dictionary states that the suffix "ity" refers to the concept of a "state of being", or the "condition of being", or the "nature, character, or quality" of whatever word, idea, activity to which the suffix is attached.  For instance, "plurality" would mean “the condition of being plural" (1384) and  "legibility" would mean “the quality or state of being legible" (1035).  "Spirituality", then, is “the nature, character, or quality of being spiritual"(1751).    How is "spiritual" defined?  Webster's Dictionary  says it means "of the spirit or the soul" (1751), because it comes from the Latin word spiritus  which means “breath, courage, vigor, the soul, or life” and is derived from spirare  which means “to blow or to breathe"(1750).


Jurgen Moltmann, a Christian theologian, says “literally, spirituality means life in God’s Spirit and a living relationship with God’s Spirit. . . .  In a strict Christian sense, the word has to mean what Paul calls the new life ‘en pneumati’”(Spirit of Life 83).


 In order to understand spirituality and spiritual, the term “Spirit” needs to be defined.  In defining Spirit, the concept of the "life principle" of humans, especially as it is related to the breath, and the creator of that "life principle," namely a deity (1750), needs exploration.  This writer draws a distinction between the words “soul” and “spirit.” For the purpose of this research, “spirit” means the life-force, life-consciousness of the being.  “Soul” refers to the life force in union with the collective and unconscious desires and tendencies that a person accumulates throughout one’s life.   “Spirit” is often referred to as “the spiritual dimension of reality, the non-corporeal quality of existence, the transcendent part of our being.”  “Spirit” refers to the atman mentioned earlier, and is broader than the idea of soul or individual field of consciousness.  It is universal consciousness, Purusha, according to the Himalayan Tradition.


The term “spiritual” refers to a person’s center of consciousness.  This core consciousness, from which all the other conscious and unconscious aspects of the person draw their power, is what I call “Spirit.”  I see five hints of that life force in daily life:


(1) that which excites and energizes one


(2) that which enables a person to cope with disturbing and demanding moments in life


(3) that which gives a person purpose and meaning and 


(4) that which is important and with which a person spends a lot of time doing


(5) that which gives us joy.


The contemporary use of the language and the modern cultural understanding does not seem to separate these two realities identified as “soul” and “spirit.”  Therefore, the “soul” and “psyche” are often identified with the “spirit” and are labeled “spiritual” in much of today’s literature.  Thomas Moore’s understanding of spirit and soul, as presented in his books and tapes, Care of the Soul, Soul Life, and Soul Mates, exemplifies this present cultural understanding. 

 
Whether people’s definition of “spirit” and “soul” differ or are the same, spirituality is a universal human experience that finds unique expression according to culture and circumstance.   According to the Yoga tradition’s perspective, because everything manifests itself from its spiritual center, one might say that everything is an expression of the Spirit, everything follows the “path of the Spirit.”  From Wilber’s understanding, which is similar to the Kabbalists viewpoint, all is “in Spirit.”  All things and events could be considered “on the path” as well, just by the very nature that all the “junior dimensions” are within the “senior dimensions.”   There seems to be no separation between spirit and the matter dimension of Wilber or the food sheath of yoga or assi’ya of the Kabbalists.  That strongly suggests and supports the holistic, non-dual view of reality.  Spirituality and physical life are not separate.  Spirituality is the journey to and state of wholeness.


When one lives in one's own specific personal way, out of the Spirit, that lifestyle is a unique expression and example of spirituality, a specific spirituality.  But there is a universally agreed upon reality called Spirit .  It is given many different names and labels -- Yahweh, Purusha, Allah, Christ, God, the Tao, Cosmic Consciousness.   Yet it is, from all the world religions' perspectives, a Oneness, a Wholeness, a full Void (plenum) (Grof, The Transpersonal Vision), a Non-duality.   One could say that the Spirit expresses itself in many different spiritualities.   The experience of Spirit could be considered the experience of this Oneness, this Non-duality.  It is an experience of connection with wholeness/oneness, an experience of “belonging” to and within the “Uni-verse” (Capra & Steindl-Rast, Belonging to the Universe 14-16).   Within this concept of non-duality, spirit and soul are the same realities.


