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PREFACE

Most of the case studies in this dissertation have been gathered
from seminars that took place in the United States and
Switzerland. They were recorded on video tape, and the original
transcripts were used. I am thankful to all of the individuals
who have given me permission to present their stories. Their
identities have been disguised for purposes of confidentiality;
some of the transcripts have been edited for brevity and easier
reading, but the edited versions remain true to the original

text.

Most of these cases took place at seminars led by Dr. Arnold
Mindell, the founder of Process-oriented Psychology. 1In order to
clarify and prevent confusion I will refer to him as "Arny”
within the personal context of the seminar. I will use "Mindell”

for all references and citations.

The reader will find that I use the terms, "worid view,” "life
philosophy," and "paradigm” somewhat interchangeably. World view
is used commonly, with the meaning that anyone might associate to
it. A world view is simply a way of looking at and knowing the
world. Life philosophy interfaces with world view, and implies
our 1ife long assumptions about ourselves and 1ife and how they
color our observation. Life philosophies can be considered world

views, and vice versa, I encourage the reader to associate




freely td> these terms. My goal 1is not to make clear cut
definitions, as this would be a dissertation unto itself. “An
embarrassment for the professional philocsopher is that he cannot
produce any succinct, or even agreed, definition of his
profession. ‘what is philosophy?’ is itself a philosophical
question” (Lacey, 1986, p. 176). The word paradigm is used to
refer to sharegd assumptions which govern ways of looking at

things within particular fields of psychology or science.
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INTRODUCTION

Inspiration

In 1979 I met Dr. Arnold Mindell, founder of Process-oriented
Psychology, for the first time. Process-oriented Psychology did
not exist then as a cohesive psycho1dgy. Arny was identified as
a Jungian Analyst who was doing fascinating and groundbreaking
work with the body. My initial contact with him was
transforming. In that hour, he supported a part of my
personality which I had never been able to support in myself, and
which the outer world also did not encourage. Previous to this
experience I had been trying to unsuccessfully change myself.
The result of my inability to change was a lot of self-hatred and
my belief that there must be something essentially wrong with me.
I was going to a very progressive university and trying out
different kinds of body therapies, counse1ing, and self-discovery
methods. 1 wanted to have a loose and flexible body, which was
the goal of the body-oriented therapies I tried, and I was trying
to be peaceful and soft, which was the goal of the talking kinds
of therapy I did. I usually ended up hating myself because my
body never changed, and I did not feel at peace; I just got more
and more depressed. My first hour with Arny ended up in wild
fighting and an archaic kind of dance. I was ecstatic. All of

those years I had been trying to keep the physical, strong and



passionate parts of myself out of my 1life. I had never met
anyone who supported such things. He leapt and shrieked with me

and began to identify me with this new behavior as well.

I was immediately taken by his big heart and immense spirit for
1ife. He had no goals or ideas of how people should be; rather,
he gendine%y believed in people and that the things they did were
in the right direction. Taking Jung’s teleological philosophy to
heart, he sought for the meaning and purpose in the things that
most people found worthless and had rejected. My small-minded
view of the world at that time was made up of conventional
opinions like being loose and peaceful. Psychology, as a whole,
supported my view and therefore was not able to offer me
anything different. When I was unable to achieve the goals of
this view, the conclusion that we both reached was that there was
something wrong with me. There was no view which might

understand my tension as useful; it was only to be eliminated.

Arny was not only a talented and gifted therapist, teacher and
wonderful human being, but a man with a world view which was
forever expanding. His wide view and his own daring to live and
to constantly change and turn himself inside out is one of the
things that I love most about him and which inspired my initial

desire to study with him.

Today, many years later, I strongly feel the inspiration Arny has
given me, simply by his presence, to study our l1ife philosophies
and beliefs and emerging world views. The study of 1life

philosophies and emerging world views has not had a specific



focus in the Titerature of Process-oriented Psychology (Process
Work), although it is an implicit aspect of the work. Up to this
point, books have been written about the theory and practice of
process work, including the various areas to which it has been
applied, and the scientific and philosophical background on which

it is based.

Purpose of the Work

This dissertation introduces process work from the perspective of
the various world views or 1life philosophies which it is able to
elicit. The work shows how most world views are self-reinforcing
and that a school of psychology is only able to access that which
is within its own range of beliefs. Due to its holistic
philosophy, which acknowledges the 1importance of all parts of
human experience, its descriptive approach, and its belief in the
wisdom of nature, process work is one possible psychological
system which is able to work outside of a given governing worild
view by using the information that is contrary to the known worid

view.

The introduction takes the reader through an historical
progression of my growing interests to bring out the development
of my ideas and their interdisciplinary nature. Throughout the
text the collective roots of our world views are emphasized by
noting their appearance in our religious systems. Some of these
world views seem to have no collective origin and suggest the

creation of new ways of thinking and being.



Chacter one offers an introgucticn to Process-orienteag
Psychoiogy, emphasizing its phijosophical packground and the
structure of following a process. Chapter two gemonstrates
now a school of osychology can onily ac<cess that which 1Jts
philcsophy supports. Chapter three discusses tThe structure and
dynamics pf worla views, how they are mailntalned and Nnow hew ones

emerge.

The bulk of the text is dedicated to the direct expression of
these world views as they reveal themselves 1in the lives of
individuals, relationships, and groups. I have used case studies
to illustrate these emerging world views because the cases
contain the original life and excitement of discovery. I have
selected cases portraying areas of human experience which are
common and cross cuitural and therefore laden with collective

opihions and ancient beliefs.

My personal goal has been to take the reader to the heart of the
seminars where these works occurred. I have wanted to be simple
and straightforward, making this work accessible to both
psycho1ogi$t and layperson. The work 1is an invitation to
participate in discovering both our most common world views from
our most dése human experiences, and those that are trying to
emerge, creating new patterns for us to interact in some of the

most difficult spots in human tife.

Over the yéars my colleagues and I have discovered that the
seminar situation is similar to a tribal shamanic gathering; one

person’s or couple’s work becomes important for the group as



well. Due to the group atmosphere and reaction we can surmise
that the world views which emerge there certainly have a
collective echo. Thus, my aim has been to make these world views
available to a larger public, not because they are right or
better or should be every'person’s belief, but because they are
new collective creations, often going against deep-seated
collective beliefs. These cases are pattern setters; they have
a message which is meant for a larger audience, and search for a

place to make their public debut.

Process work shows us that exploring the things which disturb our
existing beliefs helps us create new beliefs and gives us the
potential to identify with the creation of our existence. No
longer victims of experience, we temporarily become that which
patterns our fate. One might say that this 1is to become the
godhead or identify with the divinity. The Taoists would say
this is following the tao. Jung wouid assert that this is to
work with the collective unconécious. Whatever we might call it,
that special numinosity which seems to generate our global

development lives in each of us.

Beginning Interests

When I first began this work my intent was to study religious
experiences. Over the years I had seen many experiences in
seminar situations which, for lack of a better word, I called
religious experiences. I had a strong inner calling to write
about such numinous experiences. I felt there was something 1in

them that needed to go beyond the seminar room. Indeed, these



experiences were often much larger than the individual and were

meant for the seminar participants and the collective at large,

I began to study these experiences and wondered what it was that
made them religious. I pondered over defining religious
experiences: were they only those which included a godhead, or
did the definition include other experiences which had a similar

feeling tone?

Rudo1f Otto (1917), one of the earliest European authorities on
religious experience, said that religion began with a feeling of
the uncanny. Religious experience is subjective, and differs 1in
guality from other experiences. Religious experience evokes a

sense of mystery and awe which he called numinosity.

William James, the psychologist and pragmatist, in his book The

Varieties of Religious Experience (1961) ailso emphasizes the

subjective nature of religious experience. His book 1includes
personal experiences that people have had and the effects these
experiences have produced. He is vehemently against what he
describes as "medical materialism,"” which minimalizes spiritual
experiences through reductive interpretations (p. 29). He
emphasizes the fee1ing value of religious experience and writes
that one of its characteristics is that the feelings are "...much
more convincing than results established by mere logic ever are”
(p. 73). Through his studies he has found that such experiences
tend to awaken a sense of solemnity and a feeling of absolute
self surrender (p. 78). Life and nature appear transformed in

the subject’s eyes (p. 131).
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The more I studied and thought, the more I came to realize that
religious experience was not something that remained within the
confines of organized religious tradition. Even though
philosophers like James describe the characteristics of religious
experience subjectively and empirically and outside of any
religious system, the experiences he relates all have the common
theme of a God or divine being. The qualities of numinosity,
something uncanny, and something other need not only be connected
with a God. Awe and solemnness, absolute surrender to something
greater, and the experience of nature changing in a powerful way
are the qualities of a wider definition of religious experience.
I now understand religious experience as a profound change in
world view or 1ife philosophy. A change in world view evokes the

qualities described above.

Religion and World Views

Perhaps my need to describe this as a change in world view has to
do with the fact that we are living in a time where religion as
we have understood it is changing. Organized collective
religion, still a strong force all over the world, has needed to
share its ground with a growing number of individuals who search
for their own kinds of religious experience. Many people
experience a mystery in 1life but do not belong to the
conventional structures. Such people may not even speak of God,

but experience the numinosity of 1life just the same.

James asserts that conventional religion comes ready-made for a
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person. and 1s hence alreaay getermineq. He states that he 1
interested 1n the €xperiences of those WNo do not cbserve
religion as a dul) habit.

e must make search rather Tor the originai

EXperiences which were the cattern-setters to all this

mass of suggested feelings ang imitated conduct (1961,

oD, 24-25),
I have a simiijar gcatl. I too, am interested in the creation of
original experience and how these experiences create necessary
patterns for others. This creation of original experience

challenges o1ld 1ife philosophies and gives birth to new ones.

Our perceptions uphold our 1ife philosophies or world views.

This "mass of suggested feelings and imitated conduct,” which
James uses to describe religion which has lost its vibrance, is
an essential ingredient in understanding the dynamics which

Ccreate our 1ife philosophies and world views.

Ninian Smart (1982), in a paper entitled: "Transcendental
Humanism: A Paper about God ang Humanity," ailso asserts that
established religion makes us experience the world in a certain
way.
Part at least of the function of religion is to give
uUs an overall vision of the worid as we experience
it....1it represents an experiment or a2 series of
differing experiments 1in Tiving. It is a mode of
orientation for daily life. (p. 382).
In other worgs, religion confirms the way we already perceive the
world., This 1is a strong contrast to retigious experience which

creates the worid anew. This work will focus on these "visions

of the world," that collective religion depicts, 1n so far as

12



they are amplifications of our life philosophies and structure
our perceptions of the world. Religious experience however,
introduces something "other” than this governing vision. It is
interesting to note that many of the world’s religions were
discovered in this way: an individual was forced to go beyond his
present view of the world. Jesus had to go against his people
and the Jewish belief in order to follow the experience closest
to his heart. The prophet, Muhammed, gave Islam its form, and
the Buddha Guatama left his wealthy Indian home in search of
enlightenment. Each of these religious leaders first struggled
to adapt to the religious belief or governing view of his time,
and was then pressed to discover something outside of the
collective view. As a man in one of James’ accounts said: "...he
[God] has ordered ways for me very contrary to my ambitions or

plans” (p.72).

Religion as a Model for World Views

In my introduction I have written about religion and religious
experience, not only because these areas were my initial
interests, but because our religious systems are the collective
systems of belief which shape our views of the world.
Religious experience, however, is transforming because it takes
us out of our small worlds. And as the man from James’ account
asserted, it is God who instigates such experience. While our
ruling life philosophies are narrow, our relationship to a

divinity compensates these attitudes.
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In this work, the various world views which are propagated by
organized religion wil] be used to understand more deeply the
individual life philosophies within the case material. We wil)
observe how the roots of much suffering and confiict can be
traced to an‘individua1 who is trapped within the confines of &
particular world view. We can also see how that view finds its
support 1in world religion. I have found that expanding one’s
view of the world and 1ife philosophy takes one into regions
which are literally foreign. Therefore, it is quite common for
the westerner to have an earth shattering experience which
mirrors the beliefs of the far east, and vice versa.
Additionally, new views are born which seem to expand our world
religions, and which sometimes have little echo in our known

religious systems.

Going into Foreign Regions

When we tread in foreign territory we move on the frontier,
discovering new land. This dissertation aims at introducing
world views that are less known to us collectively. It is meant
to introduce the reader to possibilities which were perhaps
previously less available. The goal is not to purport one of
these world views, but to simply present various options in an
attempt to create patterns, or models. In process work we
notice that patterns are created when we get to an edge. An edge
is that point on the frontier where the terrain suddenly changes,
and the land looks different; we feel we do not know how to step

onto it. 'We feel we cannot, or should not, or we are afraid.
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The edge is at the boundaries of our awareness, of the land that
we know. Our known pattern is not applicable to the new demands
of this untrodden terrain. However, if we see someone walk that
land in a way we would never have thought of before, we consider
the possibility that maybe it will not be as difficult as we
anticipate. Maybe we even go home that night and dream about
walking that land in this new way. This is the development of a
pattern. In this work we will see how going beyond the
boundaries of our known world and discovering new ways of being
creates patterns or models of behavior. It is my hope that the
case material will serve to create patterns for others to walk

the strange lands which we live in and are forever discovering.

Creating Patterns

Information helps to create patterns. I remember a professor I
had in college who said: "Poverty is a lack of information.” He
was a communications professor, and while his statement was meant
in terms of financial poverty, I think that it has further
applications. We can be poor in many areas of our lives besides
financial ones. In fact, our subjective feelings of poverty bear
little relationship to our outer situations. We feel poor in
feeling or ability, but we also feel poor when we are stuck in a
particular state; a condition, mood, affect, or way of being that
colors our entire existence at a given moment. Our tendency to
completely and often unconsciously identify with one part of
ourselves freezes us into one state, making others unavailable.

Hence, we feel impoverished when our l1ife philosophy is not able

15



to take in and incorporate new information which could give us
access to another state. As a result, the pPotential information
is perceived as a disturbance that creates suffering. We Jack
the view that the disturbance is information that might help us

Create a new pattern.

Gregory Bateson (1987) defined information asg "a difference that
makes a difference" (p. 17). In other words, if nothing stands
out to the observer, there is no new information. As a matter of
fact, we do not notice anything. That which stands out, disturbs
us, or makes a difference to our perception is information.
Process work is & psychology which picks up information. It
notices differences, that which does not fit in and is
mysterious, and then unravels the communication in the
disturbance. This unraveling of information creates patterns

1
which give us access to new ways of being.

The Divine Other

Religious experience also creates new patterns by focusing on
those things that are disturbing or mysterious. The main world
religions show us that the most divine experience occurs through
a confrontation with that which is most foreign, Historica11y,
the devout souyl searches for these peak experiences by traveling
into regions which are far outside collective belief. The seeker
often bears severe austerities and drops out of the accepted

culturai consensus.

What we experience as foreign we usually think of as "other."

16



This "other"” can evoke various reactions in us. Sometimes, we
are fascinated by it. Other times we want to fight it, and we
often fear it. At any rate, we are seldom neutral towards the
other. If we were, as Bateson states, it would not be

information.

In The Religions of Man (1958), Huston Smith describes the

relationship between the Jews and God. The Jews claimed that
man’s power is clearly limited; he can’t move a mountain, or
prevent a storm. They came to the conclusion that there exists
some inescapable other. They regarded this other as meaningful,
rather than hostile, chaotic, or amoral (p. 226). Here we find
an early pattern where the other is regarded as meaningful and as
a God. Jung (1958) also asserts the "otherness"” of God and adds
that God is discovered at the borders of our identity.

Psychologically speaking, the domain of “gods" begins

where consciousness leaves off, for at that point man

is already at the mercy of the natural order, whether

he thrive or perish. (p. 156)
Jung then probes deeper into the nature of the psyche and 1its
creation of gods.

Gods are personifications of unconscious contents, for

they reveal themselves to us through the unconscious

activity of the psyche. (1958, p. 163)
We might say that god is a world view, with each god representing
a different view, perspective, or idea. According to Jung,
exactly at the point where the known world leaves off, we create

a god. Perhaps we must personify the world views we need to

discover in order to bring them closer to us.

In many cases we use our relationships to contact this

17



"otherness, " meaning everything with which we would not identify.
We often meet someone whom we experience as god-like, who brings
our life new meaning or radically changes our perception.
Hinduism states that there are many paths to the same gcd. The
most popular path in India is Bhakti yoga, called "the path of
love." Here one does not identify with the godhead but needs the
love and relationship to the other in order to reach
enlightenment (Smith, 1958, p.36). Smith also makes a comparison
here to Christianity where relationship can also be a path to
contact God.

God figures in the guises of the spouse in the Song of

Songs as well as in the writings of the mystics where

the marriage of the soul to Christ is a standing

image. (p. 39)
It is an ancient idea to be transformed and awed by something

with which one previously did not identify, be it in relationship

to another person or a God.

Throughout the case material the reader will experience how new
world views are born by incorporating disturbances at the
periphery of awareness. We have seen how that which disturbs our
identity can be understood as mysterious and divine, and how this
view has been essential in religious experiences and the
subsequent creation of world religion. We have also seen how a
communication model reframes the disturbance by acknowledging it
as information. Relationships are another route to contact that
which is other. Process work has taken the idea of disturbance
as information and made it one of the hallmarks of its work.

Change need not come from an outer program, because it appears to

18



be implicit in 1ife’s mysterious and disturbing experiences.
Thus, individual as well as collective l1ife is never continually
homeostatic. We can choose to view life’'s disturbances as pests
to be annihilated in an attempt to keep our homeostasis, or we
can adopt a process-oriented view and try to unravel the message
in the disturbances. This work has chosen the latter and
introduces a diversity of world views that consequently emerge,

contributing to the development of culture.
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CHAPTER ONE:

INTRODUCTION TO PROCESS-ORIENTED PSYCHOLOGY

Process-oriented Ps&cho]ogy, founaed by Dr. Arnold Mindell, 1is a
recent school of psychological thought with far-reaching
applications. Process work has been applied not only to work
with 1individuals, but to relationships, small and large group
wOork, and beop]e 1n extreme or psychotic states, serious physical
conditions, and in comas and other states of profound lack of
consciousness. It is a psychology which expands 1itself rather
than defining itself through a specialization. Due to its alil-
encompassing philosophy and its wide range of applicability, 1I
have found it to be a psychology able to access a wide scope of
human experience. Indeed, as I have previously stated, my own
personal expef1ences, as well as the experiences of thousands of
others which I have witnessed, have led me to believe that there
is something quite unusual about process work which enables the
individual to have experiences far beyond the normal range.
Therefore, in this section I }ntend to give the reader an
overview of the basic philosophy and theory of process work,
because it is this philosophy which enables us to get to the

world views that emerge later.
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The Inner wisdom of Nature

Jung’s teleological approach to the 1ndividuai and Taoism's
dgevotion to nature contribute to the idea of process. "Tao' 1is a
word which has been nistoricaily difficult to define. In the
T -

ao 1 Ching, Lao Tzu most often refers to Zao as the way’

(1963). Mindell writes that the etymoiogy of the word "tao’
implies that tac means following nature as a guide. He compares
the word "tao" to "process.”

Using process language we can say that the Tao is the

flow of events in and between channels. Tao signifies

a process which simuitaneously manifests 1n a number

of different channels. (1985b, p. 91)
Process work follows the fiow of events and perceives them in the
channels in which they manifest themselves. Process work
differentiates six common channels 1in which information may be
perceived. These are visual, auditory, proprioception (inner
feeling), kinesthesia (movement), relationship, and the world
channel. One follows the way or inner wisdom of an individual’s
process by picking up the information within the various
channels. A1l information is important and potentially useful.
Taoism also accepts everything and discards nothing (Welch, 1966,

p. 138).

Mindell describes two aspects of tao. One is that it is a chance

happening, the meaningful flow of nature and 1ife. The second

aspect 1is its unfolding. “The tao that 1is given waits to be
2

unfolded."” Much of Taoism concentrates on the absoluteness and

meaning of tao, but little is written about its unfolding. It is

one thing to notice the manifestations of nature, but it is aquite
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&notner To ©i1CK TnNem up ana expiore them more deeply in order tTo
discover theilr 1mpilicit meanings. Process work aggs to Taoism (o}%
expanding how we can unfold and thereby assist the tao or

process.,

Influenced by Jungian psychoicgy, Pprocess work 3s bpbasea 1in
teleological thought, meaning that 1t observes phenomena as
striving towards the fullfillment of some meaning or purpose.
Jung sought the potential meaning in a dream, 1in contrast to a
more reductionist view which searches for a cause, and often a
pathology. Mindell took this teleological view aguite far,
applying it not only to dreams, but to body symptoms and
illnesses, relationship and group life, and altered states of
consciousness. Following a process and encouraging it to unravel
itself on its own terms, and thereby allowing the goal or
significance to present itself, is indicative of a worid view

which believes in the inner wisdom of nature.

Process work trusts the individual’s inner wisdom. Any
psychology which directs the individual in a specific line of
development, or professes what 1is heaithy or 111, normal or
abnormal, whole or incomplete, or suggests qualities or states
which are preferred, does not really trust the inner wisdom of
the individual. The methods and tools of process work support a
philosophy which believes in implicit meaning and wisdom. This
philosophy enables the therapist to follow the creativity of the

client and to assist 1in unraveiing the natural process. Thus,
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the information comes from the individual and not from an outer
person or program. The only exception is, naturally, if an outer
person or brogram happens to mirror the inner process. The goal
is the following of the process. Mindell compares this to the
early alchemists who claimed that the goal was the method.

(1985b, p. 121)

2

A1chemyu also stresses an inner wisdom in its cooking of the most
base material in order to bring out its value. The alchemist
began with the "prima materia,” which he described as both an
‘imperfect body’ and a ‘constant soul’ (Mindell, 1985b, pp. 123-
124). The constancy is 1indicative of the repetition of a
particular process asking for attention:

Any ordinary tumor, itch, anxiety, headache or stroke
of fate is an ‘imperfect body’ asking to be cooked and
transformed. Fantasies and tics are ‘imperfect'’
because they are not congruent with the rest of the
personality. The prima materia transforms to
perfection by unifying all of 4its separate,
incongruent and disharmonious parts, by focusing
simultaneously on primary and secondary processes.
(Mindell, 1985b, p. 124)

The Structure of Processes: Primary and Secondary Processes

Process work differentiates processes by noting their distance
from awareness. Primary processes are those which are closest to
our identity and are associated with our intentions. Secondary
processes are further from our identities and are experienced as
foreign or other (Mindel1l, 1985b, p. 13). Secondary processes
disturb our intentions. For example, my primary process at the
moment 1is writing; my intention and identity is all directed to

this goal. Suddenly I notice that I have been trying to ignore my
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fatigue. It has been in the background and keeps creeping up on
me. The fatigue is another process with which I am less

identified. It is disturbing my intention of writing.

These structures are based on the hypothesis that we are not only
made up of that with which we identify. In the past such
processes were called unconscious; in our dreams and other
unconscious behavior we displayed parts of ourselves that were
unknown or repressed. Mindell (1985b) observed that the terms
"conscious” and "“unconscious" were not always functional in
practice. He noticed that in psychotic states, near death
experiences, and deep bodywcrk experiences, speaking in terms of
conscious and unconscious was not possible (p. 13). He redefined
consciousness as our ability to perceive, or our awareness of our
awareness, It became clear that people could actually be
unconscious of their primary process. In other words, we may be
aware of identifying ourselves in a particular way, but we often
are not aware of how we do it and actually feel little control
over it, For example, a young man, working in a Swiss bank
strongly asserts that he is hardworking and ambitious and will do
whatever he may need to get ahead. His primary process is this
hardworking and ambitious attitude. However, when I encouraged
him to additionally be ambitious with me and to make sure that he
got everything that he needed, he shied away. His ambitious
behavior was difficult to reproduce even though he so strongly
identified with it. Additionally, he lacked the awareness of how
he was already being ambitious in the moment in our interaction.

He was not aware of his loud and demanding voice, nor the subtle
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pressures that he was exerting on our work together,.

Gaining access to these secondary processes which disturb us
gives us more freedom to experience many parts of ourselves. As
a matter of fact, the entire person does not experience the
disturbance. The primary process is the part which suffers. The
secondary process, which is creating the disturbance, does not.
For instance, our ambitious banker was coming to me because of
chronic colds and fatigue which medical doctors could not help.
Working with his body state revealed a baby who just wanted to
lie back and be taken care of. The baby was not disturbed or
suffering but was very content to lie down and be cared for. As
a matter of fact, once he was able to become the baby, he felt

much better physically.

Edges

The edge splits processes up into primary ones which

the client identifies himself with and secondary ones

which he feels are not directly associated with him.

(Mindel1, 1985b, p. 25)
The edge 1is the boundary of our awareness; it is the point where
we feel that we cannot do something, or where we totally
disidentify ourselves. For example, earlier I did not want to
stop working. However, something else inside of me was tired and
needed a break. The edge is where our beliefs and 1ife
philosophies sound strongly. We say, "Well, I shouldn’t do this
because it isn’t right” or "I can’t take a break because I’1]

never finish,” or "I am not a person who likes to move,"” or "I

don’t believe that people should act l1ike that,” and so forth.
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The beliefs we have at the edge Keep our primary process intact

in an attempt to keep our secondary processes out.

Following Processes

4
Many psychologies are prescriptive and value certain states more

than others; for example, some strive for relaxation and others
seek catharsis. They uphold a particular model of health or
normality and prescribe behavior in order to attain their goals.
Prescriptive world views are hierarchical and static. Change
occurs through eliminating one state and introducing behavior
which upholds another set state. In a prescriptive view life is

still and set and determined by a higher authority.

Process work is based on the following of information. It s
value free and descriptive, meaning it describes the information
that is there. Process work has no set models and does not
strive towards an end state or perfection. Process-oriented
thinking understands states like relaxation, tension, catharsis,
or enlightenment as temporary resting spots in the flowing river
of process. Change is seen as implicit in the individual; it is
already there in the incongruent signals and information that go

against the primary process.

Process work demonstrates that information is conserved, meaning
it cannot be lost or gained; it can only change places. Jung
(1960) understood how energy was conserVed and applied this law
in his theories about the structure and dynamics of the psyche.

Parts of the personality can neither be rejected, nor prescribed,
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unless of course, the prescription matches what is right for the
individual. Even if we want to reject parts of ourselves, most
of us know it does not work. Any information which 1is not
processed, including a part of the personality, has an autonomy
of its own. Therefore, process work emphasizes picking up
information and describing it in the way that it is presenting

itself.

The six basic channels that I mentioned earlier help us to
differentiate where information is salient and where a process
can be unfolded. Our primary process in a given moment will tend
Lo occupy channels to which we have easijer access, while
secondary processes appear in channels which are not easily
organized by our main ways of perceiving. Thus, the channels
which are unoccupied by our primary process are more open for
information which is outside of the primary identity. For
example, when I was writing earlier I was perceiving visually,
thinking and looking at my computer. This was my main channel of
perception, occupied by my identity. The visual channel was not
too available for other kinds of information besides writing.
However, another part of me, a secondary process, was tired and
needed a break. The fatigue presented itself in the
proprioceptive channel. I felt tired. When I focused on it I
could feel the weight of my eyelids and the strain in my back.
The new information was coming in through the proprioceptive
channel, which was unoccupied, meaning "I" didn’t occupy that
channel. My momentary identity was perceiving itself visually.

However, the proprioceptive channel was occupied by another part
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of me, one of which I previously was not aware.

The channel concept acknowledges the various ways that
information presents itself and creates one system to follow many
paths. Working in many channels fills the growing need for
holism; the individual need not feel split working with movement
with one therapist, relationships with another, and dreams with
another. Therefore, the channel concept helps to meet the need
for many different kinds of therapy. Additionally, unless we are
pressed, we rarely remain in one channel and need to be

appreciated for our wholeness in many modes.

The body is a perceptual system which brings its messages
across in the best way it can. Symptoms, pain, and illness
are seen as parts of the individual which are looking for
expression. The body has an intelligence; therefore, process
work works with the body by following the sensory grounded
information in the channel in which it is manifest, instead of

trying to alter or repress it.

Unfolding Processes

One of the most natural ways to unfold a secondary process is to
amplify the secondary or unintended signals in the channel 1in
which they occur. I say this is a natural process because we
often unconsciously amplify those things which are happening to
us. For example, if we have a headache, we unknowingly shake or
put pressure on our heads. If we have a rash, we scratch it.

The body is trying to experience itself more fully in these
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ynconscious ways. We can observe an inner wisdom in the human
tendency to make symptoms worse. Qur symptoms are striving
towards a final purpose; by encouraging our tendency to amplify

symptoms, Mindell discovered what he called the dreambody.

This discovery is related in Working with the Dreaming Body,

(1985a, p. 8) in a story of how Mindel]l worked with a man who had
a tumor in his stomach. When the man’s experiences of his tumor
were amplified, they turned into an explosion. The night before
he had dreamed that the medicine for his disease was 1ike a bomb.
From this early experience Mindell began to postulate a
dreambody: that which is simuitaneously dream and body. The

processes that are in our dreams are mirrored in our bodies as

well; they are somatic dreams. Actually, the dreambody can
manifest itself in many channels. That which is dreaming and
unknown presents itself in any channel that is open to it. We

can find secondary experiences in our movements, personal

relationships, and world events as well as in our dreams.

Amplifying body processes and other types of signals brings us
into contact with the living dream. in one case, amplifying a
s1ight movement of the head as it tilted slightly back suddenly
turned into an experience of flying. The woman felt herself
flying and then looked down at the earth below her. Suddenly she
had a new perspective on her 1ife which she had not known before.

she had recently dreamed of flying over the city where she lived.

amplification 1is an important contribution 1in the field of

psychology. Most often unconscious material has been
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interoretead or eiiminateg. In 1Interpretation one rcart oT the
personaiity 1interprets another, less Known part. The obvious
proclem here is that <the interpretation 1s cieariy only the
subjective opinion of one part, whether that part be intrapsychic
Or in the form of a therapist. There has cieariy been a need to
have direct communication with that which 1is unconscious or less
Known. Amplification 18 a way in which unconscious material can
speak for itself in the same language as it is represented. For
exampile, talking to someone about a pressure they are
experiencing on their back is less useful than actually pressing
on the back and following the communication through body
channeis. Interpretation 1s a meta-experience, but it is not the
experience itself. When we amplify a process we encourage the
individual to do more of what is already happening in an attempt
to discover the meaning behind the signatl. For the purposes of
this study amptification is essential; it 1is one of the tools
that births a new world view. Interpretation, on the other hand,
supports what is already known. Thomas Kuhn (1970) states that
interpretation is a deliberative process; we perceive something
and then 1interpret it according to what we already know. He
claims that since Descartes perception has been analyzed as an
interpretive process and that our interpretations occur guite
unconsciously, We think we are perceiving, but we are equating

5
our perceptions with our already known interpretations (p. 195).

Channels as Modes of Perception

Mindell (1985a) defines a channel as a mode of perception (p. 8).

»
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As stated in the introduction, Smart asserted that religion is a
mode of orientation which gives us a vision of the world as we
already experience it. We can thus determine our mode of
orientation by determining in which channel we perceive. The
perceptions we have in this channel confirm the world as we know
it. Perceptions that differ present themselves in channels which
we use less. Religious experiences or a new world view, for
example, will occur in channels that are outside of our everyday
mode of perception. In these modes, we feel confused, off
center, or plagued. We suffer because our primary mode of
perception cannot incorporate the experiences from these other
channels, and we thus simply feel victimized by them. Therefore,
we remain focused on the modes with which we are more familiar
and attempt to avoid those which threaten or disturb us. Process
work focuses on the perceptions that throw us off balance. In
the case material we will see that new world views are born
through the experiences of an unoccupied channel, meaning a
channel of perception in which the agent is not the subject.

This will be an important point to which we will later return.

The Thread of Interconnectedness

In River’'s Way (1985b), Mindell discusses various one worid

concepts that show the non-causal relationships and connections
of our worid. This one world 1is characterized by the
interconnectedness of all the events in the universe, regardless
of their 1lccalities. Separate and independent entities do not

exist in isolation; rather the world functions as one enormous
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ocrganism. Minceli mentions the fields of pnysics, tiology, ana
psycnology 1in accition to Buddhist and Tacist thougnt wnich have
addec to this view, and asserts that,

The most‘modern thinkers realize that ghysical theory

s a reflection of the human cersonality. (p. 56)
I bring this to the attention of the reader at this point because
process work .appiies this one world concept. In this concept
everything that is considered "other” also belongs to the
individual or group. This perspective reflects the taoist
thougnt whichkaccepts all information and discards nothing. In a
worid where eVerything is one, where could we even possibly
deposit someth{ng and claim no relationship to 1i1t? Everything
fits somewhere. Even if we end a relationship with a loved one
and leave the country, hoping to get away, we dream about it.
Nothing simply vanishes. The world is a complicated web of
interconnected experience and meaning. Therefore, lin Process
work, information can come from anywhere; the channels we have
already mentioned, the worid itself in terms of synchronicity and
other worldly and spiritual experiences, other people. and even

the therapist.

This one worlid view takes its form in process work as an all-
encompassing paradigm which can be expressed in one sentence:
that which 1is happening to us is meaningful and significant. The
world 1is highly patterned and ordered and these happenings are

its connecting principies.

As I have mentioned, many modern thinkers in various fields have
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come to similar conclusions about the interconnectedness of the
world; this idea has also asserted itself throughout time in
various ancient beliefs and eastern religion. Taoism cleariy
asserts that "...our inner nature is an extension of the nature
of the universe” (Welch, 1966, p. 45). It is interesting to note
that Judeo-Christian religion asserts a one-world universe made
up of God, although most westerners rarely consider this. For
the early Jews, it was meaning and teaching which connected and
held the universe together.
God was the ruler of history; nothing, therefore,
happened by accident. His hand was at work in every
event - in Eden, the Flood, the Tower of Babel, the
years in the wilderness - shaping each seguence into a
teaching experience for those who had the wit to
learn. (Smith, 1958, p. 236)
Rather than go more deeply into the background of one-world

concepts, my interest here is to state that process work

illustrates this paradigm in its practice on a human level.

The Need for Process-oriented Psychology

Every development in psychology, as in all fields, has grown out
of a particular need; a place where what was presently practiced
was no Jonger sufficient. For example, Freud’s assertion of an
unconscious was radical for Europe at that time, which believed
strongly in a conscicus will,. Jung’s introduction of a
collective unconscious made up of archetypes and timeless
collective experience expanded Freud’s concept. Reich’s hands on
work with the body added an important element to the
predominantly verbal methods of his time. Thomas Kuhn, in his

book, The Structure of Scientific Revolutions describes this

33



phenomenon in terms of a paradigm change. He says that a
paradigm is effective as long as its tools are able to solve the
problems that it defines. When a problem emerges that is outside
the realm of applicability of these tools, a crisis oécurs and

this crisis precedes the birth of a new paradigm (p. 76).

A complete review of the various paradigm changes and the
explicit need for their development in the history of psychology
is another dissertation unto itself. For the intents and
purposes of this work, I will content myself with introducing the
reader to process work in a way which emphasizes the various
needs that its paradigm and philosophy fulfills, and perhaps hint
at the holes from which it emerged. Another study would be to
investigate the 1limits of process work and predict the next step

in its growth.

By noting what people find appealing about process work, we might

extract some of the needs which it seems toc fill. Over the years

I have listened to many people who have had some kind of

experience or encounter with process work, and they describe

their impressions in only a handful of ways. They are drawn to

the work because:

1. It unifies what they have already learned.

2, It formulates something that they have always felt or known
but have never been able to fully grasp.

3. It supports them for experiences which had never before been
supported by other therapies, in relationships, internally, or

within the culture they lived. Thus, people feel there is a
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lot of Tove in the work.

4. The work is fun and seems tc generate happiness.

These statements concerning unification, formulation, support, .
and fun hint at the various needs that process work fills. The
theoretical and philosophical foundation have generated the

following conceptions which support these spontaneous reactions.

People feel supported because:
-The individual possesses her own creativity and inner wisdom.
-A11 states have a value. Without a specific model of health,

all states feel appreciated.

-There is no final state : no individuation, enlightenment,
normality, health, or completion. These are all states in a
larger process. State-oriented thinking 1is directed towards

attaining a state of being. With a process-oriented paradigm, an
individual need not strive towards an ultimate state because
the process is its own solution. What is needed is already
there and simply needs to be picked up. This relieves one of our
most common western world views which emphasizes striving and
achieving and is not right for everyone.

-There is a love of the unknown and a curiosity about discovering
that which is foreign and furthering that which is least
accessible. Therefore, parts of the persocnality which were
previously unknown and had 1little conscious use suddenly feel

supported.

Unification occurs because:

-Access to varijous parts of the personality which were previously
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consigered other anad foreign 1s gained.

-Peopie experience different parts of themselves through various
moges of expression because process work values and i1ncorporates
the multi-channeied tools of various psychological schools.
Thus, it i1ndirectly attempts to bring many schools of psychology
together and integrates scientific and spirituail thougnt.

-Due to the one-world concept, the 1ndividual is not considered
an isolated being, but is seen as part of the whole. Therefore,
the outer world is a reflection of individual psychology and vice
versa. Because of this phiiosophy, people tend to feel more
connected with something larger than themselves. Additionaily,
the individual is a channel for the world, and the world 1s one
for the individual. This means that the collective process can
be expressed through an individual in the form of dreams, body
symptoms, relationships, and various other channel experiences.
Individual processes are also expressed through world processes
like war, environmental disasters, and terrorism. For example,
many of us find it difficult to express anger and have conflicts.
Because we have no forum for processing our aggression in our
personal lives it emerges on a national level as war.

-At the present time process work also faces a crisis. It s
growing out of its identity as a psychology. Due to its work in
various fields: medicine, social work, politics, spiritual
realms, and art, the definition of psychology has to expand or
process work has to define itself in a new way, larger than the
scope of psychology. It seems that many psychologies share this
experience and are also searching for ways to branch out. This

natural growth contributes to the sense of unification that
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people experience with process work, as it takes us outside of

the psychological practice.

Process work is fun because:

-The therapist is also encouraged to bring in her own process.
In a world which is one, her experiences are also important to
the whole field. This makes the work more engaging for the
therapist. There is also very little "burn out,” a term coined
for those working in the helping professions where they feel they
are too exhausted and overwhelmed in their work. Burn out is in
part due to not being connected with our cwn energy. In process
work the therapist is encouraged to believe that her reactions
are a meaningful part of the work.

-Changing identities is also fun and adds to the 1lightness of
this work. We feel heavy when we are stuck in one part of
ourselves and cannot find a way out.

-This is a very creative psychology; all experience is created
anew. Surprising solutions are the norm and the sponténeity in
which they emerge and the irrational means that are often applied

give the work a happy feeling.

When people speak of process work formulating something they have
always felt I think they are referring to the explanatory power
of this work. Process work theory explains that which has seemed
disturbing in a useful and easily applied way. It has
incorporated many diverse fields and seems to have created a
world view based on one-world concepts. Thus, it takes us

outside of therapy; focusing on psychology and individual
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probiems beches one aspect of a larger iife process. The
division between therapy and life seems less clear, but rather

process work seems to suggest a way of living, a lifestyle.

Altered States and Collective Growth

The rapid growth of process work could also be indicative of the
human need for experiences which lie outside the collective
consensus., Collectively, we have been fascinated with altered
states of consciousness. In fact, culture has not existed

without them.

In religion we find that various kinds of trance states and
divine exper{ences have been essential in the creation and
maintenance of any religious system. The ingestion of alcohol,
drugs, herbs, tobaccos, chemicals, and foods have been common
means used to change one's s;ate. Movement has been another
access: dance, sports, martial arts, warfare, and so forth.
Other activities like meditation, vision gquests, sex, art, and
creative work as well as everyday activities 1like watching
television, going to a movie, or listening to music also serve to
take us out of our present state. Proprioceptive experiences

strongly change our states; illness is the most common example.

Over time each culture has had varied relationships to these
states. Some of them have been seen as divine or creative,
others as dahgerous or forbidden. Any state can be an altered
state; they are relative to a given culture and our own primary

processes., We go into an altered state when we are overwhelmed
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by perceptions in a channel which we do not usually occupy.
Chérles Tart (1975), well-known 1in his research about altered
states of consciousness writes about the cultural relationship we
have towards such states.

The small number of experiential potentials selected

by our cultural, plus some random factors, constitute
the structural elements from which our ordinary state

of consciousness is constructed. We are at once the
beneficiaries and the victims of our culture’s
particular selection. The possibility of tapping and

developing latent potentials, which 1lie outside the

cultural norm, by entering an altered state of

consciousness, by temporariily restructuring

consciousness, is the basis of the great interest in

such states. (p. 4)
Tart comes to a similar conclusion; collectively we are searching
for experiences which are altered or “"other." Peoplie are not
happy 1iving within the constraints of our collective world views
and are searching for new ones. Altered states, by their nature
as states different from the collective, introduce new world
views. Process work, which follows the changing nature of our
states, helps create a rapid access to various states. Perhaps
this is one of the reasons for its rapid growth; it helps people
to have greater access to various states and therefore,
contributes to the discovery of our individual and collective
totality. By following altered states that are always present,
but with which we do not identify, we might even consider the
existence of a collective spirit in each of us which lives
outside the cultural norm. As a culture we are challenged to
develop new attitudes to altered states, perhaps perceiving them
as harbingers of new experience rather than as disturbances to be

eliminated.
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The Process-oriented World View

The world view of process work is one which incorporates others.

Thus, a process-oriented approach sees many world views existing

side by side. It sees world views which are closer to and
further from our awareness. Those which are further are ones
which seem to be trying to emerge into our consciousness. The

world view of process work is not exclusive but follows the flow
of information by developing it and bringing out its meaning.
Paradoxically, it is a world view which would have difficulty in

proving itself because it sees itself as one of many .
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CHAPTER TWO:

PSYCHOLOGY AND PHILOSOPHY

The beliefs and assumptions of a psychology effect the work it
does and the nature of the experiences that emerge. A particular
psychology will not be able to support or access that which is
outside of 1its own particular beliefs or philosophies.
Philosophies tend to be self-reinforcing; all information is seen
from a particular philosophical perspective which reflects back
onto itself. This is the nature of a governing paradigm:

Paradigms differ in more than substance, for they are

directed not only to nature but also back upon the

science that produced them. They are the source of

the methods, problem-field, and standards of solution

accepted by any mature scientific community at any

given time. (Kuhn, 1970, p. 103)
In other words, a paradigm is inseparablie from its philosophy and
methods, its observations and subject matter and its outcomes.
Therefore, there is very 1ijttle new information. For examplie, a
school of psychology which believes in freedom and being open
will not perceive lack of freedom or being closed as important
information in and of itself. Being closed, for example, will be
understood as that which should not exist and which prevents

openness. Schools which emphasize extraverted expression will be

unable to support internal processes. The internal experience
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W11l De understooqa as Diccking the goal of expression. Nhen cur
goals as psychologists are not fulfilled, 1t 1s easier to
attribute blame tc either the client or therapist, rather than to
examine our paradigms. We usually try to 1ncorporate new infor-
mation by first seeing 1t as the same. not noticing an anomaiy.
Hence, the i1nformation has to strongly disturb the paradigm or
primary belief 1in order to be noticed. We will see tThroughout
the case material how process work 1is repeatedly working with

disturbances, noticing them as the next step in the process.

Interpretation is a useful method, one which many psychologies
share. However, its use becomes limited when the interpretation
doesn’t go along with the inner process of the individual. As
mentioned before, in order to make an interpretation, the
therapist must have some already known basis of experience. The
effect that this often has in psychology is a profound lack of
totally unknown experience. Most content that emerges within a
psychological session is organized by a given theory; thus, there

are rarely surprises or unusual outcomes.

At the Edge of Philosophy

The edge 1is the crucial point where the philosophy of a
psychology will strongly come 1into play and 1influence the work.,
The edge is the point of philosophical crisis for the i1ndividual.
It is at this point that the person’s governing 1dentity 1s
threatened by something new, and the current philosophical
viewpoint is intent on keeping the new 1information out. Thus,

the philosophy of the school will have a deciding role in the
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outcome of the work, The new 1information cannoct be
incorporated by the individual if the governing philosophy does
not have the tcols to appreciate it sufficiently. Similariy, the
governing philosophy of a particular school also may not have the

tools necessary to unfold that which is trying to emerge.

An Example

Fran sits down in a seminar group to work on something. As she
comes into the circle, the group is very loud, cheering her on.
She comments that she feels 1ike she 1is walking into a track
meet, and slaps her thighs. She makes lots of arm motions,
stretching and flinging her arms above her head. Then the mood
changes; her voice gets low and serious, and she l1ooks down,
saying that she thinks she wants to work on trusting her own
perceptions. She says that for the last few weeks she has been
feeling pretty well, but people have been telling her that she

looks sad.

Fran’s goal is to work on trusting her own perceptions. Her goal
is indicative of a philosophy of working and analyzing and
thinking, and this philosophy organizes her perceptions. She is
not identified with the wild and cheering group atmosphere that
spontaneously arose around her. The track meet, excitement, and
movements that she makes are all part of another process which 1is
further from her identity. Another way to describe her primary
process 1is as someone who doesn’t trust her perceptions. Her

secondary process can be seen in the description of other people.
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Other people tell her how she Teeis. She does not identify
herself as these other people, but feels disturbed by them.
Thus, they are a secondary process with which she needs more
contact. In other words, in her secondary process she has a part
that does befieve and trust in its own perceptions; trusting in
perceptions is a gquality that she feels she lacks, but which she
attributes to others. In this sense, what these people perceive
is superfluous; the point is that they believe in what they

perceive.

Fran asks her therapist what she should do and wants to know if
the therapist thinks that she looks sad. She does this in quite
a provocative way, champing on her gum l1ike a 1ittle girl, and
smiling. Here she 1is identified with the one who does not
perceive and does not believe in her perceptions. The way she
has identified herself up until now has been as a person who is
sad and does not believe in herself. What she really means by
not believing ﬁn herself is that she does not believe in part of
herself. She certainly does believe in the serious and sad one
who wants to work on things. However, she does not believe in
her own beaming smile at the moment, and her excitement and
movements. Within her primary belief system, she does not have
the tools to perceive this other happy part. Her primary belief
of herself is that she is sad, depressed, and that she should
work 1in a very analytical and rational way in order to trust
herself. Thishpért does not have the philosophy to even approach
perceiving hapﬁiness. Therefore, there is a certain intelligence

in projecting the perceiver and asking the therapist and others
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what they think. Asking others is an attempt To discover anotner

view of herself, another way of perceiving the world.

Fran has an edge to this new belief in herself. It s a
perceptual edge where she has no pattern to perceive herseif any
differentiy, If we are from a psychology that empnasizes
thinking, insight, analysis, and the working out of problems. we
will mirror her primary philosophy. If we are aware of her
belief system and our own we can use them as an intervention
which could be very helpful to her. We can be absurdly
analytical and mirror what is always going on inside of her, so
that she then can react to it. However, if the thinking and
analytical method of working is applied unconsciously, the
therapist will probably get annoyed at Fran for not changing and
picking up the insights, and Fran will probably feel 1ike she 1is
in the same place as she was before. Therefore, working outside
of a serious and analytical mode is at the edge of Fran’'s
personal philosophical beliefs and could also be at the edge of

the beliefs of a given psychology.

Process work acknowledges that the information that we neeag is

already present. Hopefully, our philosophy will be open enough
to pick it up. Finding the right mode of communication 1is
essential. Chances are that talking will not be effective

because it mirrors the philosophical system to which she already
has good access. Using this route, the philosophy would circle

around on itself.

If we observe Fran for the information that Jooks least

45



ungerstood and least represented, we woulc have to say that her
movements, smiling and provocation appear 1incongruent with thne
style of her governing philosophical approach. Thereftore,

working directly with movement will probably be useful.

The therapist did get Fran on her feet and encouraged ner
movements by unfolding the ones that were least comprehensible
and less controlled by her 1intentions. At this point, we are
working in areas which are way outside of Fran’s normal mode of
organizing her perceptions. In her movements, she begins shaking
and flinging her arms up in the air. These very movements were
already present in the beginning when she sat down and spoke
about being at a track meet. She begins to sbin, slowly and with

a rhythm. She is beaming and looks ecstatic. After a while, she

stops and tears roll down her face. "It’s just me." she says
softly, crying tears of Joy. "It’s Jjust being alive!"” She
reveled in her happiness and then became very moved. "I saw
myself going out in the worild and I wasn’'t afraid!" she
exclaims, barely able to believe it herseif. Fran is very

touched, filled with a new belief in herseif. They complete the
WOrk by spontaneously bringing Fran’s vision into an auditory
channel. They sing a touching children’s song about going into

the world without fear.

Discussion

The new philosophy was organized by a deep belief in herseilf,
where she trusts her perceptions in all of their various modes of

expression. This philosophy fs characterized by happiness and a
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belief in the unknown. Here was a worid which was not organizea
by fear. Her experience was a dance of 1ife, celebrating and not
fearing. It is a view which 1is free from the cumbersome and
heavy thoughts of her primary approach, which organizes the world

she lives in and perceives it as a scary place.

The philosophy of process work which allows her access to this
new view is its trust in her own inner wisdom. Theoreticatlty,
the channel concept helps the therapist to discover where this
wisdom is manifest. The new 1ife philosophy is in the perceptual
channel which 1is not occupied by the governing one. Oonly 1in
those channels which are outside the governing philosophy can it
retain its own unique and autonomous expression. Therefore,
working with Fran’s spontaneous movements was the keyé Process
work follows that which is most incomprehensible and numinous,

understanding that this 1is where the 1living unconscious is and

where all potential creativity lies.

The tools available to Fran were the tools of her primary belief
system. These included being analytical, finding causes and
solutions, and rational understanding. These tools match those
of most psychologies. Such a therapeutic outlook which works on
itself would keep Fran where she is. A movement therapist would
be very helpful in this case and Fran would probably have a
breakthrough and feel happy. However, a movement therapist might
not have been able to help her with her vision and song at the

end, or to bring the whole work back to her initial conflict.

One of the conclusions to be reached here 1is that in order to
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truly support an individual, the philosopny of a psychology has
to be as open as the individual diversity that it will find in
the world. As we can see, the philosophy of a psychology can
function exactly 1ike the governing philosophy of an individual.
They can both share an edge to a new view for which they may even
both be searching. It could be that we choose psychologies that

mirror the philosophies we live by.

Subjective Vs. Objective Experience

Fran’s work hints at one of our most widespread universal
questions: What is real? Are my experiences valid? Are they only

subjective? What is an objective experience?

The many philosophical viewpoints on these questions fill
volumes. In chapter one we saw that Rudolf Otto and William
James were both strong supporters of the individual’s subjective
experience in determining the validity of religious experience.

However, these opinions are not of the norm.

The prophetic religions all emphasize the reality of objective
experience. The rational mind is God. Judaism knows God through
hearing His word and Christianity and Islam add seeing Him. It
is interesting to note that in our western culture especially,
these two senses are our main channels of perception.
Additionally, they are used more than other channels to assert
the reality of an experience. Extraverted seeing and hearing can

be shared by other eyes and ears. The Concise Encyclopedia of

Living Faiths (Zaehner, 1967) confirms the rational and
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intellectual emphasis of the Word of God in which there 1s little
room for interpretation (p. 69). The 01d and New Testaments and
the koran serve as God’s final words. The validity of religious
experience i1s determined by the spiritual authorities in the
respective religions; there has been 1little official
acknowledgement of the possibility of persona) interpretation.
Zaehner notes that in Judaism, Christianity, and Islam there is
no dispute about the existence of God as an absolute, objective
reality. The controversy in these religions has been around the
validity of later revelations, namely, the authenticity of Christ
as the Son of God and Muhammed as the "Seal of the Prophets” sent
by God (p. 414). It appears that our collective conflict 1lies
with the spontaneous generation of new revelation and experience.
Jung (1958) claims that modern day religion protects people from
immediate religious experience by demanding that such experiences

be confirmed by an outer authority (p. 43).

Hinduism and Buddhism reduce the 1importance of the individual
ego. Seeing all individual experience as illusory, they seek
release from human existence (Zaehner, 1867, p. 415). This world
view states that all subjective experience is delusion and
fe]ative and that people attempt to make their subjectivity into

fixed states (Evans-Wentz, 1978, p. xx).

Psychology has had a diverse relationship to ackhowledging the
reality of subjective experience. Both Freud and Jung fought for
the existence of the unconscious and the reality of the psyche,

which is still not accepted as a reality in all fields of
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pPsychology. However, 1in psychoanalytic circles subjective
experience is often considered neurotic because it has no
relation to outer reality.

-..the neurotic process - the persistent unconscious
fantasies of childhood serve to create a mental set
according to which the individual in a selective and
idiosyncratic way interprets everything that happens
to him. Therefore, the neurotic conflicts do not

represent conflicts with reality. They are
intrapsychic conflicts. (Corsini, quoted from Ariow,
1863, p.39)

In psychology, the therapist is often the one who determines
which experiences are considered “real.” The therapeutic
relationship is often characterized by the therapist being in the
role of knowing more than the client. This immediately creates
an atmosphere whefe the client gives up his own perception to the
therapist. This is also an important process and has its value,
but troubles begin when the client would 1ike to integrate the

the therapist’s role and contact his or her own inner guide.

People in psychotic or extreme states are rejected by the
collective and thought to be outside of reality. Mindell shows
in City Shadows (1988) that the subjective reality of these
people is not on]* personal but also belongs to a collective
field. Physics too has realized that reality cannot be separated
from the psychology of the otserver. Therefore, the subjective
perceptions of the observer are essential to the experiment and

cannot be eliminated (Capra, 1975).

The point is, that in most parts of the world we suffer from a
collective philosophy which does not trust our own perceptions.

Our perception and our own ability to nurture that which 1S new

50



and unusuai 1nside of uUs 1s projected ontc a God, psychoiogist,

religious leader or simpiy others. wWe learn to think 1in this way

as very young chiidren. We grow up 1n families perceiving

something 1n the air. We feel the tension that i1s unspoken, or

the love that 1s not expressed, or the expectations that we go

not guestion. We attripbute them to the air because no one wiil

identify with them. Therefore, children jearn guickly to stifle

their perceptions and reactions to what they perceive. They are

made to feel stupid and are told that what they are perceiving 1is

simply not accurate.

This 1long history of devaluing and not believing in subjective

experience and personal revelation is a deep-seated philosophical

probiem. Vvarious 1ife philosophies stem from this lack of

belief.

1. We are worthless and what we experience cannot be trusted or
beiieved in.

2. There are some realities which are better than others.

3. Personal experience 1is pathological and delusional and should
be transcended.

4 Other people know what 1is best. The majority perception or
that of another person is the correct perception.

5. The oniy perceptions that should be trusted are those which
can be externally verified. Inner feelings, spontaneous
movements, internal seeing and hearing, and so forth, are not

to be trusted.

I could go on but I think this gives the reader an idea of the
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enormous power of the particular worid view which devaiues

subjective experience.

Religious experience often has to do with the creation and belief
in something new; the experience 1is so awesome that one must
believe. Believing happens to us. Certain strong experiences,
through their splendor, circumvent our primary doubts and
convince us to believe in them. One definition of a religious
experience is a new world view or a belief that is trying to

happen.
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CHAPTER THREE:

THE STRUCTURE OF LIFE PHILOSOPHIES

AND EMERGING WORLD VIEWS

This chapter will address the structure and dynamics of life
philosophies: how they are maintained and function, how they come

into times of crisis, and how new ones emerge,

Gregory Bateson has a lot tc say in this area; he spent much of
his 1ife studying the patterns and implicit order of our

universe, He was fascinated by how

..we create the world that we perceive, not because
there is no reality outside of our heads, but because
we select and edit the reality we see to conform to
our beliefs about what sort of world we live in.
(1972, p. vii)

He claimed that this was a natural process and equated our 1ife

philosophies to cultural myths.

...it is part of human nature to learn not only
details but also deep unconscious philosophies - to
become that which we pretend - to take the shape and
character our culture imposes upon us. The myths 1in
which our lives are embedded acquire credibility as
they become part of us. Such myths become
unguestionable and are built deep into our character,
often below awareness, so that they are essentially
religious, matters of faith. (1987, p. 182)

Such culturally acquired l1ife philosophies stem from the

religions and myths of our world. Therefore, the individual
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working in these realms of tasic life philosophies 1s invoived 1n

a collective process.

Life philosophies are mythical because they are larger Ji1fe
patterns, governing principles which shape our perceptions. They
can be understood as beliefs, although they seem to be larger and
structure our beliefs. Beliefs are usually more conscious; a
person can tell you what they believe 1in. However, the 1life
philosophy 1is implicit in our be]ﬁefs and 1is often not directly
stated. Bateson (1972) says that we build our experiences into a
whole philosophy of 1ife and that these experiences then become
philosophies which structure our behavior in future contexts into
patterns (p. 164). The 1ife philosophy cclors our whole view of
the world. It is a determining factor as to how well we feel on
the planet and is responsible for creating our most basic world

views.

The Function and Maintenance of Life Philosophies

We often feel controlled by our life philosophies; it is almost
impossible to perceive outside of them. Therefore, even
considering them is a huge challenge. Bohm (1987) understands
this as the challenge of a program to be aware of 1its program,
and he claims that the brain was never set up to be aware of its
programs (p.46). Mindell demonstrates in his forthcoming book

Working On Yourself Alone with Process-Oriented Meditation

(1989c) that being aware of our awareness is an essential tool in

process-oriented meditation as well as in many eastern meditation
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cractices.

Life phiicsophies often function quite unconsciously, even thougn
we identify with them. The primary process is an example: 1t s
closer to our identity, but possesses a certaln amount =%
autonomy which we cannot control. We cannot stop 1t on gemang

and we often have Tittle awareness as to its varied expressions.

The self-reflecting, and therefore, self-reinforcing nature of a
1ife philosophy enables it to maintain itself. The perceptual
channels to which we have the easiest access are habitually used,
and we have little awareness both of which channels we usually
use and of those which are rarely used. Thus, the 1ife
philosophy seems to be especially cemented in those channels of
habitual wuse. In these channeils the primary process has more
control and can direct perception. "Channels themselves are 1like
gods corresponding to people’s psychology and beliefs” (Mindell,
1985b, p. 86). Here, Mindell notes how the beliefs that we have
are synonymous with our respective channel experiences. For
example, most westerners habitually use their external vision to
organize their perceptions. The visions that they have reflect
back to their life philosophies. 1In this channel, nothing out of
the ordinary occurs. Therefore, the channels we occupy reinforce

the world views that we already have.

Crisis and Change

Experiences which arise 1in channels less occupied are often

experienced as disturbances, because they distract us from our

58



intended perceptions. Thus, symptoms, pailn, anc 11lness are
experiences occurring in body channels; spontaneous movements,
twitches and tics, movement difficulties, and accidents are
experiences occurring in a movement channel. Relaticnship
conflicts and worldly events that impress, trouble, or interrupt
us are another kind of disturbance. Disturbing, spontaneous, or

repeated visions and sounhds also occur outside of our intentions.

In unoccupied channels our perception is not organized by the
governing life philosophy. The primary process is no longer the
agent of experiénces occurring in our unoccupied channels.
Therefore, the unoccupied channel 1is the entry way to new
perception. Here we find parts of ourselves that behave with the
freedom of figures in a dream. In fact, these personalities are
dream figures and can actually be found in our dream 1ife or
somatic experiences. They function autonomously, outside of the

organization of our habitual means of perceiving.

Our 1life philosophies are actually states in a larger process.
However, we rare]y become aware of this. Identifying with the
unconscious maxims of the life philosophy, we are prisoners of
its constancy and think that it is our totality. Until, of
course, a crisis comes. A crisis occurs when the governing
philosophy is faced with scmething that lies outside of 1its
realms. It is unable to incorporate the new information into its
ruling paradigm. Often it has tried, and the disturbance is
reformulated 1in theylanguage of the governing philosophy, but the
reformulation does not hold and the disturbance reoccurs. The

disturbance 1is stronger and more profound and demands a whole
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uprooting and radical change. L1fe can nc longer go cn as 1s;:
the primary belief is unable toc stretch itself.

...sometimes the dissonance between reality ang false

beliefs reaches a point when it becomes 1impossibie to

avoid the awareness that the world no longer makes

sense, Only then is it possible for the mind to

consider radically different 1ideas and perceptions.

(Bateson, 1972, p. vii)
Bateson called our basic perception-determining beliefs
epistemological premises and stated that for us to change them,
we must first become aware that reality is not as we believe it
to be. Another way to say this is that we have been aware of one
reality, and it is not until this reality is no longer applicabie
that we reach a point of c¢risis and other realities become
possible, Bohm (1987) also asserts that our thinking functions
like a program which conceals itself. An attack on the program
will be understood as an attack on the person, and therefore the
person will prevent the attack (p. 108). This obviously occurs
because we are identified with these programs. Since we do not

yet have an access to other parts of ourselves, the identity

needs to defend itself, unaware that anything eise exists.

When such a crisis occurs the governing philosophy 1is
Timited; it lacks access to that which is new. what would be
potentially relieving for the individual is not acceptable to the
primary process which 1is suffering. This 1is hopelessness; our
lack of access to something new and our compliete identification
with the old system. However, that part of us possessing new

information and a new way of perceiving the world is not at all



in a crisis. That part is searcning for a perceiver, Messages
from that part are being sent in an attempt to be unraveiled, and
they have been disturbing enough to be perceived. We stand now
at the edge between two worlds; the edge creates strong

philosophical beliefs and stops others from being created.

The Seeds of Emerging Worild Views

Jung (1960) discovered that at these times of personal
philosophical crisis big dreams often occur. He noticed that
archetypal dreams often occurred at critical 1ife phases 1like
puberty and death where the personal and subjective unconscious
had 1ittle to offer, and room was created for archetypal dreams
to emerge. Jung found that where the personal unconscious left
off the collective unconscious began, creating new patterns for

the individual (pp. 291-292).

Dreams do help us to create patterns. However, we can also
discover the 1living dream. Working directly with the new and
disturbing information by amplifying it and letting it express
itself in its own terms is a way to circumvent hopelessness and
contact the living nature of the new pattern. In Fran’s case, if
her therapist had worked rationally and verbally, she would have
become more strongly statiocned in her primary belief and remained

hopeless about anything else.

In process work, getting beyond the primary philosophy means
picking up that which does not fit and is most mysterious. Bohm

(1987) confirms this. “...the thing unexplained is the sign of
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scmething much deeper’ {(p. 10!1). The reader will thus observe n
the case material that all of the manifold and strange
occurrences in our world and individual experience which happen
as 1f they had a 1ife of their own are explored in an attempt o
uncover their mystery. Such events 1incliude: body symptoms ana
signals, movements that stand out, sentences that are 1ncomplete
or words that are odd, events that are mysterious, and

relationship issues which are unfinished.

A Trip into the Nagual: The Unoccupied Channel

As I have briefly mentioned, going into the unoccupied channels
of perception brings about new world views. We will see how
amplifying the most subtle signals can lead to a strongly
transforming experience. Carlos Castaneda (1972) relates his
experiences of going into an unoccupied channel and how he
managed to ‘stop the worid.’ Castaneda’s governing philosophy
was characterized by a powerful rational component that insisted
on reascn and explanation as his highest gods. Stopping the
world meant going outside of the realm of his reason. In oraer
to do this, Don Juan explained that he needed to employ the
practice of ‘not doing,’ and to follow his body. Minagell

explains ‘not doing’ as stopping the doings of the primary

8
process. Castaneda succeeded in doing this; he stopped the
doings of his primary process and stopped the world. The worid
as he had known it no Jlonger existed. For Castaneda, the

unoccupied channel that l1ed to his new perceiving was

proprioception; his descriptions are in words which indicate
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inner feeling sensation.

I felt something warm and scothing oozing out of the
world and out of my own body. I knew I had discovered
a secret. It was so simple. I experienced an unknown
flood of feelings. Never 1n my life had I had such a
divine euphoria, such peace, such an encompassing
grasp, and yet I could not put the discovered secret
1nto words, or even into thoughts, but my body knew
it. (1972, pp. 252-253)

In Castaneda’s account wWe can see that his normal way of thinking
was not effective 1in his Known worild. He had stopped his old
world and was plunged into one which was less known: the worild

governed by his body channels and irrational perceptions.

Following the Stream of Awareness

When we go into an unoccupied channel, 1like Carlos, our awareness
changes. One of the strong points in process work which enables
it to access experiences and perceptions which are outside of the
governing philosophy is that it acknowledges and differentijates
between primary and secondary awareness. The primary awareness
is our normal awareness that we carry with us, and rarely
guestion or reflect on. The primary awareness perceives new
information as a disturbance and it suffers from the disruption.
The secondary awareness is not the primary awareness of a
secondary process, but the awareness of the secondary process
itself. For example, a man has a pounding heart. The therapist
asks the man what the pounding 1is like, and he says it 1is
nurturin;{ The primary awareness of this man is not the

awareness of the heart itself. The therapist does something

typical here. She poses a question to the primary process about
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the secongary process. She can onily get an answer TfTrom the
awareness of the primary process. EShe does not yet have access
to the stream of awareness that the secondary process possesses.
How do we know that the answer of ‘nurturing’ is not an answer
from the heart itself? We Know this because the heart s
pounding, and this 1is 1incongruent with nurturing. To get 1into
the awareness process of the heart itseif we could encourage the
man to actually pound and become the heart. Metacommunicating or
talking about the experience too soon skips over having the
experience. The pounding heart has a whole way of perceiving the
world, one which possesses the intensity of its pounding; it is
this awareness that we are calling the awareness stream of the
secondary process. This will become more apparent 1in the case

work.

When people talk about themselves they frequently speak about the
secondary process from the standpoint of the primary one. Thus,
the formulations usually give 1ittle information about the
secondary process and are often inaccurate descriptions. This 1is
similar to the disease names which are given to specific
individual feeling states. These names become meaningless when
the individual goes into the perception and individual feeling
experiences of the disease. For example, a woman comes into my
practice and complains that she is depﬁessed. The word
‘depression’ is a primary process description of a state that she
knows very 1ittle about. I ask her how she experiences her
depression and she says that it stops her from getting up in the

morning and doing things. I physically encourage her to be the
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one who stops me ffom getting up 1n the morning. She i1es con top
of me and gets vefy heavy, extending her 1limbs and puffing up her
cheeks. She says‘that she feels l1ike a blob and has an 1mage of
a tire advertisement of a fat cartoon-like character with many
tires around him. ‘He is called the Michelin tire man, ang rolls
around making silly noises and funny faces. He finalily says "No,
you can’t get up. I am not interested in the things that you do.
You drive yourseilf. I 1ike 1lying around and cuddling.” The
words the tireman says and the experience of rolling and being
silly and cudd]iﬁg is the awareness of the secondary process.
Depression was a description of something to‘which the primary
process had no access. The primary process could describe the
experience from its effects, but could not speak from the
experience 1tse1f; It is important that the therapist be able to
differentiate between descriptions of secondary material made by
the primary process and descriptions unfolding from the secondary

process itself.