From a dualistic perception, a spirituality is a specific path and way of  uniting with Spirit.  From a non-dualistic perception, a spirituality is a specific path and way of becoming aware of one’s union with Spirit.  In non-dualism one experiences no separation.  One is Spirit.  These different paths or ways have given rise to the many world religions.  The distinction between a religion and a spirituality is critical to this research and will be discussed later.


For now this writer will examine some of the many definitions of spirituality in order to surface the common threads within those definitions and compare the writer’s definition with that presented in the literature. 


Elizabeth Lesser, in her book The New American Spirituality, states three characteristics that, in her opinion, define spirituality: a fearlessness, a longing for something that we cannot name, and a mystery behind the structure of reality.  This fearlessness, according to her Sufi teacher Hazrat Inayat Khan, comes from “the purpose of the spiritual life (which) is to be happy. . . .  The reason why man seeks for happiness is not because happiness is his sustenance, but because happiness is his own being, therefore, in seeking for happiness, man is seeking for himself”(qtd. in Lesser 31).    The longing, Lesser continues, “resides in a place deep within us.  It is a quiet and faithful place and if we learn how to access its powerful wisdom, it can become our most dependable friend”(38).  This place deep within us is the center of consciousness, the true Self, the atman, mentioned earlier.  She sums it up in this way: “The spiritual path (writer’s emphasis) is the process of fearlessly peering into the mysterious nature of life and relaxing our mental and emotional grip on our own place within it.  Learning how to do this opens the way to a kind of wisdom that answers our own questions and touches the deepest strands of our longing”(40).  Lesser emphasizes that the spiritual path about which she talks is a path of spiritual wholeness, a path that is challenging and leads to the realization of Self as divine.

Christian Spirituality



The literature of the Christian Tradition gives some further insights into the definition of spirituality.  These insights help in detailing other characteristics and dimensions of spirituality, which help in determining a practical understanding of the concept.


Lawrence Cunningham and Keith Egan, after concluding that the definition of spirituality in the Christian context “refers to that dimension or dimensions of human experience which provide the spiritual aspects of our lives” (6), list 23 definitions of spirituality (22-28).  In one of their initial statements about Christian spirituality, they mention the concept of “journey” or “way” to define a behavioral pattern in one’s lifestyle.  “Christian spirituality presupposes a way of life and not an abstract philosophy or code of beliefs.  To be a Christian is to live a certain way”(9).  The Christian scriptures support this notion in the Acts of the Apostles (9:2; 19:9; 19:23; 22:4; 24:14), where the term “The Way” is used to designate the early Christian community.  They were called “followers of the way”(Acts 9:2 NRSV).


 A spirituality, then, may need to be a consciously chosen way in order to be called a spirituality.  One may need to intentionally think and act in a certain way in order to be considered a practitioner of a specific spirituality.


There is clear consistency in the way in which spirituality is defined by the major writers in the Catholic and Christian traditions.  Jesuit theologian Walter Burghardt, in the context of Christianity, says that “spirituality is . . . Christian living as guided by the Holy Spirit . . . .  Each [spirituality] is a living out of the Christian life under the inspiration of the Holy Spirit, through the gifts the indwelling spirit produces in us . . .”(159).


Michael Downey defines it similarly: “A spirituality or spiritual direction is a certain, symbolic way of hearing and living the Gospel”(339-40).  Similarly,  Elizabeth Dreyer offers this definition in her entry in the Encyclopedia of Catholicism:  “spirituality is the daily, communal, lived expression of one’s ultimate beliefs” (qtd. in Cunningham and Egan 23).


In his introduction to the works of the great medieval Catholic mystic, Ignatius Loyola, Jesuit George Ganss talks about spirituality in the same light.  “Spirituality is a lived experience, the effort to apply relevant elements in the deposit of Christian faith to the guidance of men and women toward their spiritual growth, the progressive development of their persons which flowers into a proportionately increased insight and joy in the beatific vision”(61). This reference to the “beatific vision” is another expression of the Spirit, God’s Presence.  Gustavo Gutierrez, the father of Liberation Theology, mentions a deeper aspect of this way, specifically including the essence of metaphysics in daily life action.  “A way of being . . . in accordance with the Spirit, who is the life-giving power that sets the human person free”(70).