Using the unoccupied channel, following that which is most
unknown and mysterious, accessing the awareness of the secondary
process, and unraveling information which 1is disturbing on its

own terms are various ways of contacting new world views.

Bohm (1987) also ia]ks about following the things which go
against our intentions.

At the 1imit of what has at any moment been
comprehended there are always unclarities,
unsatisfactory features, failures of intention to fit
what is actually displayed or what is actually done.
And the yet deeper int.ention is to be aware of all
these discrepancies and to allow the whole structure
to change 1if necessary. (p. 82)
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He then continues to describe the birth of new world views.

...the discrepancies between what is displayed and
what is intended would lead to a change of intention

aimed at decreasing this discrepancy, ... it 1is only
when one’s purpose of intention changes that a new
meaning can be realized. Then often 1in a flash that

seems to take no time at all, a coherent new whole of
meaning is formed, within which the older meanings may
be comprehended as having a limited validity within
their proper context. (p. 94)
This is a very whole description in which there is the birth of
the new world view and an acknowledgement of the old one. It s

not just a simple flip, substituting one for the other; the world

view gets larger, including both.

Creating the Worid

When we follow the awareness stream of the secondary process we
begin to identify with it and thus identify with its creative
potential. We are no longer the victim of something unknown and
disturbing. We do not experience the world as happening to us,
but we are suddenly in the position of creating the worid. We
are identifying with the energy which creates our body symptoms,
relationship troubles, movements, worldly experiences, or fate,

in whatever form it may manifest.

One of the empirical observations in process work with people 1in
lots of pain, is that the entire personality does not suffer.
The primary process, the one who experiences the symptom, feeis
pain and suffers. However, the one who is creating the pain, the

secondary process, does ncot suffer. Let’s take a 1ook at
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Matthew.

At a recent seminar Arny worked with people from the generat

public who were suffering from serious illnesses. Matthew was a
seven year old boy in awful pain from Teukemia. He sits very
still and tells us that he has iots of pains in his arms. His

mother wishes she could help him when he is in so much pain.

Arny first tries to find out how Matthew experiences his pain,
since Matthew’s personal experience of the pain is the Key to the
creative element in the background, with which he is not

identified. Up to this point, his identity has been as the ocne

who suffers from something unknown which causes him pain. The
pains are sharp and 1like spears. This information leads to a
game called ‘spears.’ Suddenly, this sick littie boy, his

parents, and Arny are engaging in the spear game. Matthew is on
his feet, clutching a pen, stabbing pillows and people and

beaming. There is no pain in this state of the spear thnrower.

The stabbing pains occurring in his somatic experience of
leukemia are painful only when he is the victim of them. When he
expresses and lives the energy of the stabbing there is no pain,

but ecstacy,

This 1is a normal occurrence in process work and need not be
expressed in such a dramatic case where guestions of 1ife and
death come into play. Identifying with the creative element
poses an immense philosophical challenge to the individual. Most
of us do not identify with those things which are creating our

existence. A common collective world view is to be a victim of
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zircumstance; we are worthless anag poweriess in a 019 POwWerrtul
world. We can only wait and respond. we are not The creators.
However, many of us try to create some smali sate worid for
ourselves and hope that the big bad powerful world or fate passes

over our small lives with minimal disturbance.

This particular world view in which one feelis the victim of
something greater 1is the basis of Judec-Christian belief.
Judaism, Christianity, and Islam all agree that there is a God
who 1is an external and objective reality, and who created the
universe from nothing (Zaehner, 1967, p. 17). They all emphasize
humankind’s relationship to God (p.415). These religions are
based on serving and obeying this external God. A1l remind us
that the creator is separate from the creature and warn us of the
dangers of identifying with the godhead.
For this, according to tradition, [referring to
Protestant tradition] 1is what the devil is, - the
highest angel who, not content to be second,
determined to be God himself. (Smith, 1958, p.305)
The message ‘in the religions of the prophetic tradition is
cleariy that humankind is separate from God. Identifying with
the creator is heretical and goes against religious moraiity.
However, in the more mystical traditions of the eastern
orthodoxy, Kabbalism, Gnosticism, and Sufism, the mystical union
between the individual and God is the most divine experience.
However, here too, these mystics held back in their descriptions
of identifying with God, for fear of being accused of heresy

(Welch, 1966, pp. 61-62).
The religions of the far east do not emphasize an external
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refationship to a divinity. These mystical tragditicns advocate

freeing the soul from the body. This is achieved by individuai
efforts and not by the interventions of a god. The 1ndividual
must free herself. The soul is the godhead 1in the east: that

which is divine is all pervading and exists 1n everything
(Zaehner, 1967, p. 18). If there were to be a goal it would be

to identify with the godhead (Welch, 1966, pp. 61-62).

In the Eastern religions we find a model for identifying with the
creator. However, this mystical experience presents a terrific
challenge to the common person, and is often reserved for only

the very religious.

Lacking access to the creator is one of the. reasons spontaneous
religious experience is so limited in our world. Process work
brings us into contact with the inherent creator within us, a
creator which is outside of the realms of the primary identity.
Thus, people are able to create in ways which are outside of
individual and collective belief. In the case studies we wil)
see examples of people who are creating on the edge of culture.
Some of their creations uphold culture as it is, mirroring the
beliefs of our religious systems. Others go beyond these
beliefs, creating the world anew, walking a path that few have

tread.

In Sacred Dance: Encounter with the Gods (1986), Maria-Gabriele

Wosien quotes an Hermetic Dictum:
If you cannot equate yourself with God

You cannot know him,
For like is known by like. (p. 9)
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She aads that the creation hides the creator just as the pnysicai
form of man hides his spiritual peing. In process work, ail
phenomena can be seen as creations, and by working witn the
phenomena we may discover the agent of the creation. we normaily
identify with the creation: the body, matter or material. Less

Known to us 1S the creator, spirit, or agent.

At a recent seminar on the theme of "Creativity,' led by Mindell,
a group of forty of us studied some of the various creation myths

of the world. Mindell pointed out that in these creation myths,

change does not occur through man or woman. It is the gods or
magical beings who change the world. Creation through man 1is
10

still a pattern to be created.
...most of our myths show only divine awareness
ruling our universe. And 1n these myths, human
consciousness usually has no influence on the gods!
(Mindell, The Journal for Process-oriented Psychology,
Vol. 2, 1989, p. 50)
Therefore, 1t 1is a tremendous philosophical challenge for the
individual to dare to identify with the creator and to believe in

his or her creative abilities.

In is interesting to note that in all of the main religions, even
Judeo-Christian tradition, there is some signal indicating that
the divinity does in fact exist in each of us, even though it may
not be understood that way. Buddhism tells us to find our own
Buddha nature. Hinduism leads the individual to the experience
of the 1living Shiva or Shakti. The 0Ol1d Testament says we are
created in God’s 1image. Catholicism professes that the holy

ghost 1is ﬁhat part of God which resides in man. Taoism 1is based
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©n  the Qgirect ana unifying experience of tne taoc. The Jgea of
the aivinity exisn1n§'1n eacn of us 1s ancient. However. it 1s
stiil something the world as a whoie has not yet picked up; 1t 1s
l1ke a dream that is trying to compiete 1tself, waiting for <the

dreamer to live its message.

To conclude this sectjon, I would 1ike to suggest that ‘many of
the pnilosopnies that process work is buiit on appear to be those
which are collectively not very accessible to us. Indeed, such
things as identifying with the creator, believing 1in our own
experiences, and understanding our inner world as an extension of
the outer one are far from our cultural norms. Those aspects of
psychology which dire;t the content of experience are based on
the philosophies of a collective primary process. Upholding
culture 1s also essential; process work makes an addition. The
sense of unificationtthat people experience in this work is due
to the fact that it Has the ability to simultaneously maintain
the 1ife philosophies of culture and to support those that are on
the outside. Process work has proven itself successful 1in
working with a wide range of people from various cultures:
American and European, Indian and Asian, Mid-eastern, Eastern
European, South Americén, and African. 1In part this is due to
its neutral, va]ue—fkee theories, as well as its ability to

access a wide range of 11fe philosophies and worid views.

68



CHAPTER FOUR:

THE HUMAN SPHERE

Rage, jealousy, greed, ambition, and lust all belong to the human
sphere of 1ife; and yet these emotional states have been
historicaily troublesome. This chapter will dintroduce our
collective world views which have governed these states
throughout time, and portray new views which emerge from the Case

material.

Humankind has always had difficulty getting along in this world,
and most religions promise either an afteriife of eternal
paradise or an enlightened experience on earth. Some of the main
human problems seem to be pain and suffering, and learning how to
get along with the wild affect and emotions that possess us all
from time to time. A1l the major systems of religious thought
deem these affective states lowly, degenerate, and the cause of

suffering.

A common way to deal with the difficult emotional states of human
1ife has been to create laws to govern them. The Ten
Commandments have been the most powerful laws for half of the
world population: Christians, Jews, and Muslims (Smith, 1958,
pp. 239-241). Jea1ousy, rage, lust, greed, ambition, and murder

are unintegrated parts of ourselves: these parts are forbidden
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by external laws. The prophetic religions all possess a strong
moral code to which people must adhere if they are to attain
God’s favor. In Christianity, salvation occurs through emulating
Christ; having Jjoy, hope, faith, and love. One should be god-
centered and not self-centered (Zaehner, 1967, p. 75). Other
qualities such as anger and greed are part of the Judeo-Christian

world view only in so far as one should not have them.

Before the prophet Muhammed gave Islam its form, the world around
him was an absolute chaos, overrun with the raw affect of
humanity. Chaos, violence, drunkenness, orgies, gambling,
fighting, and proving virility were the governing forces of the
day. This wild state was the enemy Muhammed set out to conquer
(smith, 1958, p. 195),. At first Muhammed influenced those in
Mecca by love and his convincing abilities as a statesman.
However, by the time of his death he and his army of followers
had conquered Armenia, Persia, Syria, Palestine, Irag, Egypt, and
Spain, and had crossed the Pyrenees into France (Smith, 1958, pp.
200-202). It is interesting to note that, paradoxically, the

brutality he had been against became his means.

Again, the far east differs from the west in its means of dealing
with human trouble, but the disdain for human affect is similar.
The eastern goal is to transcend the human condition. In
Hinduism, the world is not real; it is maya or illusion (Smith,
1958, p. 227). The only reality is the Absolute reality; an
impersonal world soul, Brahman. The goal is to unite the atman,

or individual soul, with Brahman (p. 238). In Buddhism, the goal
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'S aiso to zecome seifless and one wWith <tThe absoiuTe. Jur own
Buaaha nature (p. 1019, Buadhism states that i1ife 1s not right
how it 1s. There is too much pain and suffering ana our desire

to fuitiil our sensory seives creates cur suffering (p. 29).

Taoism urges us to do away with morality and ambition ang return
to our original nature (wWeich, 1966, p. 36). Uniting with the
tao means giving up our worldly affairs and emptying curseives of
all personal desires (Zaehner, 1967, p. 386). For Lao Tzu, the
father of Taoism, money, power, wisdom, and reputation did not

exist (Welch, 1966, p. 35).

Purusing the main religions we find that the existing model for
dealing with affect and personal desire is to eliminate it. And
yet, as a plianet we seem unable to achieve this end, and remain
haunted by individual and collective outbreaks. We try to
control ourselves and our world by inner and outer prescriptions,
but to no avail. Indeed, as a world, we ail share a lack of

ability to process the emotional turmoil of the human sphere.

In the west, psychology recognizes the need to deal with affect
and tackies the problem in various ways. However, culturaily we
are prejudiced against affects like rage, jealousy, greed, and so
forth, and psychology often reflects this. The goal of health is
usually a calm, peaceful, "adult,” or centered state. Affect is
analyzed, reduced to childhood, expressed during a breakthrough,
or transformed by doing physical activities, meditating, or
gaining insight. These are all useful means at different times.

However, the feeling attitude around these affectual processes is
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That we shouid get beyond them. Process work by 1ts pniiosopny
of also appreciating every state, even troublesome cnes, attempts
to complete the agi1fficult states and thereby bring out their
value. This chapter w11l introauce case material with work 1In
the area of disturbing affects 1n an attempt tc discover other

models for deaiing with this difficult realm of human existence.

The Cases
1. The Queen

Interestingly enough, this work begins not with an explicit
desire to work on a troublesome emotional state, but with an
allergy. Sue tells the seminar group that her hay fever is 1ike
an itch that cannot be satisfied. It is an eternal itchsand she
has felt it for millennia. She sneezes and people are 1in a
playful mood. They suggest different things she might do to
satisfy the itch in her inner ear. Sue suddenly has a strong
fantasy.

S: You know what I feeil 1ike? I feel l1ike a queen who gets

her ears scratched.

A: Oh my queen, may I scratch your royal ear?

Arny immediately enters the system of her fantasy by not talking
about it, but by engaging with it and letting it unfold on 1ts
own terms.
8: This is a really fat gqueen, enormous. I really see her,
She 1is mean and fat and has malnourished slaves. Two people

are doing my ears, one is doing my back. I am so fat that I
can’'t get to the itchy spots, so I need someone to do it.
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A: I am at your service, my royal hignness. May I scratch
your royal ass?
The group enthusiastically picks Uup on Sue’s vision and everyvone
serves the queen. The queen stuffs pillows 1in her shirt ang
surrounds herself with blankets so she appears guite enormous.
€he then decides that she wants to eat, and is served wild boar.
She begins to bellow; every sound she makes 1is loud and 1in the
most demanding tone possible. She orders that people in her
queendom should be killed for bringing the wrong food. She
shrieks and roars that she is hungry. The queen 1is evidently
furious about something, but any 1inquiry or intervention into
finding out what that might be receives a queenly roar or insult.
At one point Sue comes out of her gueenly ecstacy for a couple of
minutes:
S: This is how royalty are. They have everything in the worid
but they can’t be satisfied. They have this indescribable
problem: existence. Living is an ijtch.
A: What about existence?
S: Existence, UGHH. YOU HAVE TO WORK! YOU HAVE TO GO TO
SCHOOOO00000OOLLLLLLL! YOU HAVE THESE TEENAGE STUDENTS AND
THEY ARE DISGUSTING! (she is a teacher) AND HE GOES AWAY
FOR WEEKS AT A TIME. YOU ARE MY PERSONAL SLAVE AND YOU DON'T
LEAVE MY KINGDOM! AND YOU, (she points to another friend) YOU
HAVE SPLIT ALLEGIANCE AND I WON’T HAVE IT! AND YOU BITCH, YOU
LOUSY STINKING BITCH, (she is now addressing a woman who
received more votes than she did in a recent community
election for a position) YOU ARE ALL A BITCH. WHO DIDN’T VOTE
FOR ME? RAISE YOUR HAND IF YOU DIDN’T AND SAY YOUR PRAYERS.
YOU WORMS YOU ARE GOING TO DIE!

Participant: I voted for you queen!

S: Good, you can kill the others.

The queen goes on in this fashion, roaring and bellowing,

insulting and provoking people. She feeds off the group, which
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provokes her as well. The atmosphere 1s 1like a cabaret. People
are laughing uproariously as Sue expresses everything that she
normally would not. She 1is also quite funny and daring 1n her
comments, saying the unspeakable. It is a difficult atmosphere
in which to 1ntervene.{ Every intervention serves as fuel for the
gqueen. She goes on for quite a while, roaring about various
feeling issues in her l1ife that are disturbing. Finally, after =a
half hour of sheer joy‘and cabaret, intervening by not trying to
change her is effective.

A: I 1ike the way you laugh about the queen, too. You 1love

her yourself.

S: Don’t take me out of this role. I haven’t had so much fun
in years!

A: How could we keep you in this role for the next fifty
years? (to the group) How can we keep her here? She will
certainly have an edge against this stuff. The edge is
against expressing all of her needs, so, she has an allergy
attack. How can we'keep her here?
Sue then says that while she was bellowing like the gueen she was
breathing in a way which reminded her of her mother. A story
about her mother then unfolds. Her mother is oppressed by her
father, she says, who 1is very rational. Sue tells us that her
mother is really warm and emotional and needy, outgoing and
reiated. She needs lots of love and support and has lived in an
environment where no one has given it to her, except Sue, who is

very supportive of her. k The mother 1is normally very serving to

those around her.

Sue and Arny engage in a role play of the mother and father and

it becomes clear that the mother does serve the father; she gives
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up all of her feeling needs and becomes very rationat. It 1s
this rational father principle which prevents the queen from
living. The role play slightly changes and the mother and father
are now trying to convince Sue in a very ratiocnal way that
the mother’s benign tumors are not to be worried about. Sue nas
a realization here:
S: They would both resemble each other. They get cool and
normal and sensible and would accuse me of being hysterical
and flipped out. Then what would be really difficult for me
would be to be that bellowing queen and to say: I THINK SHE
SHOULD BE PUT IN A HOSPITAL! (Sue’s voice suddenly changes

now; she growls 1like the queen, and glares at everyone.)

A: I am satisfied. I am satisfied with that outbreak, because
in the middle of being like the rational parents, you have

suddenly been able to bring in the queen. So there is a
pattern for you to be able to bring a piece of her personality
outside.

S: I am feeling how being hysterical with my needs 1is Jjust
what I can’t do. I am either rational with or very innocuous
with what I need. The only way to bring out a need would be
if it were for survival or some very sensible reason. But to
be an hysterical woman, gee, I can hardly 1imagine.
A: Well, someone has to be hysterical in the group.

S: But me? I can think of ten people who could do it better.

People in the group laugh, because she was able to do it so well.
Sue feels finished and she joins the group in a discussion about

the work,

One of the fascinating things 1in this work is that the role of
the gueen was not able to complete itself until she was
sufficiently acknowledged and appreciated. Interventions to
discover where she might be needed or which demanded her to come

out of the role and reflect on it were not effective. This was
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due to the rational father, who is the FTigure on the edge. He
prevents her from living this wonderful character. Therefore,
interventions appeared to Sue as statements from the father’s
world. It was only when the group supported Sue 1in remaining 1in
the role of the queen that the work could go further. Otherwise,
the fight between gueen and father went on unconsciousiy,

cycling.

Sue additionally wanted to remain in the role of the queen
because it was so much fun. She was ecstatic and the group was
ecstatic as well. Afterwards, the entire group was actually
Jealous of her; this is an indication of the collective nature of
Sue’s process. In our world we have very few models for being
needy, irrational, and affectful. The jovial and sassy
atmosphere was infectious and every person was drawn in, living
similar parts of themselves through Sue’s process. The
involvement of the group is a characteristic of a collective
process. Sue created a model which many people need. I am sure
that the atmosphere was as extreme as it was due in part to the
inspiration of the collective field. Too much of our world is
ruled by the rational principles of old world fathers. Thus,
this irrational and needy principle needs to be exalted to the
status of a queen. 1In Sue’s case, the hysterical and irrational
part of her, in this case, the mother, is all too often serving

the rational father. 1In this work the tables were really turned.

We can observe the lack of a collective pattern by noticing how
frozen most of us are around such emotional areas. We never see

a public figure being in need, or expressing anger or jealousy.
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Such irrational states rarely come into our lives except when we
are in private or wnen they overwhelm us. The more common pattern
for dealing with affect is expressed in a beautifu]l Swiss German
word for which English unfertunately lacks a good translation.
"muff sein,” 1is used by the Swiss to refer to a state where all
of our affect is internalized and outwardly we are sulking,

appearing superiorly insulted.

Sue’s work added another possibility in the affectual dimension.
The content of what the queen expressed was not the point here;
the point was the queen herself. The more everyday experience of
such feeling states is to suffer from them and to try to avoid
having them. Sue discovered a pattern for enjoying them: her
ecstacy was intoxicating! A critical point which frequently
prevents us from expressing such things is that we are often too
attached to the content of what we feel, and look for a
particular response. Thus, we reject the content as well as the
energy behind our emotional states and inadvertently become the
rejecting father. This is why the role of the gueen herself was
s0 essential; she had little attachment to her verbal content and
was indifferent to people’s reactions. I have seen over and over
that even if an individual is rejected for the content of what
she says, she herself is more apt not to become devastated
because she has not rejected the internal and energetic
component. It is often the case that simply expressing these so-
called childlike or needy or demanding feelings is the point, and
the person is no longer attached to the actual content. For Sue,

the queen reframes the whole idea of being an hysterical woman
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into a royal and ecstatic experience.

The Qqueen can be seen as Mara, a zealous spirit who, possessed
with affect and human desires, embraces the worid in the Tibetan
wheel of becoming (Cavendish, Ling, Eds., 1980, p. 51). Mara is
the spirit that keeps the world of samsara, the world of living
and dying, going. The figure of Mara gives us a pattern for
embracing such irrational and affectual states. However, we
rarely identify with Mara, but feel ourselves more often as the
victims of its desires. As Mara’s victims, we suffer from
irrational affects, which is why the east proposes getting off
the wheel of samsara, the endless circle of 1ife and death.
However, another pattern is to become this zealous and affective

personality when it is active, and then leave it when it is not.

Sue’s experience emerged from working on her allergies which she
has had since childhood. Mindell (1985a) has discovered that
such chronic symptoms are part of lifetime patterns or core
processes which structure our lives and create our personal myths
(p.67). The queen is a mythical figure, one that Sue 1is sure to
come back to throughout her 1ife. Such processes are difficult
to integrate; they are like an individual’s personal piece of the
collective field; the personal myth one is called to live. Sue
described her symptom as an eternal itch, meaning it is not
something only personal which goes back to her childhood, but a
problem with which humanity has been struggling for eternity.
Therefore, the figure emerges as a queen, a new ruler, an

archetype of the highest order.
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We can see here how the symptom 1is really its own solution. The
itch is what accesses the gueen; it i1s the gueen who has this
eternal itch or dissatisfaction, suffering under the rational
father. When Sue became the gueen, she was immediately relieved
of her hay fever. Thus, the queen or the itch 1is not really the
problem, but the rationality that prevents it 1is. In this case
we can see how Sue’s allergy contained the seeds of a new world

view, conceived by Sue contacting the spirit of the queen.

2. Becoming the Tao

It is the last day of a five day training seminar where
participants have had the opportunity to work with one another.
Many people usually want to work at any given time and a pen is
spun between them in order to determine who will work. Eric has
been wanting to work for days now and the pen has finally chosen

him.

E: I have been waiting for days now to work on something. I
have been 1in a panic and frantic about not getting picked. I
feel so greedy. Last night I just thought that maybe there is
some meaning that I am not getting picked. Maybe it 1is the
tao or something 1ike that. But I feel so poor. I feel I am
always 1like this. Primarily 1 feel greedy and poor and I
suffer so much. I feel so poor in that I don’t get what I
want in 1ife, l1ike in relationships, (he is crying) and 1 fee]l
like I don’t have anything. I don’t have any 1love, or
friends. Even though I actually do, I don’t feel that I get
it. There is something empty, a bottomless pit and I feel so
greedy all of the time. I am grabbing and it is not making me
friends and not giving me what I want. I suffer from it a
lot. Last night I had a dream which I think has something to
do with it. I dreamt that I was hanging out with Zorba the
Greek and we were giving each other presents. It makes me
think that there is something in the background that is very
generous that I don’t have enough contact with.
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Looking at what Eric says, we can determine that his primary

process is that of suffering. He is identified with his
suffering and his greediness and poverty. He says he 1is aiways
greedy and grabbing. The secondary process, the thing that is

the 1least represented and least known, seems to be that which
prevents him from getting;what he wants in the world and in his
relationships. He referréd to this unknown part earlier as tao.
The taoc does not choose him. The therapist decides to try and
discover what this "tao“‘figure is about and encourages him to be
the tao that does not pick him. I will call the therapist Lynn:
she takes up the role opbosite the tao. Eric stands up as the
tao and looks into the distance.

L: Pick me! How come you don’t pick me?? The whole seminar

will go by and I won’t be picked.

E: I am seeing the world pass you by. It is 1ike a flow. (he

moves his hands slightly across his body in slow movements

1ike Tai Chi) It passes you by and you stand there grabbing.

Why don’t you stop grabbing and start walking with it?
The therapist encourages his movements and he moves consistently
from side to side, his afms gracefully sweeping the air, back and
forth across his body. It looks like Tai Chi, the slow, gentile,
meditative martial art form, although Eric has never done this
before in his 1ife. The therapist, frantically pleading, begs
him to notice her. But Eric, now being the world which passes
the frantic one by, barely notices her. He does not skip a beat,
but keeps his slow and constant movements. From the outside, we
can observe how the frantic one is constantly passed by; their
rhythms are completely different. The frantic one 1is speedy 1in

speech and the world is slow and constant in movement.
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Lynn then walks forward and stands in the way of Eric’s arm
movements, trying to interrupt nhis movement pattern. However,
nothing stops or intervenes with the tao. Eric casually and
smoothly 1ifts her ub by the pants, without changing his rhythm
at all, and carries her from side to side, suspended in the air,
integrating her into his movement dance. Lynn shrieks:

L: Hey you! Pay attention to me! Stop this tao shit!

But Eric is unmoved and keeps up his constant movements.
E: I feel 1ike there is nothing you can do to change me.
L: I am starting to realize that. It is beautiful, very
strong and powerful.
Lynn and others are admiring the beauty and presence of this
world or tao-like presence. Lynn begins to ask this state
guestions about the state that Eric normally suffers from.
Eric keeps his movement which is the access to the awareness of
this process, and which will enable him to answer as the tao and
not Eric.
L: (being the everyday Eric) What should I do about my
suffering?
E: There are no guestions. (pause) It 1is very simple, being
the tao, having awareness of what it is doing, and that's 1t.
If I am in pain that is what I should be, that is the tao at
that moment. Then that passes by.
L: What is it at this moment?
E: I notice it happening right now. I notice that I am
clinging to the moment, instead of watching it go by. I

notice myself getting greedy again for the moment and I should
watch it go by too. It is detachment.

The work ends with this insight and Eric is totally at peace,
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aware now of another part of himseif which 1s more detached and

watches things go by.

Here 1is an experience structurally very different than that of
the queen.. The gueen was less identified with her affect. Eric,
however, is very identified with his poverty, greed, and
neediness. He 1is suffering because his governing philosophy has
to do with gaining and achieving love by grabbing, and he has no
access to that part of himself that is not involved 1in this
struggle. Therefore, this lack of involvement happens to him 1in
that other people are not sufficiently interested, in him, or the
tao or the pen leaves him out by not choosing him. Like most of
us, he is disturbed by any information that goes against the
intentions of his primary philosophy. He has lacked the taoistic
philosophy which would see this information, being left out, as
meaningful and not simply as a disturbance. However, that which
is grabbing and poor does not possess the tools or belief to

approach it any differently.

Eric’s poverty is really due to being poor in patterns.
Remaining within the confines of his poverty-stricken view, he
has only one option: to keep trying to be picked, or noticed, or

loved by grabbing as much as he can, and seeing anything that

thwarts his intentions as a disturbance. The new pattern 1is the
tao or the world which is deep and centered and immovable. This
is the process of becoming the tao or becoming your fate. Our

collective world view is to identify as the victim of fate and to

fight against it. This is also important; fighting against fate
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allows us to realize that we are out of contact with 1t.
Perceiving ourselves out of tao or off center 1is the first step
in returning to the tao. In ancient China the only problem 1s
being out of tao. Chinese medicine is built essentially on this
concept (Weith, 1966). 1In both Hinduism and Buddhism one of the
goals 1in meditation 1is to become the enlightened observer whc
simply watches things go by. The Hindu is recommended to see
himself in the third person in order to get to the detached
state, and he 1is encouraged to visualize himself from a distance

(Smith, 1958, p. 35).

The dream about Zorba the Greek gives Eric a colorful pattern for
this new process. Zorba (Kazantzakis, 1961) was a very strong
and sensual man interested in living a full and simple life. He
1iked women, music and drink, and stavyed up late drinking and
engaged 1in profound discussion. He 1is actually a model of a
detached and simultaneously earthy person. A good example of
Zorba’s nature is found when his prized pulley system collapses
during its celebrated unveiling. Zorba and his comrade watch the
project in which they had invested lots of time, money, and
effort crash into the sea. Zorba, true to his nature, rocked

with laughter, leaped into the air and danced ecstatically.

We can find Zorba’s double in a group of Taoists called the Seven
Sages of Bamboo Grove, who were known as "feng 1iu” or those
wandering from convention. These sages spent their days
drinking wine, playing the lute, and making up poetry. They

would indulge in philosophical conversation which would end
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...when they reached the Unnameapble and then ‘stoppea

talking and silently understood each other with a

smile.’ Their strolls invariably wound up at the local

tavern. There they would turn to sericus drinking.

By the end of the evening they would be in a stupor of

glorious indifference to the worlid and intimacy with

Tao. (Welch, 1966, p. 124)
Zorba, a simple and satisfied figure, detached from the twists of
fate, seems to have been what Eric needed to contact. This
figure is the generous and satisfied part of him. Lao Tzu, the
great Taoist sage, also claimed that one should satisfy his
physical needs, filling his belly and weakening his ambition
(Welch, 1966, p. 35). Zorba offered this advice as well. Eric
knows the ambitious state, the state of striving and grabbing,
well. The state of Zorba, of perceiving the world through the
perception of the taoc is a life philosophy which, in Eric’s case,
fills up his emptiness. This 1is very different than the more
common world view of suffering from fate and unconsciously

reacting to it. It is a powerful process of finding contact with

that wisdom which creates our fate.

3. On the Edge of Culture

This next case gives us a radical view of so-called psychotic
episodes in regard to their relationship to culture. Mindeil’s
groundbreaking work in this area (1988) has shown that psychosis
is an extreme state; extreme in the sense that it is rare in
occurrence; and a state in the sense that it portrays a momentary
picture of an evolving process. The 1infrequency with which an
extreme state occurs is dependent upon the culture which

perceives such states as extreme. In other words, what is
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psychotic or extreme for one cuiture 1is not so for another.
Mindell shows how psychotic or extreme states are culturally
based. People who go through these states are ‘city shadows,'’

those who live the darkest corner of any given society (p. 13).

Maria comes from a southern European country and 1is attending a
seminar on the theme of Creativity. After seeing another member
of the seminar work on something emotionally moving, she comes
forward and says she would like to work on something that she
needs a great deal of courage to do. People are supportive of
her and she tells us her story. She is a very shy and compliant
woman, polite and friendly. She speaks in a quiet and even

voice.

M: I was at home with my boyfriend and my daughter. The
whole day I wasn’t feeling well. I had bad fantasies. 1I
thought that he was going to kill me or I was going to kill
him. But I only had these fantasies when we were apart, not
when we were together. So I tried to stay near him. Then it
was evening and he was bored. I was in another room and I had
the fantasy that he was going to kill me. So I took the key
and left the house. I went to a girlfriend’s house. When I
left, though, I had the fantasy that he had committed suicide
and I would find him dead in the elevator. I don’'t know why.
(She makes a fist.) He just died. Then, when I was at my
girifriend’s house I had the fantasy that my daughter wanted
to Kill me and that she had a knife. I told my girlfriend and
she came back home with me. wWhen we arrived, I saw that my
boyfriend had called some of his friends over to the house and
he was very friendly with them. One of the friends is a
doctor. They gave me lots of sleeping pills and I went to
bed. I didn’t know it but they had called a nurse in to stay
during the night. Then I don’t remember waking up or going to
the nurse, but I was there, and I remember having a lot of
strength (she uses her hands describing how she was choking
the nurse) and then she screamed and my boyfriend came and
pulled me off of her.

A: The nurse was okay?

M: Yeah, and then I went back to bed.



A: It is very courageous of you to tell this story. Sirst cf
all I have to congratulate you that you have had the courage
to do this. It is a big thing to talk about it. I also want
to tell you that what I hope will happen is that through doing
this you will be able to create meaning out of what happened
and understand it a little better. My assumption is that you
were trying to do something, and it wasn’t a bad thing. Let’s
try to find out what it was about.
What Arny is doing here is obviously supporting her, but his
belief that there is something meaningful 1in what occurred is an
intervention in itself. Due to the theme of the seminar, which
was on creativity, they decide to work on it by re-enacting the
scene. Maria chooses peop}e to play herself, the boyfriend, the
daughter, the girlfriend, and the nurse. She herself is going to
look on. She gives more information about the various people.

One 1important detail is that the daughter does not like the

boyfriend or Maria.

The scene is enacted and éxaggerated a bit. Maria watches,
sitting and holding her legs together tightly. When the
peopie playing the scene are sleeping, and the confrontation with
the nurse occurs, Maria movés around.
A: Now, when you look in from the outside, what feelings and
ideas do you have?

M: When they went into the 1ift that was strong for me,
because I felt guilty that I was causing him to die.

A: Yeah, that was strong. How come you think there was so
much suicide and murder in that scene? Why do you think she
got up in the night and wanted to strangle the nurse?

M: She was angry.

A: Exactly. What was she angry about?

M: It was a ball, full of water and it exploded. (she makes
explioding hand motions)
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A: Why was she so full of water and wanting to expliode?

M: I don’t know but maybe it came from the past.

A story comes out about how she had been jealous 1n the past, but

is not really anymore. Her boyfriend 1is married ana aiso
occasionally saw other women. Earlier, she said, she could get
Jjealous. Arny tries to access the jealousy and models it for

her, demonstrating how a jealous person might express her
Jjealousy. However, Maria does not take this route for herseif.
Arny then suggests that they re-enact the scene again and that
this time Maria should play herself and accompany the woman who
was playing her.
A: Go through the night again and do what you want. You can
repeat it, change 1it; use your creativity and do what you
need. Would you like to do it?
M: Yes, but I don’t want to have the same night.
A: Great, let’s make a different night. You can get up and go
to the nurse but don’t have to strangle her. It would be
interesting to know what you do this time. You can do
something different.
Maria and her counterpart approach the sleeping nurse. Arny, who
had been playing the boyfriend, and also helping by carrying a
lot of the awareness, came with them and began to talk for them.
A: We came for a little night time visit. We decided to get
up in the middle of the night and make a little visit. You
have such a nice neck.
It is at this point that a surprising and very realistic thing
occurs. Maria, who has been so compliant and passive, pushes her

hands outward to Arny, gesturing that he stop talking and move

away. He gets the message. 8She then turns to the woman who was
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playing the nurse.