Although Luke Timothy Johnson from tradition defines spirituality in the Christian context as “one that is centered on the experience of God, specifically as saviour through Jesus”(28), Richard McBrien, noted Catholic historian from the University of Notre Dame, keeps the definition focused on the “experiencing of God and . . . the transformation of . . . consciousness and  . . . lives as outcomes of that experience.”  He affirms and ecumenical perspective that “since God is in principle available to everyone, spirituality is not exclusively Christian”(1058).  Alister McGrath, another major contemporary voice in spiritual writing today says, “spirituality is concerned with the shaping, empowering and maturing of the ‘spiritual person’ (1 Co 2:14-15) -- that is, the person alive to and responsive to God in the world, as opposed to the person who merely exists within and responds to the world”(125).


Philip Sheldrake expresses it this way: “the word ‘spirituality’ seeks to express . . . the conscious human response to God that is both personal and ecclesial.  In short: ‘life in the Spirit’”(Spirituality and History 37).  “On a personal level, spirituality is how we stand before God in the context of our everyday lives”(Images of Holiness 2).


One of the most unnoticed and yet most practical daily events of our lives is breathing.  When we associate spirituality with breath, Bonnie Thurston the author of Spiritual Life in the Early Church, says  that  two things are suggested.  “First, spirituality in this sense is an animating life principle”(2).  There is a connection here with her explanation of the early Christian community’s understand of breath as Spirit and the Himalayan Tradition’s understanding of breath as prana, which is also defined as “life principle” or “life force.”  From a non-dualistic perspective, Spirit is breath in  both the Christian Scriptures and the Yoga Sutras.  This similarity between traditions also reinforces the understanding of the oneness of the Spirit, even in light of major cultural differences. 


Thurston’s second point is that “the spirit is the human person in his or her devotional aspect”(2).   The biblical sense of “spiritual person” would be one that is “attracted to and in communion with the reality within and beyond the visible one”(3), says Thurston.  “Spirituality in this sense is the practice of religion, what a person does with what that person believes ‘spiritually’”(3), she says.   This again leads to the need to clarify the difference between “religion” and “spirituality.” 


However, before that clarification is made, as a way of summarizing the diversity yet solid commonality of these authors in defining spirituality, the four characteristics of spirituality articulated by Cunningham and Egan are instructive.   Cunningham and Egan application of these four characteristics to contemporary Christianity serve well for the understanding of spirituality as it would be applied to any religious or non-religious spiritual tradition.


The four characteristics are as follows: 


a. It is a spirituality if it is “holistic.” There is no distinction between “spiritual” and “human”(Cunningham and Egan 18).  What is of concern for the spiritual life, is of concern for the human life of the being.  Contemporary spirituality “is not limited to a concern with the interior life but seeks an integration of all aspects of human life and experience”(Sheldrake, Spirituality and History 50).


b. A spirituality “cannot be limited to an exclusively individualistic ‘care of the soul’.
There is no gap between action and contemplation, between being in the world and outside the world, between solitude and community.  Those are all spiritual demands which must be kept in a balanced tension”(Cunningham and Egan 19).  


c. A spirituality “must hold in balance a sense of the transcendent as well as a sense of the immanent”(Cunningham and Egan 19).  Cunningham and Egan write, “Authentic spirituality . . . demands that we locate ourselves consciously in the world around us (and even beyond us) while, simultaneously, accepting that this is not all there is”(Cunningham and Egan 20).  This is the complementary understanding of reality as present and cosmic, dualistic and non-dualistic, connected with concrete individual consciousness and the universal, cosmic consciousness at the same time.


d. Finally, “any authentic . . . spirituality must include an element of discernment, [which is] that spiritual critical faculty by which we judge what is worthy and what is peripheral, what is useful and what is noxious” (20).  This judgment is developed through experience and sound teaching from spiritual masters and mistresses over a long period of time.  This creates and formulates a tradition for that particular way of journeying on the path of the Spirit or to the Spirit.

 
Each of the paths of the Spirit or to the Spirit can institutionalize itself and develop into a religion.  Religion, then, in this sense can be called a spirituality; for instance, Buddhist Spirituality, Catholic Spirituality, Islamic Spirituality.  There is also within each of these general spiritualities, particular expressions of the “way to the Spirit.”  These are particular manifestations of the general path to Spirit.  For instance, within Catholic Christian Spirituality, there are particular paths like Franciscan Spirituality and Ignatian Spirituality.  Each of these is a unique path to the experience of the Oneness of Life, the Ultimate Reality.   Each of these is a specific way of journeying with the oneness of life, using specific patterns, rituals, activities.