M: Why don’t you go home?!
Nurse: Your boyfriend called me to help.

M: (shakes her head ‘no’) You are a stranger here. Go home.

A: That’s great. You are doing great. (to the nurse) She
discovered that she doesn’t want you here. She doesn’t need
people’s help and she feels irritated. (now he speaks as the

boyfriend) My girlfriend here is irritated at me that I have

called people into the house to help and she is upset about

that. She feels that you are a stranger.

M: Yes, you are a stranger.

A: (as boyfriend) Yes, I have made mistakes 1in my 1ife and one

of the mistakes I have made was assuming that she wasn't well

and that she needed help. She is a woman who has her own mind

and can control her own situation. I didn’t know how

independent she was.
Maria is nodding approvingly as Arny voices the feelings of the
boyfriend while explaining what Maria has done. Maria now shakes
hands with the nurse and tells her to leave. This interchange is
fascinating because at one point the situation took itself out of
the role play. Above, when Maria and the other woman were
approaching the nurse, Arny intervened by simply narrating what
was going on, setting the scene, so to speak. Remember that
Maria pushed Arny out. That is an essential point in her work.
At that moment, she was also pushing Arny out, saying to him as
well as to the nurse or to her boyfriend, that she is independent
and did not need his help as a therapist. Not only could she
assert herself to the nurse, but she was able to be assertive in

the real-1ife situation with Arny, when she was unhappy that he

was leading her.
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At various times Maria has brought out, seemingiy out of context.

that she was thinking about the daughter, This theme now
repeats.
M: I am now thinking about the daughter. Sometimes shé 1s

impossible. (She says this smiting.)

A: You think she is impossibie. But are you satisfied with
what happened here. (Arny has not yet caught on to the
possible importance of the daughter and 1is very concerned that
she was able to get something from her previous interaction
with the nurse.)

M: Yes.

A: Do you have an idea about why you put your hands on her
neck?

M: No, except maybe instead of my boyfriend, I did 1t to her.

Addressing this new piece of information is a dead end. Maria
brings up the daughter again. Arny picks up on this now and asks
her why the daughter is so impossible. Maria explains that the
daughter 1likes her father better than she likes Maria and that
she does exactly what she wants. The daughter has been the
missing piece. She is the part of Maria who really is an
independent person and does whatever she wants. This is the
pattern that Maria has been looking for. Arny now tries to put

her in contact with this.

A: What does your daughter do?
M: She does whatever she wants.

A: Can you show me? Be the daughter for a while.

Maria sticks out her tongue at Arny and then makes other

provocative noises and smiles.
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M: She kicks and never does what I want to her to do.

A: She has a mind of her own and doesn’t follow others, does
she?

M: No, she doesn’t. She says "I will go and live with my
father and I am very happy to not see you for fifteen days."
Arny suggests that they make an experiment and go back to the
scene with the nurse and see what the daughter would do if
someone whom she did not Jlike came into the house. Maria
immediately corrects him and says that she wants to do it with
the boyfriend and not the nurse. This 1is indicative that the
scene with the nurse 1is really finished. She said before that
she went for the nurse, but really wanted to go for the
boyfriend. Therefore, it makes sense that she would direct
things back to the interaction with the boyfriend. It is ailso
impressive that she is leading the direction of the work,
asserting which route is important for her. She is already using
this new-found independence in her interactions with Arny by

having her own ideas and desires.

Maria now uses the daughter's behavior with the boyfriend. She
tells him to go away and says that she does what she wants to do.
She tells him that he cannot press her. The word "press"” is a
word implying movement; throughout the work there have been lots
of hand "and arm motions, and there 1is also the strangling
activity with the hands. Therefore, it is important for Maria to
also engage in movement. She invites the pressing in this case,
challenging the boyfriend by saying that he cannot press her.
Arny takes up this challenge and tells her he can press her. He

then physically engages by pushing and pressing her.

90



Maria, formerly so shy and adapted, now pushes him back and beams
with pleasure. Arny verbalizes his part, telling her to be nhice
and that he does not 1like women who have their own minds. She
then asserts that she can do things for herself and protect
herself, In one strong gesture she presses him up against the
wall, looking happy and lively. She says that she feels

finished and sits down triumphantly.

Discussion

Besides the obvious power of the content of this work, there are
also interesting structural elements. The whole taoist idea that
nothing be discarded is applicable here. The daughter was a
crucial part for Maria, even though she always seemed to mention
her out of context. However, it only appears out of context to
an observer; the daughter was mentioned when Maria was at an edge
to be independent and was searching for a pattern to do so.
Maria needed to get to the daughter because the daughter was the
one who was really able to stand up for her own independent self.
She could fight back. Maria went through the other
interventions; it was true she did tell the nurse to leave.
However, it soon became clear that the boyfriend, rather than the
nurse, was the true problem. Maria needed to be assertive with
him, and for this behavior she needed the model of the daughter

to help her.

A big discussion revolving around the culture that Maria comes

from occurred after this work. In this culture women are
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supposed to follow men and be subservient o them. Women must
walk 1n back of the men and only men are allowed to talk. wWomen
cannot argue with men, nor are they allowed to fight with them.
In this culture women are forbidden affect and expected to stay
at home. The women, however, may fight with each other.
Therefore, what Maria attempted to do with the nurse was behavior
that was allowed. For her to fight and interact with Arny the
way she did was far outside of her cultural belief and was a huge

accomplishment.

The governing cultural beliefs also explain why all of her
earlier fantasies about killing did not occur when she was with
her boyfriend. They were npot allowed to occur there. When she
and her boyfriend are separate she is independent enough to feel
her independence and contact the rage and Jjealousy that she has
towards him. The fantasy about the boyfriend committing suicide
in the 1ift was due to the fact that she really would have liked
to have had a violent interaction with him. However, she could
not do 1it, so the 1ift had the affect forbidden to her. Her
unconscious desire to héye a violent interaction with him
explains why she safd after they had enacted the scene that she
felt guilty about causing him to die in the 1ift. Her
aggression was also presentVWhen she initially told the story and

simultaneocusly made fists.

In a culture where women are forbidden affect, especially anger
and physical fighting, the affect is projected into a fantasy, or

it comes out in her sleep, bypassing her normal waking
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consciousness. The extremity of the affect is due to the fact
that it is forbidden. There are no modeis 1in this culture for
men and women having a fight together where the woman is powerful
and capable of bringing in her variocus feeling states. This case
shows us the relativity of so-called psychotic states and how
they are actually in part created by the cultural atmosphere
(Mindel1, 1988). Maria is really a city shadow, trying to live
part of her individuation process in a culture which totally
represses her. Being an independent woman 1is something which is
perhaps easier now in western culture, but for Maria it is a new
world view, and from her cultural standpoint she is undertaking a

heroic task.

Learning how to process rage and violence and to bring it out in
a useful way 1is a collective problem for all of us. Maria’s
process presents the dangers of a culture which forbids affect
and its free expression to one of the parts of the culture, in
this case, women. A culture which forbids anger and aggression
inadvertently creates a tendency for a more violent and brutal
expression of these states and cannot use the potential growth

and liveliness inherent in such expressions.

Afterthoughts

This chapter has shown a few examples of people dealing with
common human situations, trying to make something out of the most
base and rejected drives of human existence. It is heroic to go
down into these murky areas with 1ittle pattern and to find

something meaningful. As I have written, we do not receive much
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guidance in affectual matters in our reiigious systems. However,
I find 1t 1interesting to note that the gods do nhot seem to do
much better than we do. Most mythology 1is full of Jjealous and
angry gods, the Greek pantheon perhaps being the most infamous.
Additionally, we find in the Judeo-Christian background that
The original sin of eating the fruit was a sin of man
against God, one of infinite proportion. 'Sin must be
compensated for, otherwise God’s justice is outraged.’
(Smith, 1958, p. 290)

Here we find a pervasive governing pattern of a god who 1is also

prone to big affect. No wonder we have so much work to do!
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CHAPTER FIVE:

ON GOOD AND EVIL

Backgrouna of Evii in Reliigion

In the iast chapter we focusea on some of humanity’'s strong
affectual states and how they can be not onity a cause of
suffering but aiso a meaningful part of existence. The worid has

lacked sufficient tools to make these states meaningful and has

thus tried to eliminate them. Another common world view deems
these states evil. This chapter will discuss some of our world
views connected to the issues of good and evii. Much literature

has been written in this area, and there is of course more to be
said: I will surely not be able to give this theme the detailed
attention it merits. Nevertheiess, I will give an overview of
some of our 1life philosophies concerning gocd and evil and
introduce Jake, a man whe is struggling with guestions in this

area.

The prophetic reiigions alil share a simiiar mytnh in which
Jealousy, ambition, and the need for love are the background
motivations for evil. 1In an Islamic myth Allah creates man from
clay and the angels come to look at the new creations. One of
the angeils, Iblis, which means "despair”, kicks the new creations

because he knows that Allah intends to make Adam more important
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than any angei. Iblis 1s too puTfea uUp wWith prige. ang retuses
TO nonor Adam. In anger Aliah gectares that Ipiis 1s to be cast
out T heaven. Iblis then pieads with Allanh to grant nim time,
ang ts ailow him to tempt Agdam and rnis sons to see 1T they wil’
te worthy of Allan’s honor and have fTaith. Allah grants N1s wisn
unti! the Day of Judgment. Then Iblis will pay Tor his evii
deeds and be cast out of heaven into a dark pit, never again to
harm any souls (Mercatante, 1978, p. 68).

The test proposed to Allah by Iblis recalls Satan’'s

proposal to God in the Book of Job in the 01ld

Testament, and Iblis’s final punishment recalls the

last days of Satan described in the Book of Reveiation

in the New Testament, when he will be finally bound in

a bottomiess pit. (Mercatante, 197&, p. 68)
The similarites of the Islamic myth and the story of Job are
striking, and present us with a God who appears somewnat iess
than moral. Both Allah and Yahweh fall prey to the thoughts of
Iblis and Satan, and crueily test their most faithfui servants.
Jung, 1in one of his most moving and passionate books, Answer 1o
Job (1954), clearly reveals a God who 1is amoral, made up of a
totaiity of good and evil and lacks consciousness of himself.

If Yahweh, as we would expect ¢f a sensible human

being, were really conscious of himself, he would, in

view of the true facts of the case, at least have put

an end to the panegyrics on his Jjustice. But he s

t00 unconscious to be moral. Morality presupposes

consciousness. (1958, p. 372)
Jung remarks that Satan aiways escapes punishment by God, and
that God therefore lacks an awareness of his own darker side.

Through the incarnation of Christ, God cleariy identifies himself

with his lighter aspects and believes 1in his own gooaness. His



Garrver nature fTails Dy tne waysics and Jung claims That this
split ccoculd well be the meaning of the peiief in the coming of
the Antichrist (1858, p. 433). Jurg gquestions our numan
abiiities in light of those of the civinity.
But Yahweh 1is Torgetting his son Satan, TDO wnose wiles
even he occasionally succumbs. How then coutld he
expect man with 7Timited consciousness ang 1imperftect
knowieadge to do any better? (195&, p. 415)
Jung’s daring book is a chailenge to us ali: its main thesis,
based on Job’s heroic victery by being able to simulitaneously
keep his faith in God and become conscious of God’s dual nature,

is a plea to us ail to reflect and become aware of this darker

side of the divinity.

Religious myths, such as the above, have been very disturbing to
the monotheistic world view and the belief in a good and merciful
God. Iblis and Satan cannot act unless the one supreme god
grants them permission. There is no eguality between God and
Iblis or Satan. The supreme ruier 1is God who allows or prevents
the presence of evil (Mercatante, 1978, p. 68). Believing 1n one
god 1implies that our world view has to include both good and
evii. If we do not believe that god is the source of evil then
we are not monotheistic and have to pelieve in some higher
authority which is responsibie for evil. Jung (1958) claims that
the Bible does not deal with evil and offers a provocative reason
why it cannot. "In a monotheistic religion everything that goes

against God can only be traced back to Gocd himself" (p. 169).

Such conflicts and questions have filled volumes on the topics of

humanity’'s free will, the Trinity, and the nature of the
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divirnity. However, two malin views have been establishec 1rn tne

depate over the guestion of good and evii. One is the idea of a
god who creates everything, including good and evii. The other
18 the 1dea of a god who transcends evil, removing nimseif from

the sphere of human action.

While the Jews, Christians, and Musiims have occupied themseives
With the disturping ramif%cations of positing one god who
embodies the highest good in a world full of both good and evil,
the more mysticail religions o% the far east understand duality 1in
another way. Since all perception and sensory experience is an
11lusion, dualities of good and evil do not exist. There is one
absolute and undivided whole, and even naming good or evil will
imply its opposite. A1} separation and duality is false, and
nirvana is the only true reality (Zaehner, 1967, p.307). 1If evil

had to be named it would be seen as the finite world, the world

of iliusion or maya. This world is the world of duality, and
thus the world of suffering. In the Hindu world, to transcend
maya is to transcend evil (Murti, 1982, p. 33). Within the

finite world evil does exist and humankind is totally responsible
for it. The Buddha is detached and unaffected, but man is angry,
needy, and greedy and therefore creates his own evil (Mercatante,

1878, p. 119).

Side by side with the above world views of one transcendent
being, are the Hindu and Buddhist concepts ¢f various gods,
goddesses and demons. In one of the Hindu creation myths Branma

creates both gods and demons (Mercatante, 197&, p. 108). The God
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FisnnNu s recognized by many as The supreme Deing Trom wnicn all
things originate. He manifests himself in the worild in varicus
incarnations, incarnating in order tTo correct some form of evil
in the worid (Mercatante, 1978, pp. 110-111,. In Buddhism, Mara.
the evil one, tries to cistract the future Buddha with earthiy

desires. The far eastern picture of evil manifests itselif 1n the

world of earthly desires, the world of duality and suffering.

The Taocist standpoint is also to transcend the concepts of good
and evil. Categorizing one constellates the other. The Taoist
recognizes the relativity and subjectivity of such concepts and
thinks that everything is right and in order according to its
nature (Welch, 1966, chap. 1). Taoism later developed a pantheon
of gods. 1In the earliest stories they were located in different
parts of the body, and later they were externalized (p. 130). 1In
a strong contrast to Judeo-Christian belief, government officials
and Taoist priests would gather and judge the gods! If a god was
not doing his job he was informed that he was only powerful
because the people worshipped him and that if he did not shape up
they would no 1longer trust his powers (pp. 138-139). In the
Taoist pantheon the gods were not powerful as actual individuals
but were identified with the roles and offices they nheld (p.
138). This would be a radical model for the Judeo-Christian

worid.

The State-Oriented Nature of Evil

Eliminating or transcending evil is a pervasive world view.

Mercatante (1978) has collected myths on the theme of good and
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evil from all cver the worid. Besices Ipiis anag Satan, is Mara,
the evil one 1in Buddhist mythology, and there are others whose

evil doings are motivated by ambition, greed, jeaiousy, hurt, ana

anger. An accurate picture of how most people deal with their
feeiings appears 1in these myths. Iblis was "puffed up with
pride,” toc proud to ask Allah for the attention he needed. It

appears that what is called evil emerges from unprocessed
feelings, or as Jung says, unconsciousness.

One of the toughest roots of ail evil is
unconsciousness, and I wish that the saying of Jesus,
‘Man, if thou knowest what thou doest, thou art
blessed, but if thou knowest not, thou art accursed,

and a transgressor of the law,' were still in the
gospeis, even though 1t has only one authentic
source. It might well be the motto for a new

morality. {(Jung, 1958, p. 197)

The governing view of evil is that it 1is a state to be
eliminated. Evil has been understood as the world, maya, Satan,
or particular gualities and affects. A1l these descriptions are
of certain states. That which we do not understand we tend to
make static. We label it and freeze its dynamism because we lack
the ability to unfold it. Process work shows that evil 1is a
process. Jung (1958) understands the process-oriented nature of
evil when he says that:

Life, being an energetic process, needs the opposites,

for without opposition there is, as we know, no

energy. Good and evil are simply the moral aspects of

this natural polarity. (p. 197)
Good and evil are state-oriented terms which enable us to define,

and through defining, catch a particular process. However, the

states are only entry points, which assist us in going further to
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contact the flow or energetic guality whicn unfTolds. The
attitude which considers good and evil to be starting points 1n
larger processes 1s more usetul than simpiy banishing a person or
a quality. To this point, eliminating that whicn 1s considerea
evil has been the most common option. we nave seen now LCTh
Ibiis and Satan will be aestroyed and cast away in a bottomiess
pit. This theme also occurs in a Persian myth 1in which Anriman.
the evil one, is imprisoned in a cave (Mercatante, 1978, p. 36).
In Jewish folklore Asmodeus, "the destroyer,” is a demon of lust
and is responsible for many bad things. He 1is 1imprisoned 1i1n a
large jar. The theme of confining evil in matter or banishing it
repeats itself over and over. We clearly have a tendency to

confine that which we do not understand to a state.

Dr. Scott Peck, author of People of the Lie: The Hope for Heaiing

Human Evil (1983), suffers over this probiem of evil as do most

people. He too, naturally disturbed by the horror of innumerable
human probiems, approaches evil by attempting to confine it. His
work sets out to prove that absolute evil exists, that some
people are absolutely evil, and that evil should be a category of
mental illness. He defines evil as anything that is against 1ife
and kills spirit, and suggests that one develops a ‘revuision
countertransference’ in reaction to evil people (pp. 66-67).
His diagnosis of evil as a mental illness and his specific
definition of what is evil enforce the already extremely static
concept of evil. By making anything into a state we have 1less
access to its potential Tiving wisdom. Our normal behavior 1is to

isolate and define that which we think 1is bad and to thus
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gisidentify with 1T.

This disidentification does not work well. Process work has
shown that that with which we do not 1i1dentify witn 11ves
autonomousiy 1in the Torm of body symptoms and illnesses (Mindeli.
1882, 188&5a). Therefore, making a process 1ntoc a state can bpe
compared tc locking the spirit up in the body. The Gnostics too
believed that the soul or divine spark was imprisonea in the body
and had to escape. Matter was beiieved to be evil and 1t was
only by gnosis, or "knowledge", that the spirit could free itself
of the body (Mercatante, 1978, p. 55). Far eastern thought,
similar to alchemical thought, understood the goal of 1ife to be
transcending the body and freeing the spirit. Another potential
view of evil could be that that which is cast into matter is only
evil in so far as it is unable to connect up to 1its energetic
process. It thus remains steady and fixed in a dormant state,

waiting to be unfolded.

Qur world-wide ambition to rid the planet of so-called evil has
never been realized. The prison system is ineffective in that
people often leave prisons more angry than when they arrived.
Released prisoners often offend repeatedly, committing the same
crimes for which they were originally incarcerated. The concept
of capital punishment supports the idea that there 1is such an
entity as absolute unchangeable evil. Leaving the state-orienteg
attitudes of evil could be a new direction; for example,
attempting to discover the meaning or purpcose of the criminal
behavior. For example, a brutal and violent man discovers that

he needs this brutality because in many areas of his 1ife he is
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TOO weak ana adaptea. This particuiar man was 40 vears ola and
1iving with ni1s mother. He was unable to stand up to her and
Tive on his own. Standing up to and leaving his mother was a
brutal act for this overly adapted man. His apbility to do <this
atleviated nis. other violent outoursts.11

Intrapsychicaily, we are also not successful in simpiy weeding
out evil; our means mirror those of society. Seeing certain
qualities as states, we attempt to banish the devilish, critical,
and tyrannical parts of our personalities. Repression is
sometimes useful; when we are unable to work with something
volatile or frightening, we sometimes need to put it away while
we explore other resources. However, as mentioned earlier, parts
or 1information cannot be lost; they can only change places or
become 1less accessible to us. Hence, any part pushed away as
evil does not disappear, and the problem persists on another
level. Qualities which are considered evil are like any others;
they search for someone to perceive their messages and ‘spirits.
Process work shows that parts of the personality become more
aggressive, hurtful, and troubiesome in their methods when their
message is not sufficiently understood. Let’s take a look at

Jake.

he Detached Devil

Jake is attending a seminar on the theme of serious illness and
dying. This seminar is meant for the public and all sorts of

people are attending. Jake is a young man in his 30s who has
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difficulty walking. He drags cne of his legs benind nim. Un tre
third morning of the seminar, Jake spontaneousiy addresses the
group. He says that he has béen very affected by the seminar,
and needs to get something off ‘his chest. He asks the group if
it would be all right for hﬁm to speak. The group warmly
encourages him. He takes out a pilece of paper ana refers to it

as he speaks.

J: Since I have been diagnosed with a fatal disease, I have
felt strongly about writing things down. For such a long time
now I have tried to express my anger, my fear, my hatred, my
embarrassment, and my humiliation with only one person:
myself. However, after trying different things I still find
myself full of those feelings and I think they are stronger
now than they were before.

I want a concrete answer to my problems. I want to be cured
of my disease. I don’t want any maybes. I keep searching for
the answer that I want to hear, but when I 1listen for that
answer there is only silence. So, I keep asking the question
and I continue to hear nothing. SO my simple gquestion has
become my fulltime enemy. It is a question that lets me feel
1ike there 1is a chance tc get a little closer to the answer
but then it returns with the strength that is so overpowering.
It knocks me back further than I was before. Then I become
exhausted to the point of falling to its persistent ability to
drive me nuts and nag me to pieces. (He desperately flings the
paper around.) And, yesterday, for the first time in my 1ife
I actually got to see and touch that bastard guestion. I felt
it. (He drops his paper and speaks with lots of feeling, anger
and tears, pauses and thern goes on.) I hate it. I am having
a hard time dealing with it and it doesn’t go away. (It is
hard for Jake to speak, his voice 1is shaky and he 1is holding
himself up with his elbows on his knees.) I am having a hard
time arguing with this persistent nag that there 1is no
solution for it this time. And I think it is going to make me
bananas if I don’t Jjearn how to confront it and deal with 1t
and set it aside. It is the essential question. Just when I
think I have gotten a little bit of a solution and relief, it
comes back and hits me right between the eyes. what 1in the
hell is the use of trying!

The room of 100 people is totally silent; people are all

entranced by his power and passion.
A: You know, I think you are asking this question for everybocdy,
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Decause everyone asks 1T, DUl mMOST peoplie are sny apout
formutating it. So,.

J: 8o what can I do? I guess I am stereotyped 1n tne sense
that there is not a p111 that I can take for my solution.

A: Let’s work on 1t. Shouid we do 1T right now?

The whole group enthusiastically agrees to focus on Jake. wnho
drags himself slowly intc the center of the room. His emotion
and intensity are very powerful and moving. For structurail
purposes, however, I would like to mention that the guestion tnhat

Jake 1s disturbed by is his secondary process. He calis it his

enemy. He suffers from it. In fact, it 1is so unknown to him
that he never states the guestion directly. Along with a great
deal of emotion is a profound lack of information. We can guess

that the guestion has to do with his disease; he says he wants a
concrete answer to his problems, a cure, and that there 1is no
pill which will be his solution. He appears to be struggling
with the essential question of 1ife and fate. Jake 1is 1in a
position we all experience, suffering and begging for an
explanation of our fate. We are reminded of Jesus on the cross,
turning in agony to the heavens and pleading, "Why hast thou
forsaken me?”
A: The disease that is bugging you, the diagnosed thing, you
didn’t mention its name. Is it difficult to talk about?
{Jake sighs.) 1Is it AIDS?
J: Yeah. It is not difficult to talk about. It was for a
while. It made me feel dirty. Unclean. But I have changed a
lot of things in my 1ife so I would make sure I would not...
(pause) How could I say this? I don’t want anyone to get
AIDS, ever. If I had the power to stop anybody from getting
AIDS I would.

A: How long have you had it and what were your first symptoms?
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J: My first Symptom was a red spot on my Chin ana nose. They
biopsied the spot and 1t was carposi‘s sarcoma, a common
cancer with AIDS patients. 8ack then they didn’'t have the HIv
test. In a few months it w1ll be six years. SO, you couid
understand why 1it’s eating me. 1It’s getting a 11ttie tiring.

A: It 1s eating at you.

Ji: It ds eating at me. I always feel 1t is a reilef to go 1>
the doctor and take a pill ang go home and feel better. Weli,
there is no pill for this. The only relief is that you are
Supposed to die within twenty-four months. Well, I am sorry
but it has been a lot longer and every day feels Jlike a year.
I do enjoy being alive. But I have about one friengd left that
isn’t dead. I watch what is going to happen to me. I don’'z
want it to happen to me and somehow I have been preventing 1t
from happening to me.

A: What do you think you are doing that is Keeping you over
the twenty-four month statistic? You needn’t know, but I just
wondered if you had a hunch.

J: I have a veéry strong (He pauses for a long time, andg points
to his chest as he speaks.) desire to not hurt my mother's
feelings. (He is sad but then 1looks sheepish, like a shy
lTittle boy.)

A: (Arny looks at him incredulously) Ahh. (Jake laughs ang
looks down, covering his mouth like a child who has said
something forbidden. Everyone giggles.) It 18 so irrational,
it must be right. Yeah, your mother’s feelings.

J: She saved my life. She dropped everything to come be with
me. She held me when I was bedridden for almost a year. I
couidn’t walk. I could barely go to the bathroom myself. she
left an important Job to sit with me by my bed for four months
and hold me like her baby. I didn't get better and then she
finally threw all of my things in boxes and said “If I have to
tape your legs and arms together, you are coming home with me
and I am going to make you well."” That is when I weighed 113
pounds and my skin was ash grey and I looked 1ike a skeleton.
I gained 43 pounds in about six months and feilt fine. I think
it must be really the pits to visualize myself as a mother,
where you give birth to this baby, (He is very moved, teary
and holds an imaginary baby in his hands.) and you nurture it
and raise it (crying) and you fee] great and then you have to
Sit there and watch it die and IT MUST SUCK! (He 1is furious
now.) And god damn it, I am not going to ruin her feelings
like that! she’s better than that. And I am not going to let
AIDS make me do that to her. I resent that. And I don’t know
what you call that kKind of power that she hag.

A: Love.

J: That 1is one reason I don’t want to die, the strongest
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reason. Another reason was I wanted to go te Disneyvianc
before 1 died. (Everyone laughs and he shyly 10oks down.) And
I did. I dig it all. It is nice to Qo 1t in a wheelchair; you
don’t have to wait in line.
Arny asks 1if his mother is at the seminar. Jake says no, she
is not but points to his heart and says she 1s there. He then
complains again about not finding a cure and about how his search
for a solution and his guestion make him crazy. After the 1ong
introduction and moving story, Arny now wants to find out Jake's
direct and individual experience of AIDS. Arny asks him how he

would knhow he had AIDS if there were no diagnosis. wWhat 1is his

experience of the cancer?

Jake’s experience of cancer is that it is ugly, “terribly ugly."
He experiences the cancer in a visual channel, by seeing it. He
speaks with disgust as he explains that the cancer 1is everywhere,
on his legs, back, thighs, arms, the roof of his mouth, between
his toes, and on his butt. He also informs us that his
difficulty in walking is not due to the cancer 1itself, but to the
radiation treatment designed to fight the cancer. The doctors
destroyed his leg by forgetting that the machine was on and
leaving him too long. Jake 1is angry and resentful and says that
he felt 1ike he was being burnt.
A: What I would like to do is to try and be helpful to you by
getting you in touch with the parts that disturb you the most
and learning how to transform some of that disturbance. Now,
you say you see it, all cver. If you look at yourself in the
mirror, what does it 1ook 1ike?
J: It looks 1ike blemishes. (Jake sounds disgusted.) It looks
1ike hell. They are unattractive. It bugs me because being
gay in our society right now, if you are not attractive, you

better just grab a book and sit in a rocking chair by
yourself. It is a fact for right now, a social fact. I don’t
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want to be ugly and it is ugly.

A: That 1is heipful. I don’t want to be ugly either. I Know
you don’t want to be ugly, but since this ugily thing that is
happening, I am guessing that there might be something of
value in it. Obviously, 99% of it is just troubles and wrecks

parts of your Jlife. But in that ugitiness could be something
very important, and I would like to get closer to what you are
calling that ugly spot. I am going to guess that it 1s not

really ugly, and I want to get closer to it.

Arny wants to get closer to the ugliness because this is Jake's
own unigue experience of his AIDS. It is the part which disturbs
him and which is other than him. Jake says that "It" is wugly,
rather than "I" am ugly. This indicates that the experience of
the ugliness 1is further from his identity, something with which
he has little contact. Arny asks him if he can imagine something
ugly, or make an ugly movement, or sound. Jake responds
immediately.
J: The way Linda Blair looked when the devil possessed her
body in the movie The Exorcist. It was the most horrifying
thing I could ever visualize happening to a human being. The
devil possessed the girl, not only her mind, but her body. It
was so disgusting and it was downright dirty. It was

grotesque and enough to make me not turn my lights out for a
week. (People laugh and feel with him.) It was really ugly.

A: What you are talking about sounds very real. What I would
like to try now is to let you or me get a little bit of the
devil in him just for a minute. Sometimes the devil isn’'t as
bad as it looks at first sight. Let’s pretend that a 1littile
bit of something devilish could get into me or you and let’'s
process it together. You want to try?

J: Okay. I can be the devil.

Jake now becomes the devil and talks to Arny. As the devil, he

speaks in a slimy and manipulative tone.

J: If you could have anything in the world that you 1ike, (He
puts his hands on Arny’s shoulders.) and there was someone
around who could give it to you, would you ask for it?
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A: Sure.

J: (patt1ng him on the back) well, you met the right guy. It
won’t cost you a penny.

A: What a deal. First of all, I 1ike what YyOUu are gacing. You
put your hand on my back ana it feels good.

J: That is because I am going to be your best friend. You are
going to love me to death.

A: You need me?

J: Yeah,

A: Well, take me.

J: Where do you want to go?

A: With you.

J: Well then you got to play the game by my rules.

A: I promise to play almost completely by your rules.

J: No matter what. There 1is no turning back once we start to
go. This is a commitment.

A: I never thought it would be anything different. I knew
that as soon as I got close to you this would happen. I want
to be with you, so I am going to go on the road with you.

J: I might require you to do some things you might not think
are ....(pause)

A: Are ethical?

J: Aww, who cares about ethics.

A: You might require things of me that are,...

J: That are not pleasant to other people around you. See that
nice young man over there? Well, here in my pocket I got this
great virus. It’s my pet virus.

A: Great, let’'s go and give it to him.

J: There is one thing...it is a deadly virus.

A: I didn’t expect it would be otherwise.

Here Arny is joining Jake’s fantasy system in an attempt to get |

closer to the devil. Befriending the devil is the first step in
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SETTING TC KNow nim. Arny’s laissez faire attituge with tThe
devil brings him intoc the system with Jake. Shock or hesitaticn
in  reaction to the devii’'s suggestions would push Arny further
from the devilish part. In a sense, Arny models the devil py
being Just as cool and unaftfected as he 1s. This <cooi anag

unaffected quality that Jake portrays is actually the beginning

of a more profound process that he is yet to discover.

The devil and Arny then go iooking for somecne to infect with the
virus. The devil does not want toiki11 his victim too quickly,
but to make him suffer and wonder. ' At this point Arny addresses
the group, saying that he 1is well aWare of the radical nature of
what they are doiné. He encourages the group to be a Tittlie bit
patient. Arny and Jake then find a woman in the group and decide

to give her the virus.

J: Let’s get the ones with the biggest hearts.

A: (to the woman they picked as the victim) Hi, vyou’re the
lady with the big heart. We have something for you.

Arny and Jake pretend to give this woman a cup of coffee with the
virus hidden in it.

A: What 1is so important, and what is wrong with her having
that big heart?

J: (pauses) I just think it will be fun to hurt 1it.

A: Me too, wouldn’t it? (They both laugh.) I think it is fun
to hurt people a littie bit sometimes, just a little bit?

J: Sometimes. Maybe?

A: A little bit sometimes. Maybe we can give her a mini-
coffee. :

Now we are getting down to the basic nature of this devil. When
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Jake says ”éomet1mes. Maypbe?” he nas reached a point oOfF
philosophicail crisis. He is a warm and feeiing man; throughout
the work we feel his sensitivity ana love for cthers. especialily
when he speaks about his mother. For Jake 3t 1s almost
impossible to be even a bit hurtful. Before this point, the
dialogue with this devil has been more or less organized by the
perceptions of his primary process. Therefore, we have met an
unapproachable devil who tries to scare us off. The primary
process experiences anything which it does not comprehend as
scary and unapproachable, more evil than it actually is. The
primary process begins the role playing using its ideas and
representations to create the figure of the devil. As we get
more deeply 1into the role play, the primary process ideas peel
away and we approach the core issue which concerns this devil.
Another way to understand this is that we leave the primary
process perceptual system and contact the system of the devi)
itself.

A: Now this is going to be the difficult thing. Sometimes it

might even be a little right to hurt a little teeny bit. Not

a lot, but a little bit, to take a piece of that devil.
Here the central issue is clear. Jake has reached the edge of
his governing life philosophy, and 1is 1like most people 1in this
situation. The new role, in this case, that of the devil,
becomes a little shaky and we want to run back to our known world
view. Arny tries to model the new behavior for Jake. They have
switched roles. Arny is the devil who can be hurtful, and Jake

is his apprentice.



A: I am sometimes hurtful too. I have things 1insiage of me

that could hurt her. For example, occasionally I have tc say
something nasty. Sometimes I can pe really nasty, I can say
"god damn it.” (slaps nis thigh) Little things 1like <that.

Then she has a few sniffs and it’s done.

J: As your apprentice I guess I haven’t really Jearned NOwW to

be a total son of a bitch.
The roles now drop and Arny challenges Jake to be siightly
negative or critical. The roles are no longer necessary because
we have gotten to the crux of the devilish personality, and Jake
is at a big edge. Arny asks if Jake has any criticisms or
negative opinions about him. Jake says no, but then adds that he
just feels so much hatred and rage. The hatred and rage are the
negative and devilish feelings which he needs to discover more
about. Arny asks him what it is 1ike to feel this hatred and
rage.
J: Oh god it is 1ike: I DON’'T WANT TO HAVE ANYMORE FRIGGIN
DISEASES!!! (Jake is furious. He looks angry and clenches his
fists.) 1IT IS DRIVING ME OUT OF MY GOD DAMN MIND! I WANT TO
LIVE! I AM NOT GOING TO DIE. I AM NOT GOING TO DIE IN My
HEART. I DON’T CARE IF MY BODY DIES. YES I DO CARE IF My
BODY DIES. I LIKE MY BODY EVEN THOUGH IF IT IS A LITTLE UGLY
RIGHT NOW. I USED TO BREAK AND THROW THINGS. I USED TO TRY
AND HARNESS THIS ANGER AND NOT GRAB A PERSON BECAUSE I WOULD
HURT THAT PERSON AND I DON’T WANT TO HURT ANYONE.
He calms down a little, not angry now, but in tears. He is on his
kKnees. He swings his arms and cries as he says the following:

J: Nobody wants to see anybody die. I held a man in my arms.
(crying) I am careful to say this now, because it might

incriminate me. But it’s been on my mind and I need to say
it. We helped him die. His heart wouldn’t stop. He was a
vegetable. He couldn’t eat anymore, He couldn’t open his

eyes anymore and he couldn’'t take any more medicine. So, with
the help of some professionals, I can’t mention names. .,

A: You helped him die.
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J: We got him some morphine. It 1s the only way, you kKnNow,. tC
sleep. Shit, this 1is a secret I was never ever supposed tc
tell anyone, but it shouid be told.

A: You needn’'t tell secrets.

J: I want to. We 1njected a 100% mixture of morphine, wnhich
is illegal, (pause) and 1n a few minutes it was over. (crving
guiltily) And I feel like I murdered my friend. And I am not
a murderer. (Arny moves forward ang touches him. )

A: Well, that was a merciful devil. I don’t want to make it
into a good devil, but he was merciful.

J: I can’t ask anyone to tell me if it was the right thing to
do or the wrong thing to do. He wanted us to do it.

A: Then it was the right thing to do.

J: He tried it himself and when he ended up in the hospital
and I visited him there, he said, ‘Damn, it didn’t work.'’

A: Well, I would like to say something to you about that. I
would 1ike you to take a 1little bit of credit for what you
did. I think it was a magnificent thing. I think it was a
tough thing that you did.

Jd: It sucked.

A: I am glad that I didn’t have to do it. I am glad that you
could do 1it. Listen, the part who did that was the devilish
thing inside of you, that same energy.

J: It doesn’t go away.

A: You are straightforward. I don’t know for sure, but if you
take that devilish energy and do more with 1it, it might be

something like this. (Arny models the devil’s energy.) This
is how cool you might get with someone. You see a person who
has tried to Kill himself many times, and that person says
‘god damn it, they won’t let me do it.’ Maybe you would offer
them some better methods for doing it. This 1is still a
democracy. A person has a right to die. Especially people
like your friend, who wanted to die. There could be moments

when dying is very right. An attitude 1like this, very matter
of fact, would be the devil integrated.

J: They put people in jail for things like that.

A: They do. And as someone here dreamed last night, some of
those people in jail might be doing things that aren’t right
for the culture at a given moment. That doesn’t mean that
relative to your totality they are the wrong things to do.
The fact that you are crying and that you have such a big
heart balances the whole situation. You are not a murderer.
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YOU are a little devilish. That's a 1ct better,

Jake has had this poignant recollection at a crucial moment. You

may recall that he was at an edge to be a little nurtful or

negative. His governing life philosophy 1s something 1like the
following: it is important to be loving and sensitive to peopie
and to never be hurtful, negative or critical. This 1s a

beautiful worild view; no one could possibly dispute it, and it
seems almost disrespectful to suggest another perspective.
However, within his AIDS process, another side of Jake 1is asking
for integration. At the edge of his identity he accesses a
particular memory. This is a typical phenomenon; the story he
remembers attempts to give him a pattern for something that is
very far away from the way he thinks about himself. Naturally,
this story is disturbing to him. At the time it occurred, the
devil was not an integrated part of his personality; it just
overcame him in an extreme moment. The story is crucial because
it contains the seed for something he needs much more awareness
about. The unknown territory is not only learning to be a little

bit negative. It is the beginning of a totally new view.

The additional piece of awareress which is so difficult for Jake
to pick up is: detachment. Arny and Jake discuss the detachment
that is necessary sometimes in life; one is detached from so-
called normal human feelings. If one is detached, it is possible
to say ‘that’s how things are,’ rather than remaining stuck in a
particular feeling state. Detachment in Jake’s story might be,
in the midst of the painful scene with his friend, to be able to

say, ‘yes, he wanted to die, and my fate is to help him.’ The
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primary process uses the words ‘being hurtful’ To describe the
state of detachment. From the standpoint of his primary
identity, which includes his strong feeliings towards others and
the attachment to his emotional states, detachment does feel
hurtful. Detachment appears hurtful because 1t does not possess
the same kinds of feeling concerns as his primary identity does.
This devilish thing which disturbs him is really the essence of

detachment.

Jake now turns his attention back to his nagging question about

finding a cure for AIDS. Arny tells him to ask the devil the

guestion. When Jake does this the devil actually gives two
answers simultaneously. One is a verbal message: "Check back
with me in a week." The other is non-verbal: he smiles, his head

bobbing up and down, and shrugs his shoulders as if he does not
care at all about the question, We can see that his verbal
content 1is still connected to his primary process 1ideas about
what the devil would say. However, the devil 1is also speaking
secondarily through his body signals. Arny tries to help Jake
contact these somatic signals.
A: I 1ike how you bob up and down, and shrug your shoulders.
What kinds of feelings go along with those motions?
J: The feelings are: "Oh Jesus, what else could happen this
week!?" (He 1ifts one arm in the air, looks away, and with a
big exhalation lets his arm fall.)
These body signals and the words that go along with them
illustrate a state of detachment. Jake is such a feeling person

that it is extremely difficult for him to identify himseif with
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the dgetacnment. One of tne times. that such detachment 13
necessary is when we become so stuck in one side of ourseives
that we need a certain detachment in order to disidentify with
that momentary state and notice other'parts of ourselves as well.
Detachment 1is an incredibly difficult thing for anyone in Jake’s
situation to pick up. From the gtandpoint of his primary

identity, being detached is blasphemous.

At this point, detachment is present in the way he repeatedly
looks away, seemingly uninvolved in his primary concerns, and in
his ability to meta-comment: “What else could happen this week!"
Although we seldom identify with it, we all know this feeling.
Detachment happens spontanecusly when :we have come to the end of
all of our efforts and intentions and there is nothing left but
to shrug our shoulders, turn our palms upward and give up, not
caring what happens anymore. This 1is.not giving up and becoming
hopeless, but giving up our primary 1ntentions, and resigning
ourselves to some higher power. Jake demonstrates this when he

says, "Oh Jesus...' Such detachment is actually the answer to
his nagging guestion. We fTind a pattern for this 1in Judaism
in relation to suffering (Smith, 1958). One can either endlessly
suffer and give up and die, or one can search for the meaning 1in

impossible situations. The ancient Jews chose meaning (pp. 246-

249).

Arny integrates the devilish detachment by using Jake's primary
perceptual system and organizing the secondary information in the
form of a prescription, the answer his primary process has been

seeking,

116



A: There is a cure to the illness that you have.
J: I want to know what it is.

A: Detachment.

J: Is it a piliz

A: Yup.

J: How many times a day do I have to take 1t?

A: Three.

J: Do I have to take it the rest of my life?

A: For the rest of your 1ife and for the rest of eternity.
J: I am willing to give it a try.

A: Me too. Let’s take it together.

J: A1l right.

A: I am taking my first pill right now.

J: What happens if you take two? Do they work guicker?

They both TJaugh and embrace, Jjoking about taking their pilils.
The work ends and the whole room has been touched in a very

special way.

Commentary

Jake’'s process is on the edge of cultural thinking. He is a very
warm-hearted man who is being pressed to grow into a culturally
unacceptable part of himself. He 1is much more identified with
his mother, the one with the big heart. In the mercy killing he
was actually able to integrate both parts of himself; he was
whole, able to be not only heartful and feeling but devil-like

and detached. Jake 1is one of those people who is no longer able
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tc uphold the cultural worid view, but who 1is pressed from the
inside to act in a very radical way. The cultural view is

apparent in the fact that he is working with the devii, a

cellective figure for the Judeo-Christian world. The devil 1s
the part which, 1n this culture, 1is most repressed, and least
understood.

In the west, detachment appears devilish and is thus a new worild
view. Detachment in the far east is a more common pattern. The
devil in the west looks like a classical eastern philosophy,
Buddhism or detachment from ordinary feelings. Our attitudes
towards 1life and death bring us to cultural borders. In the
west, we stress the reality of this world on earth, and this 1life
is extremely sacred. 1In the far east, this world is an illusion,
and the body is to be transcended. Life and death are relative
concepts in relation to the eternal essence of the soul. The
eastern view gives one a certain detached attitude about 1living
and dying. In the west, being detached about death is seen as

irreverent.

Acausal Connections: A Collective Process

The group was very moved by Jake’s work, and had a long
discussion about the culturail ramifications of his process. The
dream that one of the participants had about doing things that
were right at the edge of cultural thinking 1indicates the
importance of this theme for the entire group fieid. Mindel1

(1989b) has discovered that the dreams of a given field are the



areaming Dackgrouna wnicn <ONNECcts The Jroup mempers ana
structures events. Group 1ife 1s not oniy determined by our
intentions ang causally-oriented connections. In this
participant’'s dream, peopie were put in prison and tortured for
goIng against the cuiture. During the dream the dreamer herself
was upset by the imprisonment, and wnen she told <the dream,
others shared her feeiing. At the beginning of this chapter the
most common coliective pattern identified in dealing with so-
calied evil has been to confine and imprison it. The dream
mirrors the collective pattern and simultaneously suggests a
cultural change which can be seen in the unhappiness with this
current pattern. The dream indicates a collective process: a
criminal or devilish aspect which the entire group and society
needs to 1integrate. Every person has certain parts of him or
herself which are are on the edges of personal and collective
culture. Because these parts are designated as evil by the
primary world view, they are not 1nte§rated or used creatively in
daily 1ife. Instead they remain in darkness, and unconsciously

become destructive and hurtful.

Another way to 1ook at Jake’s process is that he is expanding the
Christian ideal of love. A profound and wide description of love
might be: 1love 1is that which 1s able to support and see the
meaning 1in many sides of an 1ndividual, regardless of the
external culture or circumstance. This sort of love is not one-
sided; it has no specific expectations, but follows nature and
nourishes the many facets of human experience. In fact, one-

sidedness is expressed by von Franz (1974) as evil: R - VAR
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entails being swept away by one-sidedness, by only cne singis

pattern of behavior" (p. 147).

An Answer Lo the Unanswerable

Jake was struggling with an unanswerable guestion: in Zen
Buddhism the way to enlightenment 1s through being posed an
impossible guestion. The individual is given a Koan, a question
which cannot be answered by normal reason (Reps, Ed., 1957). The
struggle to answer this question makes the individual almost mad,
until he or she finally realizes that his reason cannot possibly
answer. Enlightenment 1is this reaiization and the subsequent
detachment. Smith (1958) writes that koans are designed to
transcend the mind.

By paradox and puzzile it [the koan] will provoke,

excite, baffle, and exhaust the mind until it sees

that thinking 1is never more than thinking about, or

feeling more than feeling about. Then having brought

the subject to an intellectual and emotional impasse,

it counts on a flash of sudden insight to bridge the

gap between second and first-hand experience. The

kKoan’s contradictions increase pressure in the

trainee’s mind until the structures of ordinary reason

collapse compietely, clearing the way for. sudden

intuition. (p. 130)
Actually, we might understand the koan as a method to force us
out of our governing life philosophies. 1In Jake’'s case, the koan
was an individual method that arose naturally from his own
process. As we have mentioned before, a 1ife philosophy can only
reflect back onto itself. The mind, or reason, has a similar

reflective quality which the koan attempts to transcend. The new

information that disturbs our 1ife philosophies can be seen as
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the Koan; both the koan ana disturting informaticn can pe seen zs
sharing a similar function.
The koan appears illogical because reason operates
within its own constructs - a structured framework of
reference. But seen from another and quite opposite
perspective than that of the reasoning mind trapped in
its own operation, the koan has its own 1nexoraple and
transcendental ‘logic’ (Smith, 1958, p. 130).
We can thus see a deeper meaning 1in Jake's struggle with his
nagging guestion. He cannot take a pill to find the solution.

The world of rational and concrete answers 1is not available to

him here, and this is just the point.

Childhood Dreams and Life Myths

In the discussion that followed Jake’s work he shared his memory

of a repeated childhood dream. Jake said that he was deathly
afraid of water. 1In his dream he was in the water, going down,
and he was intensely afraid of drowning. He then visualized

himself reaching up to get air.

This is a picture of the central issue with which Jake has been
struggling, The need to reach up and get air expresses the
detachment he seeks. Like our chronic symptoms, childhood dreams
depict essential parts of our 1ife myths.
In working with childhood dreafms, I’ve discovered that
they point to a 1ife pattern of the dreambody
behavior. Very often, chronic illnesses appear in the
childhood dreams. These major dreams pattern our
lives, our problems with the world, and our body
probiems. (Mindell, 1985a, p. 67)

If we look at the process structure of Jake’s experience of his

AIDS, we can compare it to the structure of his childhood dream.
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We may recall that Jake's experience of his AIDS or cancer was
visual. He saw his blemishes and said they were ugly. The
disturbing and unusual information occurred in the visuai
channel, indicating that woriking within this channei wouid yleia
a new experience. The same rpattern occurs in his dream wnere the
visual channel plays an important role 1leading him to a new
world view. In the dream he must visualize himself reaching into
the air; this is a 1ife myth. His primary process as a feeling
person is expressed in his fear of drowning, going down 1into the
water, into his feelings, afraid thap he will not come out.
Seeing ourselves instead of feeling ourselves is a way to detach
from our feeling states. Stepping out‘and making an 1internal
picture encourages detachment in that it accesses another part of
the personality. We are not only the one who is feeling, but

also the one on the outside who is looking.

The Collective Nature of Illness

During the group’s discussion an 1nterestjng point emerged about
the collective nature of AIDS and illness. Mindell, who had
returned from a trip to Africa just before this seminar,
contributed an African understanding of disease. He had learned
from the Africans he visited that disease is perceived as a
possession by a collective and unintegrated spirit, and the
Africans worked with the spiritual background of disease. Since
rumors abound about the large number of beop]e with AIDS on the
African continent, Mindell asked some of the African people about

AIDS. They claimed that there were no new diseases; rather, the

122



croblem 1s the same as 1t has always been: a troubling spirit.

The eariy aichemists also believed that there was no division
between matter and spirit. One of their essential goalis was to
free the imprisoned spirit from matter (Jung, 1968, pp. 295-297).
Jung alludes to the possibilities that these ideas could have for
physical and somatic processes:

It is quite clear that we have here a tendency not

only to locate the mystery of psychic transformation

in matter, but at the same time to use it as a theoria

for effecting chemical changes. (p. 297)
Mindell (1982, 1985a, 1985b, 198%a) went further to develop the
relationship between matter, or the body, and spirit. Process
work demonstrates that in our body troubles lie the seeds of our

development and that by focusing on our symptoms chemical and

physical changes do occur.

Since there are always new diseases in our world it makes senses
to not only work within the medical paradigm but to also expand
and work with the spiritual background of disease. Process work
is one method which gives this spiritual and noncausal view of
illness more weight. The universal descriptions that Jake used
to describe his AIDS: the devil, the ugliness, and the emphasis
on being attiractive all indicate a collective process with which
many of us are occupied. Being more detached and going against

the cultural feeling consensus is a collective spirit which 1is

trying to come to 1ife through his experiences. This new world
view helps him with his initial presenting problem, AIDS. We
often see this phenomenon in process work. Contacting a
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secondary process that births a new view often transforms cr
brings a new perspective to the initial difficulty. This case 1s
by no means exceptional; working with the spiritual and
collective background also yields meaning for both the 1ndividual

and the ccllective at large.
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CHAPTER SIX:

UNYEILING THE CRITIC

Ccommon Attitudes Towards Critics

Being criticized, Jjudged, doubted, blamed, attacked, examineg.
discredited, distrusted, suspected, accused, condemned, and hated
are freauent experiences which people endure and surprisingly
enough, survive. The experience of suffering from criticism,
judgment, and doubt occurs both internaily and externaliiy, 1in
relationship. Such agony has led some to consider that these
voices, ideas, and feeliings might be created by a devil or evil
spirit. Others who are psychologically oriented may understand
such disturbances as super egos, parental complexes, inner
judges, and so on. I believe that no matter how we understand or
categorize this pbranch of human suffering, we all know its

effects.

The suffering that most of us experience in these states and our
desire to overcome persecution indicate that this is an area
where people feel stuck, and where new models are lacking. The
models we utilize are depencent upon the belief systems we have.
Due to the prevalence of suffering, a common belief seems to be
that the critic is powerful enough to annihilate us. Many of us

stand helpless under attack, attempting to ignore critical
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disturbances and proceed with cur iives. Often the oniy means we
have available to deal with the criticism is ts block it ocut.
We are thus freagquently unaware of %the constant inner criticism.
but feel subtly depressed or put down. Another common belilef 1is
that the individual can overcome anything he or she wants. This
life philosophy asserts that the will is the strongest part of
the personality. Here we see a model of conquering the critic by
strength, be it inner, or psychic strength, or physical force.
In fact, it seems that both the belief that we are helpless and

weak in the face of the critic, and the belief that the critic

can be conquered, create a polarized system. On one side 1s a
conqueror and on the other a victim. Both are locked in an
eternal battle; a conqueror needs a victim and vice versa. By

identifying with one side of the polarization, we remain within

the system.

The polarization of victim and persecutor is the dominating

structure in a system where the critic plays a leading role.

There are various life philosophies which support this system and

make stepping out of it difficult. Some of the more powerful

ones are:

1. The belief that critics or disturbers should and can be
annihilated.

2. One person, group, or part is the leader and the other parts
must be overcome.

3. We strongly identify with one part of the system and believe

that we are not the other.
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These TiTe philcsopnies suppcrt a monotnei1stic worid view: one
god cr part is the ruling principie and cannot e guestioned.
All of the intent ana force that has been appiied to banishing
the devil in Judeo-Christian belief is due to the threat he nas
posed to the fabric of a monotheistic woria view. Indeec. how
can such a figure have so much power in a worid governed by one
ultimate ana good god? One has either to accept a godhead
composed of both majesty and goodness and brutaiity anac evil, or
to postulate a powerful god confronted with a Jjust-as-powerful

adversary.

Monotheism is not only the belief in one god, but the phiiosophy

that one side, part, god, person, or nation is the only correct

one. The psychological structure of this belief system 1is
tyrannical. Mindell (1987) has noted that most of us are
internally tyrannized (p. 105). In other words, one part of the

personality rules and others are rejected. Democracy is not only
an externail state for which many people strive, but an internal
state where we are open to the expression of many parts of

ourselves, even those which do not go along with our identities.

Models in Religion

That which 1is critical can be seen as either a part of the
personality or an outer eliement or person which has bpeen rejected
by the majority. The history of our religious systems portrays
the devil or heretic as the one who goes against the exclusive
rule of god. The following are the models that the main

religious systems of our time have employed to address critical
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and goubting figures.

In many worid religions the root of criticism ana doubt is =
devil or heretic from whom the divinity suffers as weil. Judeo-
Christian tradition presents the devil as a doubting thougnt
which 1is said to reside in one of God's eyes (Jung, 1385&, p.
375). We have already seen that this is a similar theme in
Islam; Allah is influenced by the doubting thoughts of Iblis
(Mercatante, 1978, p. 68). In Persian tradition Ahriman is the
evil brother, represented as an agonized or negative thought
(Guirand, Ed., 1959, pp. 315-316). Before the Buddha becomes
enlightened under the Bodhi tree, Mara is the evil one who tempts

him with self-doubt.

When the godhead is not unwittingly influenced by doubting
thoughts, as in the story of Job, ignoring them is the preferred
method. Another powerful model has been to create moral codes
against any doubt or criticism. The Crusades, the spread of
Isiam by conquering, and the crucifixion of Jesus represent
occasions where critics and doubters are overcome by force. In
addition, in Judeo-Christian tradition, criticism of god leads to
severe punishment. This is another occurrence of the pattern of
overcoming a part with force. Until recently, Judaism has
historically become a victim, remaining steadfast in its
relationship to God and not reacting to or interacting with outer
criticism. In missionary work, Christianity has shown a strong
pattern of converting its critics: here the belief 1is that the

Christian 1ife 1is superior, and that those who do not conform
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w111l be punished by God. The Tar east nas another mogasl:
transcend the critic or doubt by not Tetting 1t attach 1tself tc
you. Doubt ana criticism are 1illusion. Worldwide, the main
message to individuals possessed by critical or coubting thoughts
is: there is something wrong with vyou. You are possessed by an
evil spirit, your 1ife and living is wrong, you are out cf tao.

and you will be eternaliy damned.

The Process Paradigm

The patterns modeled in religion are also used by the common
person in situations where he or she is criticized. Conguering,
ignoring, transcending, converting, and giving up are all useful
methods at one time or another. Even though the approaches vary,
the basic philosophy towards the critic is the same, namely, to
get rid of it as soon as possible, because it is useless and bad.
Here the process paradigm makes a new contribution through its
statement that what 1is happening 1is right and meaningful--even
the most bizarre, painful, or destructive parts are potentially
useful. This is a major philosophical difference because the
goal is not to get rid of the critic, but to find out more about

it on its own terms.

A world view which excludes some parts inevitably escalates the
intensity with which the rejected part will push into the system.
When a part is continually discriminated against, it will become
more violent and desperate in its attempts to be recognized. We
need only look at the world and observe how all of our attempts

to eliminate critics, doubters, and disturbers are to no avail.
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Repression encourages more extreme methods of expression. like
violence. Thus, the pnilosophy of eliminating is not effective.
Jung (1958), who wrote extensively con the relationship of
psychoiogy and religicn, understooca that this darker side of
humanity cannot be eliminated, and remains a shadow of our
society.

Good does not become better by being exaggerated, but

worse, and a small evil becomes a big one through

being disregarded and repressed. The shadow 1s very

much a part of human nature... (p. 193)
Just as the devil or heretic has become an unintegrated and
autonomous part within religion, that which is critical and
doubting functions with the same unconscious autonomy,
intrapsychically and in relationship and group tife. The
philosophy of eliminating and disregarding unintentionally
assists in this autonomy. Autonomy is a symptom indicating that
we have not found the way to communicate with a particular part,
and it therefore acts as if it had no relationship to the rest of
the personality or group. This is a crisis point. The present
methodology is no longer effective and people. lacking the
ability to change the situation, become hopeless. At such times,
not only a new method but an entirely new philosophical
standpoint 1is needed. Therefore, inviting the critic 1into the
arena of 1life, bringing it into contact with other parts, is a
revolutionary 1intervention. tater in this chapter we will 1look

at some case studies in which the critic is approached with this

philosophy.
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“he Nature of the Critic

Because the critic or doubter is unintegrated ana ras littile
conscious representation, it is not a very deveioped part of the
personaiity. In fact, when one works csycnologicailly with a
critical part, some interesting facts emerge. The critic 1s not
as powerful as 1t seems and actually needs help in order to bring
its message across. Many of us are familiar with the interna)
experience of plaguing voices and thoughts which teil us that we
are stupid or no good. Surprisingly, if we challenge these
critical voices and demand that they explicitly tell us what is
8O0 stupid and awful, we often receive answers which are
ridiculous and vague. Hoping to be noticed, the critic makes a
big disturbance and lots of noise, but it often does not even
know what it needs. Thus, it appears that the critic itself

needs help in its expression.

In the tragic story of Job, the Hebrew God, Yahweh, is pTagued by
the doubting thought that his most devout servant, Job, 1is not
faithful. vYahweh asserts that Job is faithful, but Satan, or the
doubting thought, challenges him to prove 1it. Yahweh takes up
the challenge and Job endures the most awful and devastating
torture in order for Yahweh to settle his score with Satan. The
point I want to bring out here is that the doubting thought had
no basis in fact. While he knew that guestioning Job’s faith was
ridiculous, Yahweh lacked the ability to get to the essence of
Satan’s doubt. Satan aiso lacked the ability to bring out the
core of his dissatisfaction. We saw a similar scene with Allah

and Iblis. Iblis kicks Adam, Allah’s new creation, because he
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thinks that Allah will make Adam more 1mportant than Ibiis.
Iblis’ doubt convinces Allan to allow Iblis to tempt Adam 1n
order to reveal his lack of faith. If we viewed this scene from
the perspective of a family therapist. we would probably come to
the conclusion that Iblis is jealcus of Adam. We again see that
the critic is not able to bring out the true nature of his
disturbance and that God lacks the abjlity or desire to assist
him. In her essay "God is Now Closer” (1982), Young Oon Kim
expresses the kernel of this philosophical fact; "...it is
painful for God to come in contact with men who are so unlike
Him," (p. 323). A new model might show a godhead or individual
who leaves his exalted position and assists the critical one in

expressing its message.

The Role of the Critic

Although critics, disturbers, or devils lack development and are
unable to bring out their messages directly, they do play an
important role in 1ife. Critics tend to emerge strongly at the
edge, the boundary where the known identity ends and unknown
territory begins. The critic has two common functions at the
edge. One type of critic defends existing beliefs, while another
type criticizes older ones in an attempt to bring in new beliefs.
In the former case, the critic asserts the known 1identity and
rejects new information or opponents. 1In the latter, the critic
attempts to break down existing structures in order to introduce
a new direction. Since religion is 1in part organized around

shared belief systems, criticism and doubt are strongly
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consteliated. The devil or evil one 1is often represented as a
doubt about the existing belief system. Historically we can see
how religious figures 1like Jesus brought about new beliefs by
indirectly criticizing older ones, and then how the Roman empire
embodied the critical figure in an attempt to uphold the existing

order.

Structurally, we can observe that by declaring belief we imply
doubt. The assertion of belief is a statement against something
which does not believe. Belief and doubt both exist, regardless
of whether or not we choose to identify with the doubt. Bateson
(1872) explains how this dynamic occurs from the communication
standpoint.

To act or be one end of a pattern of interaction is to

propose the other end. A context is set for a certain

class of response. (p. 275)
Jung (1958) warns us about the potential danger of identifying
with only our beliefs.

...where there is belief there 1is doubt, and the

fiercer and naiver the belief the more devastating the

doubt once it begins to dawn. (p. 200)
Bohm (1887) alludes to the same phenomenon when he says that the
absolute nature of God inadvertently creates divisions (p. 149).
We might say a critic compensates a onesided godhead, or for that
matter, any absolute experience. Mindell (1985a) demonstrates
how such onesided identification ‘dreams up’ parts of ourselves
that are less known to us. Dreaming up refers to the phenomenon
where other people begin to act 1ike and embody parts of

ourselves that are not sufficiently represented, but exist only
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in our dareams, body symptoms, and goubie signais. we are all
part of an interconnected system or field, in which the wholeness
of the field must be representeg in any given moment. Therefore,
if a critical part is not picked up ana is left only to the worid
of dreams, it w11l become manifest in the environment. In
dreaming up, a person in the tfield, usually unconsciously

represents the missing part (pp. 65-67).

It is precisely this monotheistic attitude and tendency for us.to
identify with only one part of ourselves that yields a fertile
ground for criticism and doubt. I am not suggesting that this
should not be so. This disposition, so basic to human behavior,
also allows us to learn about new parts of ourselves which are
brought out in the guise of criticism. Jung (1958) emphasizes
the devil and his critical nature as necessary for individuation,
meaning the discovery of our individual totality.

The will to be different and contrary is

characteristic of the devil, just as disobedience was

the hallmark of original sin. These, as we have said,

are the necessary conditions for the Creation and

ought, therefore, to be included in the divine plan

and - ultimately - 1in the divine realm. (p. 172)
We find few models in our main religious systems of a god who is
open to diversity. Jung (1958) comments on this in regard to
Yahweh and his all too human Jjealousy.

...Yahweh is no friend of critical thoughts which 1in

any way diminish the tribute of recognition he

demands. (p. 373)
Hinduism does recognize the divinity of all gods, but is just as

closed to critical disturbers. Religion, therefore, tends to

maintain a homeostatic system. The potential new information or
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gxperience that diversity, doubt, or criticism might vield finds
no opening. Jung (1958) makes a strong case for the devil and
reminds us that 1n the third chapter of Genesis God gave man the
power to will against God (p. 196) and concludes that '...our
‘counterwill’ is also an aspect of God's will" (p. 198). Jung
expliains its necessity:

The shadow and the opposing will are the necessary

conditions for all actualization. An object that has

no will of its own, capable, if need be, of opposing

its creator, and with no qualities other than its

creator’s, such an object has no independent existence

and is incapable of ethical decision. At best 1t 1is

just a piece of clockwork which the Creator has to

wind up to make it function. (p. 196)
Process work attempts to unravel the inherent intelligence 1in
disturbing figures. Recognizing that they have a will of their
own, guite different than what we would identify as ours, process
work sees that critics are often the harbingers of new horizons
or those who engage us in 1impossible confiicts which challenge
the core of our identity. The philosophy of getting rid of the
critic or devil has proven ineffective. The devil cannot be
destroyed because he is eternal (Jung, 1958, p. 195). Therefore,

this figure, in whatever form it takes, beckcns us to discover

new possibilities for approaching it.

Structure of Primary and Secondary Processes

In those times when the critic is undeveloped, unknown, and
further from our awareness, the critical figure 1is a secondary
process for the individual, and the emphasis will be on unfolding

and representing the critic., When the critic is very well known
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and accessible to us it is closer =0 our primary process and is
often preventing new processes from coming 1into our awareness.
Here the focus of the work will probably be on finding a creative
solution, which often 1involves bypassing the criticism
altogether and focusing on that which is less known. It s
usually the case that this unknown process, once it is unfolded,
will have the necessary creativity to transform and depotentiate
the critic. Let’s look at some examples.

13
The Divine Witch

Eve is a woman who complains that she has a witch on her back.
Eve 1is upset and crying and sometimes difficult to understand.
She explains to the seminar group that she recently had an
experience where she literally felt that she was a witch being
burned at the stake. She wants to learn more about this witch
because she feels that she is always being metaphorically burned.

Simultaneously, she informs those in the group who know her that

‘they will probably want to fall asleep because they are obviously

going to be bored. The therapist tries to work physically with
her because her experience is that of the witch on her back. Eve
says that she cannot do this in front of the people because she
feels they will judge or criticize her. She continues:
E: This is all melodramatic bullshit anyway. I am a
professional woman in front of all of these professional
people and I am talking about witches!
If we now stop and study the structure of the various processes

occurring 1in her beginning statements we can see that the
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criticism is far more represented than the witch. She has just
criticized herself, and she is able to be critical rather easily.
Therefore, the critic is much closer to her primary process., or
her identity. The witch i1s further from her awareness. She
perceives it by feeling it on her back, but we have vet to
experience the witch. We really Knhow nothing about her, excepz
that she gets burned. The witch herself is a secondary process
for Eve. Therefore, discovering and representing this witch will

be an important part of this work.

The therapist tries various interventions and Eve repeatedly
half-way attempts to go along with them and then comments on
them. She gets close to an experience and then metacommunicates
about it, distracting herself from the experience. For exampie,
the therapist puts her hands on Eve’s back to help her experience
the witch; Eve begins to talk about the past, becomes hopeless,
and comments that she does not pay enough attention to the witch.
This metacommunicating is the witch burning. Every time Eve gets
close to an experience, she burns it by subtly putting it down,
metacommenting on it, or talking about the past. Simpily
mentioning this to Eve is enlightening as she sees how she 1is
always criticizing herself and burning the witch. Now the

therapist can move on to encouraging her to experience the witch.

Since the witch makes 1itself known by a feeling on Eve’s back,
the therapist encourages her to first feel the witch. Eve sits
upright, closes her eyes, and feels the witch inside herself.

Next the therapist asks her to see the witch and then to make

137



s1i1ght movements that the witch would make. The therapist does
this in order to make the experience more whole by bringing 1t
into the other perceptual channels. Eve moves her head slightly

backward, then arches backwards, her arms hanging 1imp and

outward by her sides. Arny has Jjoined the therapist assisting
her with the bodywork. Eve remains in this internal feeling
state for a few minutes. When she comes out she looks totatlly

different and says:

E: She is at peace.

A She is at peace. (Eve sits up now) My name 1is Arny. What
1S your name?

E: Esther.

A: It is a pleasure to meet you, Esther. Esther, what is it
that set you to peace?

E: This is going to be awful to say. I can hardly say it.
A: Go ahead Esther.
E: Grace. Divine grace.