In this sense, too, the National Pastoral Plan for Hispanic Ministry developed by the National Conference of Catholic Bishops, in Christian terms states that “spirituality is understood to be the way of life of a people, a movement by the Spirit of God, and the grounding of one’s identity as a Christian in every circumstance of life. . . .  Spirituality is the orientation and perspective of all the dimensions of a person’s life”(7).  This alludes to the communal dimension of following a specific path, which can again be  identified as a religion.


Having affirmed the connection between religion and spirituality, it is also critically important to see the very specific difference between spirituality and religion, as it is commonly understood in today’s modern culture.   “Religion” and “spirituality” are different. 

Difference between religion and spirituality


The term “religion” refers to both the experience of oneness and the institutionalization of that experience.  Several authors make the distinction between Religion  (with a capital "R") and religion (with a small “r”).  W. Royce Clark and John F Wilson define the experience of Oneness, the experience of union with Ultimate Reality as Religion (with a capital “R”) (24).   This experience is also considered an experience of “connectedness”(14) according to Fritjof Capra and David Steindl-Rast.  This understanding flows from the Latin derivation of the word, re-ligare,  which means “to bind back.”  Religion (with a capital  “R”) means binding oneself back to something or someone that is considered Ultimate Truth or Reality.  This understanding of the term “Religion” is the definition used in this PDE.


Fritjof Capra and David Steindl-Rast define the experience religion  (with a small "r") as the institutionalization of the experience of Ultimate Reality, the institutionalization of the experience of Oneness, the experience of Religion (with a capital “R”) (13).   These institutionalizations have given rise to many world religions.  Catherine Albanese defines religion as “the system of symbols (expressed in creeds, codes and ritual activities) of a particular people (community) that relates to the boundaries between “ordinary and extraordinary” experience of reality”(11).   Each institutionalization has a unique avenue to the Oneness of Life, the Ultimate Reality.  Usually, it is the avenue or path of the founder of the particular religion.    


The difference between a religion and a spirituality becomes a matter of the degree of institutionalization and formalization.  The term “spirituality” refers more closely to an individual’s path to or with the Spirit, rather than a specifically formalized group’s path.  Although the literature and academic usage of the term spirituality has referred to a group of people, such as Franciscan Spirituality for the followers of St Francis, or Ignatian Spirituality for the followers of St Ignatius, or Native American Spirituality for American Indians, the rigid institutionalization is not as precise or as extensive as in a religion.   Spirituality in a sense is a “person’s practice of religion” (with a small “r”) (Thurston 2).


In summary, as can be synthesized from the above discussion, spirituality is a specific path to or path with Ultimate Reality or Oneness.  It encompasses the person’s whole life, not just ritual activities at certain times and in certain places.  It includes the ordinary and the non-ordinary dimensions of life.  It involves caring for one’s own spiritual life and acting in society through compassionate deeds.   It also means skillfully determining the steps that keep one on the path with and to the Reality of Oneness (Non-Duality), Ultimate Reality.  In living one’s daily life, spirituality is one’s experience of being connected with the Source of life as one travels through one’s daily activities.  It is the specific experience of connection with Ultimate Reality, with the Spirit of Oneness, with Non-Duality, as one lives in the physical, concrete, practical world.

Further Remarks Regarding “Spirituality”


The Himalayan Tradition of Yoga, of which Patanjali is a specific spokesperson, has a very concrete and practical understanding of spirituality.  It “is a complete science that entails a comprehensive study of the intrinsic nature of the soul and its relationship both to the eternal world and to Universal Consciousness”(Tigunait, Inner Quest 3), or “Spirit” as this researcher understands.  Tigunait goes on to explain some other distinctions made above:


When this science is not coupled with contemplative or meditative 

techniques for attaining the actual experience of higher reality, it is 

philosophy or metaphysics.  When it is based on faith alone and is 

accompanied by superstition, dogma, customs, and cultural activities, it is 
[institutionalized] religion.  When it is accompanied by practices, which, although 
difficult to grasp intellectually, have the power to unveil subtle and often 
indescribable realms of inner experience, it is mysticism.  Only when this science 
rests firmly on a philosophy of life, incorporates ethical and moral values that are 
indispensable to health and well-being, and at the same time provides a 
workable system of self-training leading to self-transformation, can it correctly be 
called spirituality. (Tigunait, Inner Quest 3)