A: Well, I believe it, and I know when I see it.

The moment is fTilled with grace: solemn, serene and very
peaceful. Eve’s mood is transformed, and there is something
guietly loving about her. She and Arny 1ook at each other very
calmly and intensely, and then hug. The feeling is completed,
but Arny wants to do one last small thing before they sit down.
A: One little part more and we are done. (Arny takes over the
critical one) What the hell is all that crap about! (sticking
out his tongue at her and making faces) This is melodrama!
Simultaneously, Arny whispers to her, encouraging her to use

Esther’s powers on him. Eve approaches him with this mood of
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jrace around her ana gentliy puts her arm on nis shoulder. She
Tooks at him in such a way that she seems toO see througn him.
She then puts both her arms on his shouiders and caresses his
face ana strokes his snoulders. Arny cannot go on 1n his roile.
As a matter of fact, he 1s strongly affected by ner and nas

goosebumps up and down his arms.

A: That was real power. I believe it.

E: To me that 1is the answer because I can’t fight the
criticism intellectually. I don’t have an argument.

A: Yes, the way to fight is by using her powers.

In this case the critic was inhibiting Eve’s spontaneous physical
experiences by commenting on them and teliing her they were too
melodramatic. The critic was closer to her primary processs, and
the experience of the witch was the one she needed to contact.
The witch actually was an experience of divine grace. It s
typical that the primary process formulates the experience which
it knows less in terms which disturb it, 1ike "witch.” Once we
get 1into the stream of the process, these terms no longer hold
with the empirical experience. Grace was the element which
transformed this critic. when the therapist can no longer
maintain the critical role, the client 1is doing something
transformative; this is the creative solution. Using this grace
to give peace to herself and others during critical and
intolerable times would be a way for Eve to 1integrate the
experience. The critic wanted to maintain the old order and was
intent on keeping all new information out. Grace and divine

experience was the secondary process trying to come into 1life.
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The experience of the critic is an 1important element wiiich
challenges her to contact this experience of grace and peace in
order toc then apply it even to the critic. It is almost as if
the experience of divine grace was meant for the critic.
Primarily Eve is a woman who feels very criticized and 1is
internally critical of herself. Using this quality of grace when

she is in such criticized states could be very helpful to her.

The Confident Critic

Tim, a university student, has been procrastinating in doing his
final science project. He comes into my practice depressed and
slumps 1into a chair. He complains that the project is already
late and that he Jjust cannot seem to do it. His professor is

upset with him and is threatening to fail him.

Tim’s primary process 1is his depression and his 1inability to do
the project. The professor who threatens him 1is a‘secondary
process., Tim does not identify with the one who is threatening
and who 1is upset with him. As do most of us, he experiences the
critical part as something other than him. Getting him into
contact with the professor will probab]y be helpful. I ask him
if he can play the professor and at first he says that he does
not want to, because he hates this troublesome teacher. I
empathize with him but tell him that it might be useful and that
we should do it 1ike a children’s game of play acting adult

behavior.
Tim takes to the suggestion and immediately sits up, looking
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dignified and confident. He says:
T: You are obviously unable tc do the project set forth and I
will have to fail vyou. I don’t want to, but your work is
simply not up to par.

I take over Tim’s role and interact with the professor.

D: Well, I want to do it, I just need more time.

T: I don’t think you need more time at all. You just can’t do
it. You do not have the ability.

D: What do you mean I don’t have the ability? I have been in
the university for years now and I have passed everything.

T: It was just luck. You are just not up to it. You are lazy
and undisciplined. You are not university material.
The professor is not at all depressed, but has lots of energy and
speaks with great certainty. This energetic and certain quality
is exactly what Tim needs.
D: Well, maybe 1it’s true. How could I become university
material? What should I do? Teach me how.

T: You have to, to... (he slaps his hand on the ground)

Tim stutters here, searching for what he wants to say. The
professor is at an edge. This is a good example of a figure who
comes out critically and vaguely with lots of energy but has
trouble being concrete. The professor does know the way, but has
reached the edge of his own awareness. This is an exciting
moment where Tim is at the point of discovering how this critical
figure might be of use to him. Tim, playing the professor, gives

a somatic answer. He says, "You have to and then he makes a
slap. The verbal answer will have to match that slap 1in

intensity. I encourage him to use his hands to find the words
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that go along with his motions.

T: You have to get up at 7 a.m. and go straight to your desk!
Just sit down and do it and stop thinking that you can’t.

D: You mean you really think I can do it?

T: Of course you can. You're intelligent and you know what
you want to do. You are just too easily defeated ana you lack
confidence. Now, get up and think that you are the king of

the world and get it done in a week.

I slump down in my chair and compiain that I'11 never be able to
do it. Tim lunges at me and pulls me up on my feet.
T: Now wake up! I'm not messing around now. Stand up
straight, chin up, and get going! {He slaps me on the back.)
I ah totally transformed now and cannot go on playing the
depressed and under-confident Tim. I feel completely awake. Tim
is buzzing with his new found confidence and determination, ready

to begin his work.

I chose this case not becausez the critic brings a message that is
so collectively profound, but because it is quite typical.
Frequently an individual is primarily depressed and lacks contact
with whatever 1is pressing. In Tim’s story, the critical
professor, an inner and outer figure, was split off from his
awareness. Tim was not the agent of this figure, but was at its
mercy wherever it presented itself. It had all of the power and
confidence, while he had none. In the beginning the critic was
Just an annihilating opinion, probably attempting to annihilate
his primary belief of himself as incapable and helpless. But,
rather than encouraging and teaching Tim to be confident, the

critic also needed help to express himself. In fact, he was not

142



only critical, cut very supportive. In part hKhis 1ni1zial
criticism is due to being kept out. nce he 1s let 1in, he 1s
actually helpful, introducing a new confidence and determination

that Tim desperately needs.

The Urgent Plea of the Critic

Mindell (1983b) has shown, especially 1in his work with groups,
how the disturber or critical one initially comes out critically,
but is actually trying to bring a message. Frequently, such
critics are teachers and leaders, criticizing the existing
leadership in order to bring in their own leadership ab11it1esid
I remember a course in which there was initially criticism about
the structure of the course. Structural changes, however, were
not the solution. Giving the critical part of the group field a
voice brought out that they were really dissatisfied by the lack
of personal feeling on the part of not only the teachers, but

also the whole group. The critical part was trying to teach

about being personal in large group situations.

Process work models a new world view by understanding that the
critic is a minority figure, and helps the critic to discover its
own implicit intelligence. In a world dominated by doubt and
opposition, working in such a way could bring radical results to

a disturbed collective.
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CHAPTER SEVEN:

NEW DIRECTIONS IN RELATIONSHIPS

The Great Lesson: No Winners or Losers

The air in the seminar room is thick with tension when Gail and
Lynn being to work on their relationship, which could presently
be described as a state of cold war. After lots of fighting and
strong emotional interaction, an icy distance remains.
Apparently Gail has not been interested in her friendship with
Lynn. Lynn feels hurt and angry and Gail wants to learn how to

fight without getting wild and making a big mess.

A strong and repetitive sighal in the field between them is
hesitation. A large distance separates them and something keeps
them from engaging with each other. At one point they physicaily
fight; Gail is afraid to get into it and Lynn feels that she is
holding herself back, wanting to hit but also not wanting to
hurt. In the middle of the tension Lynn gets up to go to the
bathroom, and then Gail says she has to go too.

A: The most 1impressive thing is the hesitation and that

hesitation has been repeating itself in everything you do

together. It is important and not something that you can just

jump over. So I am going to ask you both about it, and ask
you to amplify it.

Gail is the first to focus on the thing holding her back. She
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holds back another group member and speaks as the one preventing

her from engaging.

G: You are not going to just attack her. It is just out of
the question. Even if she attacks you, you are not going to
Just be strong and defend yourself and attack her back for the
hell of it. 1If it is not in you to attack her, don’t do 1it.
Walk away and think about it.

A: What should she think about when she walks away?

G: Think about your life. Think about what it 1is 1ike to be
alone, Think about how Lynn is your ally and how she makes
you leave and go away. Leave the whole scene, the whole
theatre and really think about what it is that Lynn 1is doing
for you and how your 1life has changed since this fight with
her.

There 1is a long pause and the room is quiet. Many people are

moved and the tension begins to 1ift a little.

G: I want to say something to you, Lynn. I want to thank you
and apologize to you. I feel like we are warriors in a battle
and I thank you for hating me so much and wanting to kill me.
I hope I can be worthy of you. I hope I can use what you have
given me. I don’t know if I can. I am sorry for hurting you
so much. I can only be real and present when I can use what
you have given me. Then you will be able to feel my: apology.
Then it will mean something, when I can take what you have
given me and can use it.

L: What have I given you?

G: I have never felt so strong in my 1life. I am standing
right now on my own two feet. You have given me the ability
to realize that I can live alone and be an individual. Just
the feeling of being strong and on my own is a big thing for
me.

A: To me it also sounds like she has given you this particular
figure and experience.

G: Yeah, that is what I mean when I say it makes me feel
powerful. I would never be able to feel as strong as 1 feel
now.

L: I feel Tike you are using me to feel this new found
strength and I think it stinks. I am furious!

145



Both Gail and Lynn 1dentify with their emotional and wilg
natures. Their primary process is fighting. That they leave the
scene by going to the bathroom together and that they are not
able to follow through in their physical interactions indicates
that something less known is holding them back. Therefore, with
the belief that the most unknown aspect of the relationship is
what they both need, the work is geared towards discovering that
which 1is least known. For Gail, this seems to be a position
which is slightly outside of the battle and more 1involved in her
own growth. In this position she finds a strong sense of

strength in herself.

Lynn, the one who has been rejected, feels herseif to be the
weaker one 1in this battle. Lynn also mentions that she feels

Jealous of Gail’'s detached position.

L: I feel confused. What is happening is outside of the way I

have understood relationships. I feel l1ike I am jealous of
her detachedment and her ability to go with what is happening.
I am still angry and hurt. It is hard for me because I have

been in such a low position and I think you think you are
above it all. I am also disturbed by something that happened
to me during the night. I woke up feeling sick and was
dreaming that my identity was changing. Then I had =a
forbidden thought which I can barely say now. The thought was
that Gail could be right and that this whole thing could be
good for me. I didn’t want to think that or admit it because
I feel I have been so hurt and have been the weak one for
months.

Lynn then says that she feels this has something to do with being
humble and that this is very hard to do with her arch enemy. She
has a hard time talking, choking over her words, and needs help

to express herself. The group responds with empathetic comments.
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A: I understand exactly what you mean. There 1s nothing I
dislike more than admitting that the other person 1s right,
and I admit that openiy. Peopie who say they are numble. I
can hardly believe. I always like to think I am right most of
the time even though 1t is not true. I hate it. If you would
like to become humble I would think you were a fake.

Others also join in and assert how they hate saying that their
enemy could be right. Lynn feels more at ease. Arny encourages
her to first express how she 1is right and Lynn talks about how
mean and hurtful Gail has been. Arny Jjokes about the dream and
the thought she had last night night saying that they were stupid
and at the same time challenges her to get into them. Lynn is at

an edge and asks Arny for suggestions.

A: Well, I was looking at the dream and remembering how you
were jealous of Gail’s detachment, and how you were speaking
about being less attached, being low or humble. These are
some of the things I see.

L: (she 1is touched and speaks slowly and shyly) I think I
have to go so low that it doesn’t feel like a big thing
anymore., It doesn’t make me better than her or her than me.
There is nothing attached to it.

Lynn physically takes a low position on the floor and looks down.
Suddenly, she says that her ears are buzzing and she hears a
voice from outside the circle. She moves to where she heard the

voice and speaks to herself as that voice.

L: You want to know what being humble is. It has nothing to
do with peopie. Nothing. Being humble with Gail doesn’t make
her better than you because this has nothing to do with being
humble to her. It is being humble to what is happening
petween the two of you. Humility 1is not a thing of people.
You can do it. This is a different worild. It is not the
world of people! There is nothing to lose and there 1is
everything to gain. There are no losers, no weak or lowly
ones. I know you and you are a very risky person; risk
everything! See, you can do anything and it is not you. This
has nothing to do with Gail.
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&: But what apouf peopie’s Teeiings. (i1ke nurt ana arger’
what kinag of a worid 1s this?

L: This is a worid of iessons. YoUu need such 1mpossibie
feeiings to learn 1in 1ife. You need the feelings to learn
1ife’s iessons, but at the same time They are not attached to
you. This is a world of learning.

A: who are you back there?

L: (gquiet and shyly) It feels something like God.

Lynn now feels that this is the person who can approach Gail.

The tension is relieved as Lynn steps towards Gail.

L: I haven’t wanted to admit that I have learned something
from all of the difficulties between us because I have been so
hurt and angry. But I think I am learning something. I have
gotten something from all of the pain and nastiness. I can
hardly believe that the world is not only a worid of people
and feelings, but is a world of lessons. I hope we can find a
meeting place sometime. (Lynn gives her hand to Gail and they
stand facing each other holding hands. People are very moved.)
I feel a real bond.

G: Me too.

Relationship Philosophies

Both Gail and Lynn share a process of needing to detach from
their battling and emotionail affects. The spirit that has been
holding them both back is more interested in learning than in the
expression of any one individual’s position. This case
explicitly illustrates one of the most central paradigms in
process work, namely, that there are no winners or losers; there
is no right or wrong; no weaker or stronger position.

I am convinced that even if the weaker one loses the

initial fight, being a winner or loser is only an

illusion. Moreover, one ‘victory’' in the game of 1life
is immediately followed by the pain of receiving
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nurtful anag revengetul aoubile signais. Thougn novels

anag Tilms portray haopy endings to STOrypDookK romances,

the process worker knows that beginnings anag engs.

winners and losers, and propiems and solutions are

oniy illusions of the primary process. {Minocell, 1987,

p. 117)
It 1s the primary process. our kKnown igentity. which strives fcr
Jjustice anag wants TC Le considereag rignt. The nature of tne
primary process 1s that it believes 1itselif to bpe the entirety ofT
the personality. Therefore, it fights solely for 1tseif and the
continuation of 1its reign. Most oTten 1t is the primary process
that searches for solutions which are absolute and unchanging,
ones which create a world of fixed states. However, this view 1s
illusory. Processes are always happening just outside of our

primary awareness, disturbing any absolute and unchanging

tendency.

One of the most common relationship philosophies which structure
conflict is the pelief that we are right and the other 1s wrong.
We each defend our positions; the goals of the primary process
are geared towards 1its continued survival. That which 1is
secondary, meaning that which is outside of our primary position,
rarely comes 1in. It 1is a humbling and heroic act to leave the
primary process 1n the middlie of a relationship battle. Many of
us attempt to resolve relationship conflicts by making our case
stronger and trying to convince the other person that we are
right. Sometimes resolution is reached by negotiation or
compromise, but these methods are usuaily a last resort rather
than the optimal choice. They also reflect the goals of the

primary process and rarely touch on the secondary process of a
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relationship. Working only within the domains of the primary
process leaves us feeling less whole; we are also dissatisfied
with our one-sidedness and miss the unknown parts of ourselves.
Bringing in the secondary process is not a negotiation or
compromise, but finding the missing piece. Most couples feel
relieved and more whole when they can discover this crucial

element,

Process work focuses on the unintended communication between
people, what Mindell (1987) calls the ‘dreaming process’ behind
relationships (p. 2). With Gail and Lynn their repeated
hesitations were the unintended signals. They were double
signals, meaning that in addition to the dominating signals of
the primary process, there were signals communicating something
secondary. Identified with their emotions, both women had been
unable to notice a more detached position which was trying to
present itself 1in their communication. Focusing on only the
intended communication of the primary process and remaining
steadfast in our own convictions keeps us outside of the dynamic
stream of relationship. Mindell (1987) tells us that being right
is a fixed state and
At best, it is a judgement, but it is not and cannot

replace the living, ongoing process occurring between
people. (p. 10)

Conflict Resolution

However, since the philosophy of being right is so common and
seems so natural and human, we must assume that it too has its

place in the relationship arena. In fact, this causal view of
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relationship 1ife seems to te the Dpackground structure cf all
conflict. Mindeil has shown in his work in conflict resoclution
that it is essential for each party to also take 1ts own side and
at some point go deeply and completely 1into the affect which 1t
is having. If we do not or cannot express ocur onesidedness and
its affect we cannot leave it. The affect then acts like a
festering sore, constantly disturbing us and blocking us from
change. Unless we can first strongly state our position we are
neither able to sufficiently understand our opponent nor are we
able to pick up the potential wisdom of our secondary processe;?
Onesidedness is also a process, and it can assist us 1in fully
getting to know a particular part of ourselves. Only then can we
drop it. This approach is guite paradoxical; being open to all
of our parts also means being open to parts that need to be right
and onesided. Lynn was discovering this. She said that we need
to get into the very human and feeling parts of relationship in
order to enter the stream of l1ife, but any one feeling state is
not our totality. Feelings are states to learn about and are

great teachers about the vast array of l1ife experiences.

Mindell has discovered that there are usually two main edges 1in
any conflict system. The first edge is to engage in the fight,
have the affect and express one’s position. The second edge is
to withdraw. After working in many conflict situations, he found
that after a certain point people would begin to withdraw
slightly. People would lean back, take a step backwards, talk to
the facilitator, quickly look around the room, l1ook down and feel

something, bite their 1ip, become afraid, etc.. A1l of these
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double signals which occur i1n the midst of a fight are trying tc
bring something new into the interaction. At the beginning of a
conflict, we hold ourselves back, not wantiné to have the
conflict. Mindell has noticed that once we engage i1t is
sometimes impossible to pull us apart. People become addicted to
the affect and the fight. He hypothesizes that this is due to a
culture which has little ability to express rage and conflict on
an interpersonal level and thus enjoys the opportunity to finally
experience 1t.15 Therefore, we flip into an unknown state and
get stuck in the sheer pleasure of living that which has been
forbidden. After going into the conflict, picking up the signais
of withdrawal and unraveling their meaning is the next step.
This 1is the point where Gail and Lynn were cycling. Engaged in
active fighting for months, they needed to pick up the
hesitations allowing them to bring a new directidn into their

relationship.

Gail and Lynn are 1learning that it is important to be both
engaged in and detached from human feeling experience. Mindell
(1987) writes that many people are searching for this particular
experience in their use of a third person or therapist.

...a deep and Jasting reiationship 1is only possibie
with a consciousness that is directly invoived in and
also detached from the relationship. The third person
is the symbol of a consciousness which 1is 1impersonal
as well as personal, Tacistic as well as emotional,
distant from, yet engaged in, the relationship. The
third person represents the capacity to get beyond the
one-to-one situation, to see both people as
individuals and simultaneously as a unit which is in
the midst of suffering because its two parts are not
communicating sufficiently. (p. 10)
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Since process work focuses on the entire system of

W

retationship, representing both parts of the retationship fieid
with which the couple identifies and those with which they do
not, 1t introduces a more globally-oriented philosophy cf
relationship work. Collectively, our governing world view has
been to think of ocurseilves only as separate and localized units.
Recently, we hear pleas from environmentalists, biologists,
physicists, and futurists to think globally. However, this 1s
still a foreign and unusual way for many of us to perceive,
especially in our private and personal 1lives. If we take this
global philosophy to heart

we must stand for the whole because only when all the

parts are able to express themselves can the whole

operate humanely and wisely. We need to realize that

our tendency to take sides and forget the whole

injures it. ... The global field does not work when

only one side is supported, even though the tendency

to favor only one part is real and important. ... We

need to learn to support the side we believe in and

simultaneously support the entire system just as much.

(Mindel1, 1989b, p. 103)
Such a philosophy might mean helping your opponent with her
communication because only when your opponent is able to bring
her side out completely can the relationship be whole. It means
valuing all parts of the relationship and focusing on both

primary and secondary processes. Such a world view might see

conflicts as interactions with "worthy opponents."

The Worthy Cpponent

Gail said she felt like a warrior and thanked Lynn for their

interactions. Her language reminds us of Carlos Castaneda’s
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(1972) encounters with his worthy opponent. Don Juan, the Yaqu:

Indian shaman, 1is Castaneda’s teacher who explains that, "The
art of a benefactor is to take us to the brink” (p. 216). Thus,
Don Juan finds him a "worthy opponent." Bringing someone to the

brink is analogous to coming to the end of our known world and

standing at the edge of a new one.

Our worst opponents challenge us to change because our primary

process is no longer effective, and under most circumstances the

opponent is attacking it. We are pressed to develop new parts of
ourselves in order to get along with such impossible people. Don

Juan instructs Carlos about his worthy opponent, ‘la Catalina.’
If you survive the onslaughts of ‘'la Catalina’ you
will have to thank her someday for having forced you
to change your doing. (p. 227)

Don Juan goes further explaining this special kind of doing:
When he [a warrior] has to act with his fellow men, a
warrior follows the doing of strategy, and in that
doing there are no victories or defeats. In that
doing there are only actions. ... It entails that 'one
is not at the mercy of people. (p. 227)

We can say here that following the doing of strategy is following

not only our conscious intentions but also the process of the

moment. When we follow only the dictates of the primary process,
we feel at the mercy of others, stuck in one part of ourselves.

We experience the world as doing something to us; fate is against

us, people are troublesome, or nothing goes the way we would 1like

it to. Our “"doing” is not effective. We are not able to use our

relationship troubles and make something meaningful out of them;

we feel the victim of them. This weakens us; onesided and

154



suffering, 1iving in a world where other people are the causes of
our problems, we cling to this view and feel hopeless. In a
world of lessons, of following the moment and picking up the
exciting and unknown field of relationship life, we engage in the
doing that Don Juan mentions. Using the turmoil into which the
cpponent throws us 1is an art which can transform us by
annihilating our normal "doing". This is why Don Juan tells
Castaneda that he might someday have to thank his worthy
opponent. As we have seenh, phis is exactly what happened in
Gail’s case. The encounter with Lynn pressed Gail out of her
normal identity as a weak woman. Here she discovered a new found
strength, an attitude of warriorship. Lynn, on the other hand,
learned about being humble to l1ife's lessons. Gail helped her to
detach from her affects. 1In Castaneda’s encounters with ‘la
Catalina,’ she, as his worthy opponent, presents a threat to his
life. The worthy opponent does attempt to take our lives, intent

on killing our primary process.

Wrapping it Up

This case illustrates a rare world view in regard to conflict and
relationships, which both Gail and Lynn discover in their contact.
In addition, it illustrates some of process work’'s basic
philosophical paradigms in regard to relationships and conflict
resolution. We can see how Gail and Lynn were suffering under
the reign of a decaying world view, and that in many respects
their conflict was less with each other than with a whole

philosophy about their relationship. Discovering a new world
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view was the solution to their long-term problems.

Working with the Field

Mindell (1989c) defines relationship as a field which is trying
to discover itself. He outlines two differing paradigmatic
approaches in reiationship work, which are actually applicable to
any psychological work. The first and most common paradigm is
local causality. Behavior is explained and understood in terms
of local causes; it is due to our interactions with people, our
past experiences, or the events that befall us. Process work
also applies causal approaches. Additionally, it perceives
relationships in terms of a field theory.

From another viewpoint, the interaction between parts

or people is seen as the manifestation of a general

pattern involving all. According to this model,

neither blame nor responsibility is assigned to any of

the members. 1Instead, the emphasis is placed upon the

governing, overall situation. This viewpoint 1is

especially useful when dealing with situations where

it is difficult or impossible to determine the sender

and the receiver of a message. The importance of the

individual diminishes and he becomes a manifestation

of a field whose parts may no longer be

distinguishable. (Mindell, 1987, pp. 16-17)
When working with the field in a relationship, parts are not
localized in one body. There is no concept of inner or outer,
that one person is x and the other is y. In a field concept,
both x and y exist and can be occupied by any member in the
field. Therefore, field thinking focuses on determining the
nature of the field without attributing 1its specific

characteristics to any one individual. Mindell (1987) explains

the perceptual change that the therapist has to make when
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focusing on the field.

Seeing a couple as a unit creates a perceptual change

in the therapist’s view of the worid. If I ook at a

couple as a unit with connecting parts, I can expect

an answer from any part when I pose a guestion to one

member. This expectation opens up my perceptuail

system. In fact, when I work with a couple and ask

one member a question, I freguently get the answer

from another member, another channel, or even another

object! Thus, in time, I find my eyes gazing at the

space between people and seeing individuals as two

points in a larger field. (p. 111)
Mindell (1987) posits a hologram theory for understanding the
structure of a relationship fieid. This theory states that the
world is made up of implicit wholes in which each part of the
whole also possesses access to all its others parts as well as to
the initial pattern or wholeness. For example, let’s look at a
relationship whose characteristics are coldness and sensitivity.
Both individuals in the relationship will at one time or another
occupy each of those parts, although one individual might
habitually identify more with one characteristic. Each
individual additionally has access to an entire pattern and story
about coldness and sensitivity. It is this common pattern or
story which acts 1ike a myth holding the people together and
creating the relationship. Therefore, rather than focusing on
who is doing what, it is often useful to focus on the composition
of the many parts interacting in order to bring out the larger
pattern in the field. This kind of focus gives the relationship a
feeling of unity, where both members feel they are involved in
something like a larger myth or story. Focusing only on causal

principies often gives the couple a feeling of having done

something wrong, and tends to divide the couple by emphasizing
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only its parts and not its wholeness.

An Example

Remember Matthew, the little boy with leukemia, who was working
on his spear-like pains? Matthew actually worked together with
his mother, Pat, who had been diagnosed with cancer. The first
few minutes of the work are a good example of focusing on the
field of a relationship.
A: Well, if you could get something done what would you decide
on? (Arny has addressed both of them and waits to see who

would answer.)

P: I would like to work with Matthew when he 1is really in
pain.

A: (to Matthew) Your mother says you have a little pain
sometimes. What kinds you got?

M: Aches.

A: Aches, yeah. Well there are about twelve different kinds
of aches that I know about. Which kind you got?

M: Sharp pains.

Matthew and Pat are both very shy and guiet. Matthew holds the
remains of a pillow which now looks 1ike a tattered piece of
cloth. Arny helps Matthew take a knot out of his pillow and
tells him that children sometimes have 1little p]éyfu] pictures
about things that are sharp. He asks Matthew if he has any.
Matthew says he does not. Both Arny and Matthew cannot imagine

anything that is sharp. Arny then poses the gquestion to Pat.

P: I think of knives.

A: You think of knives. Have you ever had any sharp pains?
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F: ves.
Al what Kind of sharp pains do you nave?
P: (laughs nervously) I am not here to talk about my sharp
pains. (touching Matthew gently)
Here we can see that the entire fielg 1s having a difficult time
in talking about its sharp pains. It 1s not just cne member. but
both of them. The whole field lacks reiationship to those sharp
pains, and therefore suffers from them.
A: We don’t need to talk about her sharp pains. We don’'t want
to talk about her sharp pains. I got off the track. I
started to talk about her sharp pains, instead of mine and
yours. (to Pat) Now, I am interested a Jittle teeny bit 1in
your sharp pains. Can you say a 1little about them because I

think it might be heipful to Matthew. You want to try?

P: I have them in my back and they feel like spears, and they
get bigger and press.

A: Well hers are 1ike spears. (to Matthew) Do you have any
idea what yours are like?-

M: A tiny bit like hers.

A: I thought so. Now, you see one way to work with his sharp
pains is to work with your sharp pains. Are yours a bit 1like
hers? (Matthew nods) Then maybe we can do something together.
(to Pat) Well, yours are like spears?

P: Yeah, and they get fatter inside.

A: How interesting. She’'s got fat spears. Can you 1imagine
that?

M: No. Mine don’t get fat.

A: What do yours do?

M: They stay as long as they were and as skinny as they are.
A: Yours stay skinny. Well, sometimes all spears aren’t the
same. You got fat spears and you got skinny spears. Now, who
knows a story about spears? Or where did you ever hear about

spears?

M: In fighting and stuff.
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wWhat kind of fighting?

A

M: Wars.
A: Did you read comic books about wars and spears?
M: No, sometimes I see spears on TV and stuff.

A: Yeah, me too. I can’t quite remember the program though,
but there was a war happening between two sides.

M: Yes.

A: (to Pat) Do you remember seeing a thing about spears on TV?

P: Well, I saw spears like that on Matthew’s little toys.
A: Wow, I wish I had one here. What do they look like?
M: They’re guys with spears in their hands.

They all engage now in the spear game, where both Matthew and Pat
learn about their strength and warrior-like natures. The point
I want to emphasize here is the way Mindell works with them as a
field in order to access the information of their physical
states. When one works with a field, information can come from
anywhere in the field. Both Matthew and Pat share an experience.
Even though Matthew is more identified as the one who has the
most difficulty in the moment, they are both involved in a
similar process. Therefore, together, they create the myth that
binds them: Matthew describes his pains as sharp; Pat offers
that they are spears; Matthew creates the war game; Pat says they
look 1ike Matthew’s toys; and Matthew demonstrates how to hold
the spear. They both contribute to the creation of this process.
The emphasis is on its creation rather than on who has it or how
it is caused. The field between them can primarily be described

as rather shy and quiet and polite, with secondary

1690



characteristics of power and heroic strength.

Fields and Relationship Myths

Don Juan (1972, 1974) describes his relationship with Carlos as a
gesture that power has created. He means that an individual does
not intentionally make relationship; there is a background spirit
or creator in relationship which is more powerful than the
personal will. Even when we will otherwise, we ultimately have
the relationship that power creates. In process terms we can
understand that the primary process or conscious will is only
partially responsible for creating relationship life. The
secondary process and dreaming background between people more
prominently gestalts and organizes our relationships. Mindel1l
(1987) has shown that the dreams a couple has when they first
meet are long term patterns or myths which structure the entire
relationship. There 1is a mythical background to all kinds of
relationships. For example, besides being mother and son, Pat

and Matthew share a myth of strength and heroism.

Jealousy and Teaching: Discovering a Myth

Mark and Joan have been married for about ten years, and during
that time both of them have had other relationships. At the
present time they seem happy together, and neither of them is
involved with anyone else. They want to work on the jealous
feelings that often emerge in their relationship; both are
unhappy about how they interact about jealousy. They decide to

act out the disturbing interaction. Joan feels plagued by Mark's
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constant guestioning and Mark feels that she never answers nim.
M: (desperately) Do you like him? Are you going to have an
affair with him? Are you going to sleep with him? Tell me.
J: I told you yesterday and I am not answering again.

M: Tell me again. How do you feel about him?

They continue 1like this and also talk about how they are

behaving.

M: I'm exaggerating my desperation. When I see her flirting
with someone, I want her to answer all my questions. Then she
gets really impatient and I feel bad when she 1is impatient.

And then when she is impatient I get more desperate and go on
and on.

J: I get impatient ’cause he asks me the same questions over

and over,
Mark accuses Joan of not being honest with him. Joan says that
it is true, she does not like being honest because she does not
like to hurt him.

M: Yeah, but I always feel better when you tell me and I knhow

what is going on.

J: I don’t like being honest.

M: It is in your nature. Why do you 1lie?

J: I got to get out of here.

A: Do you find yourself stuck 1in a corner, a spot you can’t
get out of?

J: Yeah. I find I'm embarrassed about myself because I think
I should be really straight and direct and it is really hard
for me.

A: Really? It sounds like you are on his side now. Why don’t
you come over here on his side and argue with her. Give it to
Joan, there she is.

Arny encourages Joan to switch roles because at this moment she
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is really on Mark’s side. This is the nature of a relationship
field; the individuals are constantly changing roles, but often
the switch happens unconscious1y.' Picking up the role changes
and suggesting that they do them with more awareness helps to
process the conflict by giving the 1individuals a broader sense
of themselves and the relationship. Joan takes his side and he
automatically switches and takes her side.

J: You have to always tell the truth and immediately tell me

everything.

M: But I don’t want to tell the truth. It is too hard.

J: Well you should be straight that you are lying. Stand up
for it.

M: Lying?
J: Yeah, you should be more of a liar. You are too good.

M: I don’t 1ie.

Mark is now beginning to identify more completely with the one
who has affairs and acts cool and detached.
J: I think it’s actually true. You really are that way. It
doesn’t always have to do with relationships, but with your
work, I also remember a time when you were making
relationships with other people and I am now having this
feeling of wanting to keep you here.

A: Yes, it is a true role switch now.

M: You are the most unjealous person.

We can see here that the roles of being jealous and being cool
are roles that belong to the entire field and not just to Mark or
Joan. As a matter of fact, both Mark and Joan imply that they

feel better when each of the roles is accessible to both of them.
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when Joan says TNat Mark snould 1ie more ang not &Ct SO goo0. 3she
1s pieading for nim to take her side. Mark nitially fTeeils
ionely 1n his jealousy and wants Joan to join him. This ileads to
an important point which Mindell (1987) makes in his work with
reiationships and groups. Peopie feel best and most whole 11n
relationship ang group 1ife wnen they can experience many parts
of themselves. An individual constantly i1dentified with one part
in the relationship begins to feel stuck. Therefore, picking up
the unconscious role switches and making them more apparent 1is

helpful to the entire system.

Mark and Joan continue their dialogue, and the rolie switches
occur even faster until no one knows who is who or what is going
on anymore. Arny intervenes and suggests that they both look on
while he and someone else act out the scenario. The jealous
scene is re~-played with both peopie acting flirtatious, becoming
jealous, getting cool, and lying. Joan and Mark study the
interaction. Arny then asks them what they saw.
M: I had a fantasy, but it is realiy crazy. I feel stupid
saying it now. I saw these people as servants of god -- that
they would have to do all of these things, 1like being 1n
relationship and having affairs and they would have to teach
together. You two would teach others about relationships, but

I don’t know how you would solve it.

A: (to Joan) You were nodding your head to what he was
saying.

J: Yeah, I feel that.

A: Yeah. I want you both to pretend something. Pretend that
you are instruments of god and that you are going to teach
people something. I don’t care much what you say or if you
can do 1it, but I would like to try to play it Jjust for a
minute. We are the population here; teach us.
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Arny now plays the populaticn at large,

A: Thank god we came here to hear these folks talk about
relationships. We have come to the end. Everyone gives up on
them,

M: A1l the comings and going of things are a minor part of
something bigger that you should be focusing on all the time.
You need to focus on your Jove and why you are together. even
if you are hating each other. You need to know that all of
those everyday things that you usually take as the
relationship are not the whole of it.

A: We should focus on the love?

J: Yeah, and also think that if you love someone you can’t
break up with them. Even if you think you will break up or
think of ending it, if you love somebody the 1love 1is much
stronger than anything that happens. You can go through
anything, the most terrible things and you always come back to
the love if it is there.

A: We all get stuck in the comings and goings and forget the
bigger thing that binds us. I know a teacher when I hear one.

M: So, this is what we are going to teach: how to go through
all of these things and to keep your focus on the love part.

Participant: How do you do that when you are in the middle of
a mess?

J: Well, sometimes you can’t when you are in the middle of a
mess but you have to be open to let it back in when you feel
it again and not try to keep it away and think it is gone
because something awful isg happening.

Participant: Can you help me with how painful it is?

M: You have to trust it even though you can’t experience or
feel the love.

J: (to Mark) I actually have a problem with you about that. I
feel you go through these periods and stay in a mood so long.

A: (Mark 1is silent, looking down, so Arny speaks for him.)
Well, this is why I am a teacher. It means that I am half
cooked and need to learn these things.

M: I am learning. I am also thinking that sometimes you also
have to hate this love thing and fight with it and interact
with it.

J: I feel proud of us because we have been through the
craziest relationship and have been together so long. (People
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applaud and they hug.)

J: I think it is a great thing and we need to apply this to
our relationship. We get in the worst fights,

A: Yes, you are the student and the teacher. Do both now.
Teach yourself.

J: (to herself) You, Joan, need to believe in the love more,
even if he is withdrawing and even if he is not believing with
you. It is easy to believe together, but you have to believe
even when there is no one to believe with.

Arny now tries to help her to really anchor that inner teacher.
A: Oh, you mean I have to have a center that is outside the
human condition. There is nothing I would T1ike more. I am
following you. You are going to teach me, aren’t you?

J: Yes.
A: You are always going to be there?

J: I don’t know.

A: You are my teacher; I have to have you there all the time.
Promise not to go away.

J: Well, it is hard for me to be around when you are
hysterical.

A: Well, if you are a teacher that is when I need you the

most. I don’t need teachers to teach me academic things. I
need teachers when I am hysterical. That is the only value in
teaching -- I need you when I am hysterical. Now promise me.

J: I promise.

A: I take you as my teacher.

Now Mark wants to teach himself something.
M: You have to believe 1in creativity. Don’t forget it. You
need to be creative when you are in the middle of relationship
difficulties.
A: Will you be there to remind me?
M: Yes.

J: I am excited!

M: I feel our relationship has gotten to a new point now and
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we need this new thing to go on. (They embrace and si1t down. !

Mark and Joan actually demonstrate their teaching through their
own relationship. While watching a scene from their own
relationship, they were able to simultaneously step outside of it
and focus on the love or larger pattern that joins them. Here
they discovered a great teacher. The myth that unites them is
one of teaching and simultaneously learning about relationship
life. The teacher is that part of the relationship system who is
able to step out of the whole entanglement and see the larger
story behind it. It is also a part which values the troubles
they have and sees them as steps to greater awareness and

relationship.

Secondary mythical processes bind us even if we are against them.
Joan teaches us this; we cannot break up a relationship if there
is a greater myth or dream that we share. This world view
teaches us that relationships are not only based on Cartesian
principles where individuals may remain localized units separate
from a mythical dreaming process. We think we can cut ourselves
off from troublesome relationships, world problems, or our
environment. Process work shows that this is not the case. We
might be able to leave a person by going thousands of miles away,
but we do not leave the relationship process unless we have
completed it. We cannot leave it. We dream about it, and we
recreate the same process with other partners (Mindell, 1987, p.

92).

Joan and Mark are actually recommending a new relationship
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pattern Tor all of us. Collectively, most of us suffer because
we gdget stuck in one part of ocurseives; we identify so strongly
with the affect or difficulty we are having that we have no
access to our other parts. Joan especially was looking for
another; an inner teacher who would not abandon her when she was
stuck in such a state, but who would help her to remain in
contact with the whole of the relationship, even if Mark did not.
The teacher has the ability to be both inside and ocutside of a
relationship. We go into the relationship and at one point
strongly identify with one part, and then we step out and notice
that we may even be taking our partner’s side. Perhaps then we
might notice that we are on the outside of the interaction
noticing something that is missing and has not yet been brought
in. Being able to stay in contact with the deeper love or larger
myth in the midst of hysteria, rage, jealousy, or terror is a big
challenge for most of us. This world view is a special focus

which relativizes their initial problem of jealousy.

Goals in Relationship Work

In chapter two we mentioned that the philosophy and goals of a
particular school of psychology will yield an experience that
remains within its scope. This 1is also true for relationship or
family work. System’s theory (Minuchin, 1974; Satir, 1967;
Haley and Hoffman, 1967) was a great breakthrough in relationship
and family work in which the paradigm of focusing on the
individual was expanded to include the entire system. Focus was

not only on the identified patient or intrapsychic material, but
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on the family as one 1interacting system. A system 1s &a whole
composed of interacting parts. The field concept takes this idea

further.

Fields take into account intrapsychic processes and see the roles
in a given system as free floating forms which any member may and
does fill, whether consciously or unconsciously. Fields are aiso
impersonal, created not only by the intentions and contexts of
relationship 1ife, but also by a dreaming background which
includes that which is outside of the relationship, individual,
and collective identity. The nature of a field can also be
compared to Jung’s collective unconscious, or the tao or spirit
that structures events. Therefore, field thinking directs us
outside of our known world, appreciating that there is a whole
range of human experience subtly manifest in the signals, dreams,
symptoms, and events in a relationship. Process work introduces
a new view in relationship work, following the signals and
various manifestations of this field and observing its greater

wisdom.

Family and couples therapy (Minuchin, 1974; Satir, 1967)
introduce therapeutic goals which are all based on the
therapist’s opinions of how the relationships would best operate.
The therapist intervenes, trying to create the kinds of
relationships that he sees as healthy. These ideas of health go
along with our collective beliefs. Process work begins with no
assumptions about the way a relationship should be, and sees no
need to create or change relationships. The process worker

furthers the kinds of relationships already implicit in the
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communication and intrapsychic processes, and then watches them
transform according to their own intelligence. Rather than only
following culturally accepted relationship ideals, process work
aims towards discovering the often mysterious and sometimes

culturally unacceptable background to relationship life.

Extending the Relationship World

Brian and Frank have been together as a couple for about five
years. Their work together took place at a seminar which focused
on relationships. At this point in the work they are 1in the
middlie of a typical problem in relationships; it is being
expressed 1in movement. Brian holds on strongly to Frank, and
Frank tries to get away. There is no content to their movement,
Just the embracing and the pushing away. From the outside we may
have an idea about what they are doing, but process work
withholds interpretation and allows them to discover what it is
they are doing. Another option would be to interpret and then
let their feedback lead the way. If the therapist’s
interpretation is not right for the couple, their signals will
indicate this and direct the therapist to another path. Arny
chooses the former intervention and suggests that he and another
seminar participant act out the movements they were making while
the two men look on.

B: When I look at you holding him there, I think that there 1is
nothing else in the whole world for you except him.

Arny turns to the seminar participant:



A: But you are the whole worid.
Participant: But it is too much for me. I have to get out.
A: But I need you. You are everything to me.

P: You are smothering me. Get away.

Arny and the participant continue in this vein, bringing the
added verbal information into their movements. Brian and Frank

look on, shy and astounded. Frank addresses Arny, who is piaying

Brian.

F: You can be the whole world for two minutes and that’s it.

A: No, for eternity.

F: It is too much.

A: I'11 never let you go, forever.

B: I need to switch roles because I could have the same

feeling on your side.
Here we see again how a relationship cannot tolerate one person
being identified with only one role. Brian finds himself
empathizing with Frank’s position, and Arny and the participant
continue to show the scene, but switch roles. After a while they
both start to laugh and Frank comments:

F: wWell, I think you could use all of this energy of pushing

and holding for other stuff.

A: What could we use this energy for besides pushing and
holding?

F: If you would push together against something it would be
great.

Surprisingly, they both agree to use all of that energy to push

something together. Brian has a fantasy about being in a street
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together. He grabs Frank excitedly by the arm and the two of
them walk around as if they were on a city street.

F: Yeah, let’s see which one of these people we would like to

get!
They look around mischievously at the people who are sitting
around them in a circle and secretly consult each other. Then
they walk around the room arm in arm and suddenly grab one of the
women sitting on the periphery. They pull her into a wild and
archaic dance, spinning in a frenzy and shrieking with delight.
They daringly grab each other and grind their bodies together.
It is absolutely exhilarating, and when they finally stop, the
woman can hardly stand it. She telis them how lonely she has
been and this spurs them on again. They all leap in the air and
look like apes; they are an ecstatic bunch!

A: That was fantastic, and I had a sense that things were

complieted.

F: Yeah, we should get more people, others now!

They look glowingly at the rest of the group and then grab Arny

and thank him.

Frank and Brian seem to have been stuck in a common conflict that
occurs 1in many relationships. From the standpoint of our
cultural primary process we might say they were involved with the
theme of dependence and 1independence, neediness and self-
sufficiency, or possessiveness and freedom. At one point, Brian
said that Frank was the world for him and Frank said this was too

much for him. The amplification of needing someone to be the
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“ncie worid 1s rezaiiy a need Tor tne world. There 135 a
tremenaous amount OT energy 1n neeginess: 1T TOC 1S a pProcess
that neeas to be untolded. From the viewpoint of the primary
process 1t Jooks 1ike 1t 1s a need for the partner. However, tne
neeg 1is often s0 strong that it 1s a nunger one person cannot

fuiftill.

In this case, poth Brian and Frank have a need for the whole
world. The reductionist view would dilute the experience of
needing the world and would emphasize analyzing the reasons why
the 1individual has such overwhelming needs. Such an
anailytically-oriented view usually concludes that the needy one
should become more independent ana misses the actual and real
need that the individual or couple might have for the world.
Another approach would suggest finding a common meeting point
between the two poles. The dependent one 1is encouraged to do
more things on his own and the independent one is encouraged to
be a Tittle more homey. Virginia Satir (1967) would say that
poth individuals need each other so much because they have low
self esteem and thus try to find a higher self esteem in their
relationship to the other. Another popular mode 1is to work on
the childhood experiences that are assumed to be the backgrouna
cause of the couple’s troubles. Each of these is a valid and
useful approach when dictated by the couple’s process. However,
the emphasis in all of these approaches is that the process 1s of
a pathoiogical nature. A basic cultural idea, especiaily for
westerners, 1s that peoplie should not be so needy or possessive

in relationships.
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Process work. with 1ts neutral focus, reserves 1TSS juggment ana
attempts tC discover the meaning 1n this pattern. Arny reiles on
their creativity to lead nim. Looking at the pattern of hoiding
on ana pushing away, Brian ana Frank had tne 1nsight that tne
energy they were using needed to be put to another use, something
that they could go together. Reaching out to a thira party was a
very creative and unexpected solution, one that extendea their
world view of trying to get all of their needs met by one person.
They saw themselves on a city street and together went looking
for people. This is a myth of a couple which needs to do things
together 1in the worid. They have a task of going out into the
world and making contacts with others. Doing things together 1in
the world is a way for them to bring the world into their
relationship. This is a model of relationship where one person
is not enough, and living this great passion only in the coupled
relationship is confining. The identified needy one will always
be angry and unhappy with his partner because one person 1is not
the whole world. A larger hunger for the earth, the whole
planet, and a collective task joins this coupie. The world and
other people are an essential and enriching part of their

relationship.

Mindell made the comment that greater world contact 1s one of the
myths behind the threesome. After their triadic dance, Frank
actualily said that they should go after other people, which would
bring them 1into contact with an even greater world. This case
might lead us to speculate about the meaning of the growing

number of affairs and threesomes in western culture. One
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possibility is that there is a greater need for more global
contact. It is not enough for many couples to live solely in
their own small worlds. Often, there 1s a strong interest 1in
engaging together in a task beyond the relationship, one that
connects the coupie with the world at Jarge. Perhaps this 1is a
modern day relationship myth created by a wisdom which knows that
the planet cannot survive any longer as a world which thinks of
itself only in terms of separate individuals, couples, and

nuclear families.

Relationships and Changing World Views

Such cases show us that our relationships act as powerful
catalysts motivating us to change large phiiosophical belief
systems. Every relationship has a culture created by the primary
processes of both people; processes outside of this primary
culture are rejected. The cultural homeostasis is maintained by
strong philosophical beliefs. In relationships, as with
individuals, a crisis occurs when the culture breaks down, when
the governing beliefs can no longer be upheld and that which was
rejected disrupts the homeostasis. Just as an unspoken mutual
consensus pulls a couple together and creates a relationship
culture, this same communication consensus will later rip the
culture apart and could split the couple up if it becomes too
rigid. That which is outside of the culture will enter intoc the

communication as disturbing double signals.

For example, a couple that is afraid of conflict and fighting
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will create a culture of harmony and safety where voices are not
raised. This will work wongerfully for a while. However., with
time, as the 1individuals and the couple evolve, all of the
conflict and emotion will begin to express itself unconsciously
and disturb the harmonic homeostasis. Thus, the guiet tones wil)
prevail, but simultaneously teeth will be cienched and fists will
be held in pockets. These double signals will disturb the
communication and press the couple to the edges of their culture
and its governing philosophical beliefs. This is not a critigue;
the primary cultures that people create are essential. A primary
culture can become a supportive ground for people to grow in and
it can complete deep dreams and beliefs about loving and
beautiful worlds that many of us have never experienced.
Depending on the culture that people create, it might even give
us the courage and the love to later go against it and make
changes that are outside of it. However, if we are not able to
adapt our culture to the changing nature of relationship 1life,
that same potentially vital culture acts 1like a prison preventing
new growth and excitement.

People are not really happy with old patterns, their

inner culture. People are trying to change and create

new culture. The horror in relationship is that there

is only one vision of a culture that everyone tries to

Tive. 17
This chapter has been an attempt to model some collectively
uncommon visions and world views, which are trying to come to
1ife within the exciting arena of relationships. These cases

demonstrate ways of 1interacting in relationship that go beyond

the therapeutic setting. They are not prescriptions or quick
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remedies, but they guestion deeply ingrained philosophical
beliefs and describe styles of living and relating that are not
readily accessible to us. The 1individuals mentioned here are
people who are forging new paths and creating new patterns of

relationship.

Secondarily, but by no means less important, this chapter
portrayed different kinds of relationships in order to show the
great diversity and richness in all kinds of relationships.
Mindell (1987) writes that an emerging myth of our modern world

might be that:

...people must learn to love, wherever and however it
appears, merging individuals who otherwise would be
separated by religion, color, class distinction, and
sexual preferences. (p. 90)
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CHAPTER EIGHT:

REBELS AND RULEMAKERS:

N INSTITUTIONAL CONFLICT

The Inherent Intelligence of Groups

In the previous chapters we have been focusing on individual and
relationship work and the respective world views that have
emerged. A growing area in the field of psychology, and in
particular, Process-oriented Psychology, is group work1.8
Recently wvarious groups, including business groups or
corporations, teaching groups, psychological groups, social work
groups, and political groups, have found it necessary to learn
about group dynamics and conflict resolution. Perhaps this
reflects an acknowledgment of the strong conflicts and stalemated
polarizations that exist in our world today and indicates a

growing need to learn how to work with such conflicts on a large

scale.

Process work (Mindell, 1989b) introduces a new view and
philosophical standpoint in regard to groups.

The process work philosophy behind interventions is
that those things we are consciously and unconsciously
doing will aid us 1in solving problems and enriching
our experience. ... The basic idea behind process
work 1s the belief that there 1is an 1inherent
intelligence in human beings which appears when all
parts of their behavior are made equally accessible.
Global process work is a wide spectrum attempt to
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apprehend events at aili levels. Such work vatues

homeostasis and eguilibrium as well as change. (p. 83)
In group process work interventions attempt to bring out more
strongly and apparently what is already in the group field, but
which is often frozen and incompliete. Helping that which is
frozen, unknown or unconscious, or incomprehensible and
mysterious to manifest and complete itself elicits the potential
wholeness in groups and often brings surprising solutions.
Understanding the group as a self organizing whole stimu]ates us
to discover the processes that are occurring in a group because

they will bring the solutions that everyone is looking for.

This inherent intelligence in groups is expressed in both
intended and unintended information. Intended information can be
seen in the goals of a group, how they identify themselves, and
the content they speak about. Unintended information is not so
explicit: it exists in our unconscious beliefs, and that which
is outside of our identities. Information which we are not aware
of and have little access to 1is dreamlike and presses itself
onto us in ways which we can not understand or which disturb us.
For example, a group identified as harmonious and peaceful will
be disturbed when a new member subtly attacks the leader. A
business organization might be disturbed by Jjealousy and greed
that never come out directly. Mindell (1988b) describes how this
acts like an "information float.” “"Information which is not
picked up or which is blocked ‘floats’ 1ike a fog of uncertainty

between people” (p. 17).
Another way to look at this phenomenon 1is through a communication
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model. Every piece of information or every signal 1is meant for a
receiver and needs to be received. If no receiver picks it up, if
no one wants anything to do with it, it hangs there disturbing
us. This is the stuff of which dreams are made. Dreams are 1in
part unwanted or unknown information. This float acts like a
dreamfield, sending its messages into the field between people
regardiess of whether or not they receive them. For exampie,
let’s go back to the peaceful group and its aggressive new
member. When this encounter occurs, many people remain quiet and
intensely watch the interaction. Others strongly defend the
leader and tell the disturber that they do not approve of his
behavior, The new member does not return, but the process
continues. People dream about fighting and the group breaks up
into smaller groups and gossips. Some individuals even quietly
side with the new member. The dreams and gossip and all the
affectual energy that has been constellated becomes a part of the
information float. One of the goals of psychology is to study
this information float, to differentiate intended from
unconscious or unintended messages, and to discover how to
decipher all human messages so that they may enrich instead of

confuse relationships. (Mindel1, 1988b, p. 17)

Mindell describes in the first two parts of The Year One (1989b)

various ways in which the inherent intelligence of human beings,
groups, the world, and the universe has been understood as a
whole or a living organism. He begins with ideas about systems

theory which acknowledges ...that we are whole unto ourselves

and that we are part of a larger whole whose existence depends
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upon us” (p. 12). In physics and biclogy new discoveries have
extended the causal roots of science to include acausal
circumstances which have led to various ideas expressing that the
world is a living organism, For example, Lovelock’s (1979) Gaila
hypothesis, Sheldrake’s (1982) morphic fields, and Bohm’s (1980)

holomovement theory.

Paradigm Shifts: Philosophical Applications in Group Work

These new views are part of a paradigmatic shift away from
mechanism, which views the world as a machine functioning in a
causal and determinate way. The philosophy of Descartes, which
has been the backbone of modern western philosophy and science,
supports this view through its division of mind and matter.

The philosophical basis of this rigorous determinism

was the fundamental division between the I and the

world introduced by Descartes. (Capra, 1975, p. 45)
The Newtonian view of the universe was built on this division of
mind and matter. The world according to Newton was characterized
by the notions of absclute space and time, elementary solid
particles, the strictly causal nature of physical phenomena, and

the ideal of an objective description of nature (Capra, 1975, p.

50).

This basic philosophical attitude with which western people view
the world makes us think that we are separate from the events of
the world at large or a group conflict. 1In group work we observe
this view in practice when an individual disturbs the group and

we do not identify with the 1individual or the disturbance but
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think that that person has a problem. Bohm (13987) claims that

the tendency to break the worid up into parts is a destructive

and fragmentary way of thinking which creates distinctions

between peopile, families, professions, nations, races, religions,

and ideologies (p. 24).

Fragmentation is therefore an attitude of mind which
disposes the mind to regard divisions between things
as absolute and final, rather than as ways of thinking
that have only a relative and limited range of
usefulness and validity. It leads therefore to a
general tendency to break up things in an irrelevant
and inappropriate way according to how we think. And
s0 it is evidently and inherently destructive. (p. 24)

The new paradigm stresses the basic wholeness and interdependence

of the universe. Capra (1982) describes the systems viewpoint:

Systems are integrated wholes whose properties cannot
be reduced to those of smaller units. Instead of
concentrating on basic building blocks or basic
substances, the system’s approach emphasizes basic
principles of organization. Examples of systems
abound 1in nature. Every organism - from the smallest
bacterium through the wide range of plants and animals
to humans - is an integrated whole and thus a living

(p. 266)

In subatomic physics discoveries about the basic wholeness and

interdependence of the universe have limited the Cartesian world

view.

.. .subatomic particies have no meaning as isolated
entities, but can ontly be understood as
interconnections between the preparation of the
experiment and the subsequent measurement. Quantum
theory thus reveals a basic oneness of the universe.
It shows that we cannot decompose the world into
independently existing smallest units. As we
penetrate into matter, nature does not show us any
isolated "basic building blocks," but rather appears
as a complicated web of relations between the various
parts of the whole. These relations always 1include
the observer in an essential way. The human observer
constitutes the final 1ink in the chain of
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observational processes, and the properties of any
atomic object can be understood only in terms of the
object’s 1interaction with the observer. This means
that the classical ideal of an objective description
of nature is no longer valid. The Cartesian partition
between the I and the world, between the observer and
the observed, cannot be made when dealing with atomic
matter. In atomic physics, we can never speak about
nature without, at the same time, speaking about
ourselves. (Capra, 1975, p. 57)

Bohm (1887) addresses the relationship between parts and wholes
in his theory of the holomovement.

...there is a continual enfoldment of the whole 1into
each region, along with the enfoldment of each region

into the whole again. Although this may take many
particular forms - some known and others not yet known
- this movement is universal as far as we know. I'NM

call this universal movement of enfoldment and
unfoldment ‘the holomovement’. (p. 12)
Lovelock (1979) postulates in his Gaia hypothesis that the
earth’s biosphere, atmosphere, oceans and soil are parts of one
self-regulating organism which maintains the optimum conditions
for its survival. Therefore, he asserts that we are all part of
one vast being, Gaia; a l1iving intelligence that has maintained

our life on earth.

Mindell (1988b) has connected these modern views with their
ancient roots and describes various myths in which the earth is
expressed as an anthropomorphic figure or immense god who created
itself, human beings, and the environment. The mythology of the
world has historically understood the world as a self-organizing
body capable of an infinite intelligence.

The modern view of the world as an information network

of interconnecting links, and of the planet as a

thinking organism is not new, but has its roots in
early myths which portray the cosmos as a living
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being, a gigantic anthropos in which we all live.

(p. 20)
These ancient and modern metaphysical views serve as a
theoretical groundwork in group process work and are concretely
applied in the tools and interventions. One of the major
contributions of group process work is that it illustrates this
new paradigm shift, which is in its beginning stages of
application, on a concrete human level. We can observe that the
group will act as a self-organizing system, using its inherent
intelligence to process its conflicts and discover itself. We
will also notice how individuals are not separate and localized
entities, but carry processes belonging to the entire group
field. I would like to demonstrate this by bringing a case of an

institutional conflict.

The Group Process

The following group process took place at an international
psychological course given by the Research Society for Process-
oriented Psychology in Zurich, Switzerland. Over sixty people
participated in the course. On the first day, one of the
administrators noticed that two people who were not participants
had arrived and had been participating in the first hour of the
course. When the group convened after a break, she brought her
observation to the group.

Admin: I feel overwhelmed by my responsibilities as an

administrator and need your help. A couple of people who were

not 1in the course have just showed up and I feel it 1is the

group’s responsibility to decide what to do about it. I don’t
want it only on my shoulders and don’'t feel it 1is only an
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aaministrative decision. I fee:r tnat 7T I make a gecision I

wouid pe speaking for the group and thereTtore, need the group

to heip me.
This 1s aiready a very unusual way to deal with such a conflict.
Normaily, institutions do not give confiicts to the group to
decide, but create ruies to deal with such propiems. Indeed,
this can bDe lookea at as a simple administrative problem. The
rule was that sixty people were accepted 1nh the course on a
first-come-first-served basis. There was a waiting list of over
thirty people. The course had been filled for months and the two
people who had come were towards the end of the waiting list.
They were aware that the course was full, yet they chose to come.
The administrative rule would maintain that the course was full,
they came unannounced and unpaid, and should not be allowed a

place in the course.

This traditional view deals with people and circumstances as
separate from a greater whole. One part, an administrator, makes
the decision about another part, the peopie who came unhannounced,
without an awareness or consideration of the entire group. The
interaction is then understood as an i1solated incident between an
administrator and those people, but not as a part of the entire
group process, where all of the parts are 1interconnected. The
Cartesian view sees the individual as separate from others and
the world, and dealing with this conflict in the above manner is

a form of Cartesian administration.

Another view 1s to understand the disturber not as a separate

entity, but as an inseparable part of the group. We have already
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seen that 1in process work disturbances are manifest on an
indiviauail level as tThat with whicn we do not 1dentify. These
secondary processes can take the form of a boay symptom,
relationship conftlict, or anything else that disturbs our
identity. Ignoring or not picking up secondary processes oOr
disturpers contributes to the 1nformation float or fog petween
peopile. The basis of process work 1s holistic, 1incorporating
that which 1is outside or separate, discovering its meaning for
the whole organism, and thereby cleaning up the 1information
float. In group work secondary processes often present
themselves in the form of individualis who disturb the intentions
and identity of the group. Such people have minority opinions,

go against the group norm, and are often troublesome to other

members of the group.

Most groups try to repress disturbers and therefore create rules
to deal with them. Rules are important and serve the function of
dealing with a problem we do not have the tools to work with,
and/or sufficient understanding to appreciate. The majority
ruies out the minority and in a Cartesian worid the whote
should not suffer. However, with the new paradigm shift, the
whole has to suffer because it is not only an isolated part that
is rejecied but a part of the system itself. Therefore, the
administrator 1is acknowledging the importance of the system.
From the system’s viewpoint, the disturbers could be bringing
something that the whole group needs to learn more about and the
administrator is not an 1isclated being capable of leading or

deciding for the whole group. This world view provides the
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groundwork of what is to come; how the group work will structure

itself and what the group will learn from the disturbance.

What is difficult to pick up in the verbal transcript is that the
administrator 1is speaking cautiously and appears slightily
irritated. In other words, she is not totally neutratl. She has
her own personal opinion and feelings about the situation. This
is 1important because believing in the wisdom of the whole group
also means believing in the tendency of a group to make parts and
segments and to identify itself 1in given moments with various
parts of the whole. Her affect and emotion indicate that she
identifies herself with a part of the whole and in addition, she
is concerned with the entire group process. Therefore, a
combination of both Cartesian and holistic world views is

necessary.

After the administrator introduces this conflict the group
decides to find out more about it and various members of the
group voice their opinions. The group 1is beginning to
differentiate itself by creating segments and roles.
Participant: I feel hurt that these people just showed up
because there was a waiting list and a friend of mine was on
it. I feel badly that she couldn’t come.
Others echoed similar opinions and then Mindell, the identified
facilitator of this group, intervened.
A: Well, one side has been clearly represented and I will now
speak for the other side. The ones who have come unannounced

to the course should not feel pressed to speak becatse this is
not a place to be scapegoated.

Here we can see that the feelings and position of the outsider
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are not only identified with the people who arrived unannounced.
The role or process 1is not localized to a particular part of the
field, but is assumed to be a part of the whole group organism.
Arny has noticed that one role was clearly able to express
itself, but the role ostensibly occupied by the outsiders has not
spoken. The idea of this intervention is that making the roles
in a group explicit helps the group to work with its information
float. Within the various roles and their interactions is
information which demands our attention. Creating roles for
various standpoints in a group helps us to learn more about the
group’s polarizations as well as the segments which constitute
the group.

The simplest way of processing feelings is to discuss,

demonstrate and act out the feelings in the different

roles. Each role communicates with another role,.

Which role is the inadeqguate person speaking to? Is it

the tyrant who makes others feel inadequate? Each role

in a field can be understood as a reaction to another

role, and polarizing these two roles clarifies the

field. (Mindell, 1989b, p. 78)
Arny begins to speak as the other side and invites others in the
group to take part by joining the roles to which they feel drawn.
One part of the room has been set aside for the administrator
position and the other for the role of the outsiders or
unannounced participants. People in the room move in and out of
these roles and express the feelings that they have in each of
these positions. Arny begins:

A: I just had to come. Just as you had to draw a line and

that was right, it was important for me to come. It was part

of my inner development that I just didn’t follow a collective
rule.
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Admin: Well we feel taken advantage of. We can’t just let
anyone in who shows up. We wi1ll get a reputation that anyone
could just come. We have a reputation for being flexible and
open. How can we turn you away?

A: Do you feel we are like terrorists?

Admin: VYes,

Outsider: It was so important for us tc come. We just had to
do it.

Admin: I feel hurt that you just come in and don’t introduce
yourselves and ask the group how they would feel about you
being here, I feel that you are sneaking around. If it s
really important to you I want to hear your personal feelings
and ask us all how we feel about it. Would you do this? Who
are you?
Up to this point in the role play, the two individuals who had
come into the course had not yet spoken. After one of the
participants on the administrative side had said this, the group
began to talk about practical solutions 1ike making more courses.
Arny then made a second intervention. He remarked that the group
had reached an edge when one part was asked a question and did
not answer, and that we should really go back toc this point
because the group would cycle around it otherwise. Information
which is not consciously picked up creates edges, because we
inadvertently disidentify with the information. Thus, not
responding to a question or a criticism is an edge. If the
information is not picked up it adds to the information float and
the group will cycle on this point. An edge is 1ike a hot spot,
and our first intention is to move off it. Therefore, we can
understand why the group, turning its attention to practical

matters, leaves the emotional plea of the administrator who asked

the ocutsiders to stand for themselves. This is a common
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experience and it 1s important to simply notice this and feed it

back to the group.

The two people do not come forward immediately, and others
continue in each of the roles, but with more of an emotional

intensity.
Out: I know I did something bad and it is hard for me to come
out and say something because I am afraid to be crucified.
Admin: Huh, I can understand that. We too feel this way. We
feel that if we say that you can come or cannot attend the
course we will also be crucified.
A: (intervening from the position of the outsider) And now
that you point this out it must be part of my individual
process to speak out in front of a group and say what is so
important to me. I broke a rule and I did it for a particular
reason, and I need help from certain people.

Other people come in and help and try to speak for the outsiders.

Then a woman, who is very emotional, comes to the front of the

room. She is not one of the unofficial participants, but people

think she is because of her intense identification with them. She

says:
Out: (shaky, quivering voice) I am very out of control and
this is the only way I can do it. I don’t know how to ask for
what I need. I have to break the rules because I don’t know
how to do it any other way. The rules are not mine, but ones
I have to fit into and I can’t do it that way. I have to be
in reaction.

The fact that people did not know who she was, and when she was

asked if she was one of those who came without permission she

hesitated but said yes, shows that she identified very strongly

with the role of the outsider. I bring this to the reader’s

attention to show that the problem is more than an individual
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process or conflict between two separate parties. Many people,
1ike this woman, are involved, and this intensity of involvement

is indicative of the collective nature of the issue.

Arny tries again to bring in the real outsiders. If they do not

come in, the entire group will polarize itself against them.

A: If there are any real people, I hope we have made it safe
enough for you to come in.

One of the outsiders speaks. I will call her Pat and the other

unannounced participant Tom.

P: I don’t feel so safe about talking to a whole group of
people. I don’t feel we snuck in. We came in at 8 a.m. and
couldn’t talk to people.

Admin; But you talked to...

P: (Her tone is sweet and she sounds l1ike she is trying to be
convincing.) It is not in an antagonistic sense, like now
where we are in front of everyone trying to explain ourselves.
I wouldn't mind trying to understand everyone’s feelings. We
tried to cooperate with the rules. We did all of the things
and then we just felt so committed to this so we wanted to try
it. We didn’t force you. We are here and want to talk to
you. We didn’t get that opportunity yet and now it is in
front of the group. It 1is real difficult for me. I wouldn’t
mind talking, but I want to talk to somebody first so we could
have some dialogue rather than having this whole thing 1like
this. I think that is really a strong way to put it, and then
we are also nailed. I mean we aren’t trying to nail you but
we never got a chance to talk. (She 1is sitting and Tom is
standing next to her.)

Admin: Well, is there anything we could do to make it easier
for you?

P: Well, yeah, not have a hundred people around. (She slaps
her thighs and is slightly aggressive in tone.)

T: (He speaks softly with a shaky voice and his hand on his
heart area. His mood appears scared and guilty.) It is okay
to be in front of a hundred peopie. I welcome the opportunity
to allow you to make the decision, even though it is a large
group and two more people might not make a difference. (His
hand moves outward from his chest.) I think we would bring to
the group as much as we could take from it. The reason we
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came has to do with 1ife situations and I won’t bore you with
the details. Next year 1t 1is 1mpossible fcor us to come; we
have a commitment which we have no control cver. We very much
want to participate in this course. We planned to come on
Thursday, (earliier) and it wasn’t possible. We knew there
was a chance that we wouldn’'t be allowed to stay. But we felt
1t was worth it to take that chance, knowing that there was a
waiting list, that people sometimes don’t show and space might
open up. ©On that basis we trusted divine guidance that 1f we
showed up there was a reasonable chance we would get in and if
it wasn’t meant to be then we wouldn’'t.