This daily movement of oneself throughout life which brings one back into union with the Spirit, if skillfully done, is spirituality.  The Himalayan Tradition, through the words of Pandit Tigunait, teaches that “practically speaking, spirituality has two integral parts: (1) theories and practices for removing obstacles to the inward journey, and (2) theories and practices that elucidate the inner core of reality and lead an aspirant . . . [to] direct realization of the true Self and its relationship with the Universal Self” (Tigunait, Inner Quest 3).


Drawing from these extensive, rich writings on spirituality, this researcher will use the following as a definition:  Spirituality is the skillful way one journeys, intentionally, on the path with and toward the Spirit (Ultimate Reality, Oneness, Non-Duality).

In light of this discussion, it is important to note a nuance regarding the Spirit as Oneness and Non-Duality.  An understanding of community is important to the definitions of the terms “healing” or “health,” and to the practical methods used to promote healing and health.   Non-Duality and Oneness mean no divisions, no separations, no isolated parts.  In positive terms, non-duality means wholeness, unity, and community.   


The experience of community is an important part of the traditional, aboriginal, tribal religious spirituality.  The prayer life of the Celtic people recalled the presence of divinity within all of life (de Wahl, The Celtic Way).  Marlo Morgan in her book, Mutant Message Down Under, explains the lifestyle of the Australian Aborigines as one that is lived out of the awareness of the “Oneness.”  The Native American religious traditions, as exemplified through Chief Seattle’s statement to the U.S. Congress in 1854, all speak of the interconnectedness of life (http://www.halcyon.com/arborhts/chiefsea.html).


This sense of union with life and with beings larger than the problems and concerns of daily life provided a deep security and peace even within major life struggles.  It is the same reality of connectedness with life and all its dimensions that Jeanne Achterberg, Ph.D., in her presentation to the International Society for the Study of Subtle Energies and Energy Medicine (ISSSEEM) talks about experiencing in the massive gatherings of Brazilian Catholics singing and praying together for long periods of time.  These rituals symbolized the unity, Oneness, non-duality of life; giving life meaning and purpose and a true experience of Oneness amidst the apparent isolation and separation of daily life.


This experience of community is a significant component in the healing process and will be affirmed later in this chapter.  The most significant aspect of the healing process is the encounter with or the experience of the Oneness of life.  Stanislav Grof, professor of psychology at the California Institute of Integral Studies, learned the importance of this experience of oneness from his work with “non-ordinary states of consciousness”:



Those who reported an experience of the Supreme said that it 

transcended all the limitations of the analytical mind, all rational 

categories, and all the constraints of ordinary logic.  Their 


experience . . .  contained all conceivable polarities in an inseparable 

amalgam, thus transcending dualities of any kind.



Time after time, people compared the Absolute to a radiant 

source of light of unimaginable intensity. . . . The supreme cosmic 

principle is also an immense, unfathomable field of consciousness 

endowed with infinite intelligence and creative power.  (The 


Transpersonal Vision 100) 


The Absolute Consciousness, Ultimate Reality, was also experienced as the Void, Grof discovered.  Descriptions of this experience are summarized in this way:



We experience the Void as a primordial emptiness of cosmic 

proportions and relevance.   We become pure consciousness, aware of 

this absolute nothingness; but at the same time, we have a paradoxical 

sense of its essential fullness.  The cosmic vacuum is also a plenum, 

since nothing seems to be missing in it.  While it does not contain 

anything concrete or manifest, it seems to comprise all of existence in a 
potential form.  Thus, the experience of the Void allows us to 


transcend the usual dichotomy between emptiness and form, or 


existence and nonexistence. 



. . . the Void transcends the usual categories of time and space.  It 
is unchangeable, and lies beyond the polarities of light and darkness, 

good and evil, stability and motion, microcosm and macrocosm, agony 

and ecstasy, singularity and plurality, form and emptiness and even 

existence and nonexistence.  (The Transpersonal Vision 101)


Grof explains that this Void is impossible to adequately explain in words: “it must be experienced to be understood”(The Transpersonal Vision 101).
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