Admin: 1 want to apologize to the two of you that I didn’t
come and ask you before if it would be okay that we brought it
up. in the group. Instead we made a group process about it and
I put you in a position similar to the one I feel that I am
in.

T: Well, that is fair.

P: Except we didn’t put you in front of the group.

Admin: I put you in a position where you had no decision about

what is going to happen. I understand you and feel sorry for
it.

P: Yeah.

A: So we have done it both ways. They didn’t give you a

chance to make a decision and you didn’t give them a chance to
make a decision.

Admin: Yeah. I noticed that when you said that I thought to
myself "how could I have possibly forgotten that?” I am
sorry.

P: Well we felt the strength. We had a lot of trouble getting
off the plane this morning. But we thought that this was a
civilized group of people, extra civilized, extra developed.
So we talked about it and decided to come. We weren’'t trying
to nail anyone or demand anything. But I see how you felt
that way, that we were attacking. We are just two people who
came and said they wanted to learn.

Admin: So I think it would make it easier for me now if you
could feel 1into our position a 1little bit too. That would
relieve me so much if you could see that what you did was a
little bit nailing, a littie.

P: We did feel into your position. We did, we did. We didn’t
say for a minute that we didn’t overstep the boundaries of the
institution. We have tried to go by the rules. (She goes on
defending herseilf.)
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Here I would like to bring a few interesting pofnts tc the
reader’s attention. When Pat begins to speak, she does something
typical of outsiders or disturbers who come into a group. She
disidentifies with what she has done. She has 1indeed broken the
rules, and in part admits it, but in the same breath claims she
did everything to go by the rules. She is also upset about the
issue being brought before the group. One way to look at this is
to simply say that she 1is defensive and Jjustifying her actions.
However, it is important to discover the need behind her
defensiveness. Mindell (1989b) has shown in his work that a
group has a tendency to scapegoat an individual who is carrying a
process to which the group has an edge. Pat’s defense 1is an
attempt not to be scapegoated. For the moment, the group’s focus
is on her and Tom. Interestingly, being scapegoated is a process
that both Pat and Tom share with the administrators. They both
fear being crucified by the group, meaning that they will be
identified with a particular process which they experience as

collective as well as individual.

We can also observe some of our most common collective ways of
dealing with conflict. Attack and defense, Jjustification and
pleading, rational logic, and indirect blaming are some of the
characteristic ways we negotiate about conflict. These methods
are derived from Cartesian thinking which identifies one process
with one part and Judeo-Christian tradition which attributes a
value or morality to each part. Reciprocal reactions are
commonplace, and it is at this point in the conflict that the

administrators notice how they have reacted reciprocally.
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It is fascinating that Pat keeps fighting. She has not changed
as a result of the apology and the atmosphere in the group has
grown rather tense. Pat used the 1dentity of the group as a
weapon when she said that she thought the group was extra-
civilized and developed. Therefore, the group felt indirectly
attacked. The administration, which had apoiogized, 1is drawn
into a fight again and asks Pat if she could possibly feel into
the other side. The administration must respond here because it
has been indirectly attacked. Arny intervenes at this point by
reading into the feelings that Pat might be having, helping her
to complete what she is doing. Pat is only identified with part
of herself, that is, the part of her that wants to come to the
course and feels closed out by the institution. She is not
identified with her aggression, her indirect attacks, and her
rebellious actions. Fantasizing into the feelings and
experiences with which an individual does not identify can be
useful and relieving for both the individual and the whole group.
This 1is another intervention which briﬁgs out the information
float and makes it more apparent. Arny says:
A: (standing next to Pat and speaking for her) One of the
reasons why you are moving and fidgeting so much when I speak,
is because I used words that I didn’t want to and they might
have irritated you, because I said that you shouldn’t think it
was an attack. And of course that has a bad effect, you see.
I didn’t mean to even say it. (Pat giggles and looks a little
shy.)
If we look at Pat’s perseveration of the conflict as meaningful,

we would come to the conclusion that there is a fight that needs

to be fought. Why else would she keep on fighting? She 1is not
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igentitisa with & Tight, 3ang yet. she continues To Tight. wWho 1

[

sne fignting against? If the aaministration has apoliogizeda to
her, where 1s her opponent? Some administrative group 1s her
opponent. Her 1nability to change fTrom her position inaicates
that she has not stated her position strongiy enougn and thus
Keeps going. The role of the one who fTights administrations 1s
the rebel: this 1s the part that needs more gefiniticn and
representation. In a way, she 1s not only fighting about the
content of the conflict or for herself, but 1is fighting as a
rebel who has not yet been accepted in the group field as a part.
When Tom spoke with hand on his heart we could only wonder what
kings of things he was feeling. His shakiness, quiet tones, and
guilt or shyness were not apparent 1in the kinds of things he
said. He spoke very rationally and logically about the whole
conflict, and the emotions remained in the backgrouna. We might
guess that the feelings and purpose of the rebel were 1in this
emotional background. Thus, we could see that the conflict goes
on 1n an attempt to get to the core of this part and the larger

need that the entire group has for its expression.

Arny’s intervention, speaking as the rebel, 1s not picked up by
Pat personally, but 1t clarifies for the group the reasons for
their discomfort. The group comes 1in again at the edge. The
edge here was for Pat or others to personally 1identify with the
attacks the rebel was making. One of the most common group edges
is avoiding emotional 1issues.

For example, somecone in a large group mentions a

forbidden topic or attacks someone else for being

rigid. Everyone fears these emotional issues and
neglects them. (Mindell, 1988b, p. 59)
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The group enters here, agaln 1ndicating that this 1s not only an
Tndividual process. Some of the members are aiready making many
of the 1nteractions useful for themseilves. One man reiates his
experiences:
Participant: I have had confrontations with cops for the last
ten years and now the situation has transcendea 1nto a new
form. Today we have the chance to cooperate with peoplie who
have broken the rules. I broke the rules and threw stones at
police while demonstrating. I broke the rules but never had
the chance to come into contact with the rule makers. Now we
have the chance to do this and I am glad that we have this
chance to contact the other side.
His insight about how important it is to bring conflicting parts
inte contact and not separate them by rules and administrative
policy is a big discovery. Indeed, it 1s one of the pnhilosophies
inherent 1in group process work; to bring parts into contact with
one another. A deeper meaning of this which will come out of
this work is that contacting the other side means contacting it

on many levels or channels; meeting ail sides of a group conflict

in the group, relationships, internally, 1in subgroups, and in the

world.
The focus finds 1its way back to Pat. There 1s still tension
between her and some members of the group. Sometimes 1n group

work an individual, a couple, or a subgroup can disturb the group
and there comes a time when someone might need to work directly

with that.

The problems of a group may appear 1in individuals who
seem to have many problems. When a field 1is
constantly disturbed by someone’s probiems, this
person may represent i1mportant needs for everyone to
process. This person may be known as the identified
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patient, the scapegoat or a representative of the
minority opinion. (Mindell, 1988b, p. 82)
Arny is experiencing Pat’s feistiness and wants to bring it out.
Her rebellion could be something that the whole group could
profit from by learning more about it. He thinks that 1if she
could be more direct with her attacks and more overtly rebellious
the group atmosphere would be relieved. Pat is now talking,

arguing her case and indirectly blaming the group.

A: I wonder if I can ask you to stand for a moment.
P: I just can’t stand right now, Arny.
A: Well, if you don’t stand...

P: Can you hear me? (She cuts him off and talks to the group.)
Can everyone hear me?

A: I know they can, but you see, now... Hmmm, I am going to
tell you to stand and you say no. You have to stand up.

P: In order to get into the course, well, I guess I will stand
but I just...

A: You gotta stand up when we tell you to stand up.
P: I sti11 don’t want to.

A: You must do what we say. I experience you as being a
rebel.

P: Interesting. I don’t see myself as a rebel but as someone
who has an idea and tries to make it happen without hurting a
lot of pecpie.

A: The 1ideas that you are having are not happening in such a
way that they are coming across to me. You are irritating me,
and we are having a fight.

P: I don’t think we are having a fight.

A: You don’t agree with anything I say.

P: I came to your workshop last year.

A: Is there anything that we agree on?
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P: 1 usuailly agree witn ruies.

A: well this 1sn’t Jjust ruies. This 1s yo2u being a rebel anag
me 1NsSisting On you beilng a rebei, ang you saying you are not
a repei. And yet you are not golng along with anything. Ana

I am laughing and aouble signaling (saying two things) at the
same time.

P: I don’t think the 1dea startedg with a repeiliion, but 1t
would be fine 1f the system changedq.

A: Well, tell us how to change 1t.

Here Arny +is trying to chalienge her to really make a change 1n
the system. All rebels want to make changes. However, they
often stop after expressing their insurgence. Their rage and
fury is completeiy justified: a part has been shut out for a long
time and is upset. Really including the rebels, outsiders, or
disturbers means giving them the opportunity to make changes and
challenging them to do so. Pat is at a personal edge here and is
unable to bring in anything concrete. Arny remembers that Tom
had said he thought they could bring something useful to the
group, and Arny 1is hoping that this might be 1it.
A: You said that you were going to come and give us something.
You might possibly get in 1if you could give us something by
changing the system that we have in such a way that 11t 1is
better than the way 1t 1is right now. I want to give you the
opportunity to literally change the rules 1n a way that
everybody could profit.
P: In history there have been many exercises 1n change and
various uprisings. This is a different kind of behavior than
I would usually do. It wasn’t meant to be disrespectful and I
am happy to examine myself, but people... I didn’t try to make
a change and the pot 1is boiling and I didn’t expect it. I
wouldn’t say I was trying to be rebellious but things 1like
that seem to happen when I am around. I don't try to do that;
I try not to do that. Now it just happens and I accept it.

Arny has given her the opportunity to change the rules, and she

is not yet able to. In doing this she would become the
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ruiemaker, a part of herself with which sne has i1ttle contact.
She would then become the aaministrator, helping to administrate
new institutionail policy in a very real ana dynamic way. At this
moment she 1s not up to it. She 1s moving toward this role,
using her past knowledge of historic rebellions to help her
along, but she has not yet arrived. This 1s because she does not
identify with the rebeliions that “seem to happen when she 1is
around.” But being a rebel and making changes 1s not an
exclusive characteristic of one individual. The rebel and the
administration are roles which need to be occupied in this group.
This 1s a group process; many people are involved and the fact
that Pat cannot go on 1s perfect. The rest of the group has to

pick up its rebellious nature and change the system.

Becoming identified with any one role is important for

us and our communities but is also onesided. Each of
us has all the roles within; we are too complex to be
identified with only one for 1long. Roles belong to

the community. We need to fill them, step ocut, take
on other roles, and finally just be ourselves.
(Mindel11, 1989b, p. 68)
The people who are the actual administrators of this course are
excited about the chailenge to change the system. Challenging
one part in a field is not only a challenge to a specific
individual, but to the entire field. Therefore, others feel
addressed by this. Two of the administrators spontaneocusly
switch sides and stand next to Pat and say:
Admin: I want to change something. I would 1ike to take
everyone who 1is on the waiting list. Everyone who wants to

come to the course can come.

Admin: Everyone should ccme even if they have no money, if
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They can commit the tTime. It would make my neart happoy.
People can come and pay what they can.
The administators have made some bDig changes. They themselves
have become rebellious, stepping ocut of their 1initial roles and
fearning acout another side of themselves. However, the whole
group 1s still not satisfied. One man says:
Participant: You are counting on our eros but you don’t give
any. It i1s a problem of eros, love and relationship. If you

knew you were going to break this rule, and you did because
you were making plans, I think you couid have caltled and said

that you were going to break a rule. There are people wnho
didn’t do what you did because of a feeling of relationship
with us., They wouldn’t want to put their friends 1in that
position. I don’t think it is a matter of rules, and now we
are getting into this whoie 1intellectual conversation about
it.

A: You Jjust brought something up that 1s very important. The
thing that is wrong with institutions and rule makers is that
they don’t have enough feeling for the individual, but
occasionally you have rebels who mirror that too. And
therefore, you (the rebel) has to model the kind of thing that
you would like us to become. Show us.

Arny has brought in a new view where an institution has feeling
for its individual members. As we have seen in this transcript,
the rebels are not themselves exhibiting the kind of feeling they
would l1ike to receive, This is a typical polarization; one part
often accuses the other about something which it is also unable
to do. A woman named Sue now steps forward and tells of her
éxper1ences which mirror the governing philosophy of insitutions.
S: When Tom spoke earlier, I felt his need but a little voice
inside of me came up and said "Come on Sue, you Jjust don’t
have any more energy to give.’ During this past year I have
rethought the nature of organizations, and I now see a need

for an anonymous structure which automatically channels my
energy in the right direction. And if that structure does not
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work adeguately then I cannot do what it needs tc do. I now
find that I have to be very clear about what my loving energy
wants to give and also about the organizational structure that
will support it. You can’t separate them from one another.
Sue 1s telling us that she sometimes has a personal feeling where
she has no energy to give and that she also has loving feelings
which want to give. She also states that she understands the
need for an anonymous institution which will channel this energy
for her. In other words, a third party, something more removed
from her own personal feelings and relationships, would be useful
to her to help carry out her feeling needs. This 1is actually
what creates the impersonal nature of institutions. It is much
easier to not have interpersonal conflicts but to have an
anonymous institution which deals with difficulties. Rules are
made, perhaps with some exceptions, but the whole emotional arena
of feeling and relationship remains in the hands of a person with
no face or heart. Clearly, as Sue states, the need comes from
the inability of most institutions to make feeling issues and
relationship troubles exciting and useful. Most people find them
draining; no one ever changes and the conflicts cycle. The
inability of the organization to process its own material creates
a need for an anonymous structure to pick up all the difficult
feeling areas. Energy 1is consumed by struggling within the rules
of a system where normally nothing changes and the sides remain
in a stalemate. Both parts look the same and a rule is made to
deal with the locose ends. We all have the experience of being
part of a conflict which cycles, and most of us would prefer to
drop it or find some easy way to handle it, like a rule. As we

have seen, individuais and groups cycle around edges. Therefore,
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training in noticing and working with edges could make
relationship and group 1ife more fun. As demonstrated 1in this
work, however, we create rules against disturbers, keeping them
out, and remain stuck in the world views we have when we do not

have the tools to work with and appreciate the disturbances.

It is now getting close to lunchtime and Arny suggests a radical
method to decide on whether Pat and Tom should be allowed to stay
and participate in the course. /He suggests twirling a pen. If
the pen points to one side of the room they can stay, and if it
points to the other side, they cannot. He asks the
administration, participants, and Pat and Tom if they would agree
to this. If you remember, when Tom first spoke he said that they
had left the decision up to divine guidance, which would direct
their fate. Suggesting the spin of the pen was therefore in
accordance with Tom’s initial expectations. The group had
previously, before this session, completed a collective work
where the outcome was consulting a neutral power in order to heilp
make a decision. This intervention was already manifest in the
group field, which is why it was picked up.

A: Would you accept it? It is not a personal thing at this

point. We are leaving it up to a neutral power.
People accept it. However, there is lots of nervous tension and
talk. Some people just want to let Pat and Tom in and say they
would feel badly if they were turned away. Arny remarks that he
would consider the "no" meaningful. He also makes an interesting
statement, considering he is the unspoken, but identified, leader

of the group. He says that if the decision were his he would
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have simply 1invited Pat and Tom 1in, but he did not because that
would be stepping on other people and that would be against the
Kinds of institutions he likes. Here, the leader himself is
trying to create a world view where the leader does not lead, but

the spirit or process of the group is the leader.

The pen is spun and it lands in a completely neutral pocsition, on
the line between the two decisions. It is spun again and lands
in the exact same position. People are surprised.
A: This is so unusual and improbable. You know, being a
physicist and all, I know that it 1is highly improbable that
the thing would go in the same direction at the same degree
twice in a row. I think we are forced to say that there is no
solution for this in the moment and we should go have lunch.
The group dispersed for lunch and returned a couple of hours
later. People were chatting about the process in the morning
and wanted to continue with it in some form. Arny gave different
options for how to do it and spoke a l1ittle about theory.
A: One of the reasons a group can’t come to a conclusion is
because as a unit it can’t, but as individual parts it can,
and it may first need to work on this level. Group process
understanding means also that we work both as a unit and as
subunits. Sometimes things are solved only in couples, or in
individual work or in working alone on the topic that the
group has been working on. The topic right now 1is rules
versus freedom and the necessity of breaking those rules.
Arny then asked people what they gossiped about during the lunch
break. Asking people what they have gossiped about or what they
have heard in the field is an intervention to bring out material
that peoplie are too shy to say.
Gossiping about group experience outside the group,

talking and trying to comprehend what occurs 1in a
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group 1s one ¢T tne main spontanecus ways 1in whicnh

groups transform. GossS1p neeas time to aeveiop! it
becomes a problem oniy wnen 1ts content 1s NOL somenow
represented 1in the group’s 131fe. (Minaeil, 1989b, p.
85)

People veclunteered various pieces of conversation and 1t became
clear that many peopie felt the two parts of repbel and rulemaker
were not sufficiently polarizeada, that the repel was hot
represented strongiy enough. Two women saild that they had
separated both of the parts and acted them out together 1n an
extreme fashion. Another piece of gossip on the more practical
end of things had to do with the development of a new center; the
organization was simply stressed out by 1ts si1ze, and was 1in a

process of finding a vision for its growth.

One man said that the situation mirrors that of Switzerland and
how the Swiss keep the foreigners out. He 1s American and
usually identifies himself as an outsider 1n Switzerland. He was
shocked to discover his provincial nature which wants to hold
onto his land and keep the outsiders out. He made a real role
switch and discovered something 1important about himself. Such
discoveries are essential; through them he is no longer occupied
with the theme of keeping Pat and Tom out, but 1s much more
interested in his own tendency to keep people out and the
foreigner or rebel who 1is asking to come 1in. As Arny stated,
there are many levels to group work. During the break people
worked a 1ot on the individual level and this furthered the

process.

The group decides that the two parts are still in conflict and
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invite the two women who had played the conflict during their
lunch break to represent it for the group. Rebel and rulemaker
strut into the center of the room. They come out fighting,
shouting obscenities, with hands on hips and chins Jutting
forward. People on the outside watch in fascination and giggle,
saying that they look 1like the same person. There 1is no
difference; rebel and rulemaker are mirrors of each other. They
are both in battle, one-sided, with no awareness of the other.

They accuse each other of things that they both do. Who is who?

Then a strange and surprising thing occurs in the role play. The
rebel notices the eyes of the rulemaker, and Arny intervenes.

A: Well, one thing you have just brought in is your awareness.
You said you noticed her eyes. You are using your awareness.

Rule: We are switching roles.

A: You want to help her with the awareness role?

Rebel: I think in your eyes you are fiery, exciting and

loving.
They continue observing each other and bicker a little more. The
rulemaker has her hand on the rebel’s shoulder as she scolds her.
But the scolding 1is only half of the story. In her hand is
another unconsciously communicated message. She follows her hand
and embraces the rebel. The two parts change as they begin to
bring in all of their awareness. The rebel says it feels new to
hug and not fight. They look at each other and then take their

place in the circle.

People remark that the role play was very realistic. Then Pat,

smiling, contributes the following:
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P: It was amazing, realistic.
A: It was amazingly accurate, wasn’'t 1t?
P: Yeah, I really think so.
This is the first time Pat has agreed on something, and the

atmosphere is much easier.

A: I think these two women had a teaching. Teaching is also a
role that all of us are responsible for. They showed me that
saying "no” was important and that struggling to loosen up the
rigid "no" was important. The whole 1interaction is
paradigmatic for me of a lot of situations in life. It went
beyond what we were just working on. 1 feel as a teacher that
it is necessary to open to other people who are teaching.

A woman who had been quiet the entire time now gives a very
personal description of a new world view which was the essence of
this work and which was perhaps the lesson in the background for
us all.
Participant: As a rebel in my own life I am shocked listening
to you all and I am realizing how the other side responds to a
rebel. A Yot of times I have been so busy fighting the fight
that I didn’t realize that the stuff 1is being taken in and
worked on and that people are going through a whole process to
try and figure out some way of addressing what came up. I
don’t think I’11 ever be able to rebel again without thinking
about what 1is going on on the other side. (People applaud and
cheer.)
Arny suggests we now work on this theme in a personal way, but
before doing it he wants to tell an Iroquois myth about Firestone
and Maplesprout. In the myth the great mother has twins in her
uterus, Firestone and Maplesprout. They battle with each other.
Firestone sees light above and wants to come out of the mother
immediately. Maplesprout wants to wait and come out organically;
he warns Firestone that he will kill the mother if he does it his

way. Firestone ignores the warning and kills the mother by going

out too quickly. Maplesprout mourns the murder.
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A: Firestone is the part who can’'t think of the whole
world while thinking of himself. This 1s the end of the myth,
and a good description of the present state of the planet. I
think that the future will bring a minority who can bring out
his own side and at the same time have awareness of the whole.
This would be the new minority consciocusness of the future.

Participant: Well that is timely, because today in the United

States it is Martin Luther King day, and many people are
celebrating minority consciousness.

The group process concludes with a warm feeling. People feel
they have been touched and learned a 1ot from the whole
interaction. The group decides to work on the theme of rebels

and rulemakers in dyads to make the experience even more

personal.

New Views and Concluding Comments

There were specific philosophical assumptions which created the
groundwork for the unfolding of this group process and the
interventions that were used. I have mentioned these throughout

the text but would also like to list them in conclusion.

1. Groups are made up of various roles. Individuals are more
complex than these roles, and are able to identify with more than
one of them. Roles belong to the group field. This is why the
administrator could not make a decision without the group.
Individuals identify with many roles and groups feel best when
all of them are represented and anyone can identify with them.

The leader or teacher is also a role which many pecple fill.

2. Gestalting the field by finding the parts that are present and
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ancouraging them Tc 1interact alieviates a fTrozen Tieic ang

creates clearer communication.

3. The gdisturber or minority is an important part of the group
which 1is trying 1n the best way 1t knows to bring 1its message

across. Interventions are used to help elicit the message.

4. Individuals have many parts and are encouragead tTo represent
them with the belief that what the individual experiences 1in a
group is not only personal but collective materiai. The group 3s
1like one body and all of its parts are important for 1t to be

whole.

5. The 1interventions that are already present are the best
interventions. For example, spinning the pen was accepted
because of Tom’s interest in divine guidance and the group’s
previous process about trusting a neutral power. Asking for
gossip was useful because people were already gossiping after

their lunch break.

6. Groups sometimes cannot conclude because they need to work 1in
other channels:; for example, on an individual or relationship

level.

7. A1l parts are teachers and leaders.

I would also l1ike to list the different solutions and worlid views

which emerged from the group itself.

1. Bringing rulemakers and rebels into contact is

unusual. One man said that he had been wanting this contact in
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his confrontations with police for the past ten years. Bringing
the institution into contact with the individual 1is still a
radical concept. Even groups which pride themselves on their
openness often resort toc 11nstitutional anonymity when personal
energy is drained. In this work, energy 1is gained through the
liveliness of processing the conflict to completion and

discovering new soiutions.

2, One man also brought the idea that the rebels had no feeling
for the administration. 1In fact, the inhuman institution is
often mirrored by the rebel. It is common to see little humanity
in an institution and to thus act as if no person is there. Here
is a challenge to all of us tc show our humanity, whether we are
identified with the institutions or with the ones who want to

change them.

3. No solution is another kind of solution. The neutral pen gave
an apparent and temporary solution, and the discoveries made

during lunch moved the process along.

4. Many solutions are needed for a group to be whole. Mindell
(1989b) calls this a polycephalous or many-headed solution. For
example, some people were excited about practical solutions 1like
creating a larger center to deal with so many people. Others
were interested in emotional solutions, and still others might be

interested in more irrational aspects of the conflict.

5. The final new view we might call: minority consciousness.

This is a view where we become aware of the other and are
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interested not only in our side, but in the whole as well. This
is a view which sees the individual as an inseparable part of the
whole and vice versa. We cobserved how the group refiected the
Cartesian view of 1ife which was mentioned earlier: both parts
functioned independentily. The new view sees our opponent as an
important part of our own development and perceives all the parts
as inseparable aspects of the world at large. A minority
consciousness challenges all parts to bring in their positions 1in
a way which supports the individual parts as well as the whole.
This world view could aid us in making worldly changes that many

of us are often hopeless about.
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CHAPTER NINE:

THE GROWTH OF GOD

The Push for Divine Development

In the last chapters we have been focusing on the world views
which have been revealed in the various case studies. A1l of

these views can be seen as part of the growth of a larger entity.

In Answer to Job (1954) Jung goes beyond two obvious implications
of the story of Job: it is not only a reminder that humanity is
weak and powerless in the face of an almighty God, nor is it oniy
an account of the suffering and development of Job, one of God’s
devoted servants. Jung made the shocking and blasphemous
statement that God was unconscious and shows us that we can
actually understand this story as an urgent plea for the
development of Goq. Further, just as some of us might need God
in order to live on this planet and to grow and flourish, God
also needs us: in fact God’s development is contingent upon his

relationship to humanity.

Jung reveals that Yahweh is jealous and asserts that Job has
something that God lacks, namely consciousness. Because he is
already aimighty, the Almighty does not have the need or capacity
to develop. A human being, however, faced with a powerful and

unpredictable divinity, is forced into a reflective position and
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thereby challenged to become conscious. Without reflection, the
actions of God, fate, the world, or spirit appear ruthless andg
meaningless. Our humanity and ability to reflect give 1ife zto
Yahweh’s outbursts. We make them real, bring them 3into

consciousness, and see how they can be useful.

Job, devastated by Yahweh’s cruel test of his piety, miraculously
keeps his faith and simuitaneously becomes aware of the dual
nature of God. By knowing God, Job is raised to a godly level,
especially because he perceives a part of God that God himself
does not yet know. Thus, God too is pushed to grow.

Yahweh has to remember his absolute knowledge; for if

Job gains knowledge of God, then God must also learn

to know himseilf. It just could not be that Yahweh'’s

dual nature should become public property and remain

hidden from himself alone. Whoever knows God has an

effect on him. The failure of the attempt to corrupt

Job has changed Yahweh’s nature. (Jung, 1958, p. 391)
Jung implies here that God is not an unchanging principle but
that humanity has the ability to affect God in a profound way.
While people have always witnessed the great effects and change
in our own relationships to the divinity, we rarely think that
our personal work and relationship affects the godhead.
Relationship, whether it is to God, another person, an inner
figure, or a body symptom, actually has the power to transform
the static quality of any being. In fact, it seems that the
kernel of divine experience lies in the relationship between
humankind and God, for it 1is the relationship itself which 1is

creative and dynamic. Our ability to reflect and become aware,

to grab the raw and mysterious kernel of nature’s occurrences and

212



extract its essence is a creative and divine process.

I am reminded of a woman who was working on her constricted
breathing at a bodywork seminar. A powerful god-like figure who
was mercilessly striking her emerged. Following her body wisdom,
she curiled up, fists clenched, face contorted in agony, strongly
amplifying the reactions she was having. When she was 1in this
state, the god could not go on. He fell to his knees and
apologized to her, saying that he would never be so brutal again.
This case continues the direction of the story of Job, but here
the god goes further, actually becoming aware of himself and

feeling for her.

Emphasizing the mutual growth between God and humankind
introduces a different kind of relationship, a new model for
humanity. This pattern is the antithesis of the more common
image of an exalted God who is untouched by human experience.
Here we might remember Young Oon Kim’s (1982) statement that God
does not come down to people who are unlike him. Religious
ideology which asserts that God dwells with those who obey him
and abandons those who do not propagates this separation of the
human and the divine. Another view might be that we are involved
in a divine and vital relationship conflict, in which a possible
outcome could be a more holistic pattern where humankind is
Joined equally with God, and both benefit from the relationship
to each other. This pattern stresses our inseparable relationship
to the universe itself and finds an echo in the writings of many
modern thinkers as well as in ancient views from the east which

stress the divine unity of all things.
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Modern Connections

We have already mentioned lLovelock’s (1979) "“Gaia Hypothesis’
which asserts that the earth is a living organism. Rupert
Sheldrake (1981) has demonstrated the mysterious and
interconnected tendencies of biological systems to function not
only in accordance with physical laws but also as "morphogenetic
fields.” He has shown that behavioral developments of a given
species in one part of the world will effect the evolution of the
same species in another part. He attributes this to the
morphogenetic field, an organizing blueprint which serves as a
memory bank traveling synchronistically over large distances.

His research supports Peter Russell’s idea of a "global brain."”

Russell (1988) traces the evolution of our universe and
demonstrates that each evolutionary trend solved a crisis or
responded to a period of instability, thus implying the self-
organizing nature of the universe. The entire biosphere has
evolved as 1if it were one living system with numerous
interconnected subsystems. Humanity, as the most recently evoived
subsystem "...is like some vast nervous system - a global brain
in which each of us are the individual nerve cells” (pp. 18-19).
With the evolution of human beings there emerged self-
reflective consciousness and the ability to reflect
upon the world we 1inhabit. This opened up the
possibility of evolution at the mental level, and we

can find the trend towards greater organisation
manifesting within us in various ways. (p. 70)

Russell envisions future evolution occuring in the realm of human

214



consciousness: The evolution wili effect curseives., our
environment and the entire universe. He surmises that our
internal evolution would challenge the most common self model of
the individual as distinct and separate from the rest of the
worid. A new model would be cne in which the individual is not
only a separate entity, but is intimately united with the rest of

the universe.

Mindell (1989b) refers to this self-organizing nature of the
universe as a universal dreambody, and he compares its self-
reflecting tendencies to the Indian description of Branhman. The
Bhagavad-Gita (Zaehner, Ed., 1976) understands Branman as the
Absolute, the highest God, or "...the eternal ground from which
the universe proceeds"” (p. 36). Mindel1l explains that

the mind of the universal dreambody appears to us

through our capacity to perceive, and the body of the
universal dreambody appears to us through the things

which we perceive. Brahman is the universal capacity
in all people to see, hear, feel the body, move,
relate to others and sense the world. Sensory

awareness 1is an archetypal perceptual system
characteristic of all human beings. (pp. 63-64)

Mindel1l concludes that our perceptual system is 1in effect the
universal dreambody and that by becoming aware of what we are
perceiving we further the growth of a divine being.19

The evolution of a global and self-reflecting consciousness can
also be compared to the evolution of God. If we go back to
Jung’s comments about Job, we can observe that such evolutionary

ideas have occurred in the history of religion.

Job stands moraliy higher than Yahweh. In this respect

the creature has surpassed the creator. ... Job’s
superiority cannot be shrugged off. Hence a situation
arises in which real reflection 1is needed. That is
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why Sophia steps 1in. She reinforces the much needed

seif-reflection and thus makes possible Yahwen's

decision to become man. (1958, p. 405)
Jung’s view 1is radical; Yahweh, jealous of the human ability to
be self-reflecting, needed to become human. Thus, the
incarnation of Christ (pp. 406, 409-410, 414), Although the book
of Job cannot be dated exactly, it is said to have been written
only a few hundred years before the birth of Christ. Jung
therefore claims that the incarnation was the answer to Job;
Yahweh made retribution by offering his son. In that act he
became a god capable of self-reflection and brought the
evoluticnary process one step further. Perhaps the need for a
self-reflecting god was the deeper meaning and purpose as to why
Yahweh was first convinced by the doubting thoughts of Satan.
Thus, we might even see the divine patterns working behind so-
called evil. From this divine crisis, too, a new order of
evolution has been demanded, one in which a self-reflecting god
becomes the ruling principle. Jung expresses the belief that
Christ could never have made such an impression if something was
not already at work in the collective unconscious: the need for

a self-reflecting divinity.

Mindell (1985b) notes our collective evolution within the
development of religion in terms of channel awareness and implies
that our access to various channel experiences broadens our
ability to be self-reflecting.
Every change of religious order is a manifestation of
changing channels. The Jewish god Yahweh could be

heard but not visualized. Jesus could also be seen!
(p. 94)
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Interacting with the Global Spirit

We can conclude here that life is its own meaning; it is self
referential and capable of change. As Bohm (1987) says:

Rather than to ask what is the meaning of the

universe, we would have to say that the universe is

its meaning. As this changes, the universe changes

along with all that is in it. (p. 99)
The mystical religions, particularly Taoism, have long said that
life is its own meaning. Taoism, however, is like a dream which
has not quite come into being. It waits l1ike any dream, pressing
itself into our awareness, helping us to create patterns in order
to bring its wisdom into our lives. As mentioned earlier, our
inability to unfold the tao has been one of the hindrances to

integrating the ideas and philosophy of Taoism. We have simply

lacked the awareness as to how we might do this.

Process work offers various ways of interacting with the tao and
assisting in its unfolding. It is our relationship and
interaction with the tao, or with God, or the universe, that is
transforming. This means that we do not try and create the world
as we would like it, but we really see the world as an
intelligent being and pick up the signals that it sends. Thus,
pollution is not only a problem that should be cleaned up and
tended to by local solutions, but each of us should process our
waste rather than discarding it. It means that natural events
1ike volcanoes are explosive parts of an entire system which
needs focus. Our body pains and illnesses and relationship

troubles are also signhals communicating the messages of this
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universal being. Learning about and facilitating the growth of
the universal spirit means relating to it by processing its

signals.

As we have seen, a world view which emphasizes our wholeness and
interconnectedness has actually been around for a long time. Why
have we not been able to pick 11t up? I believe one of the
reasons is that our idea of wholeness has in fact not been guite
whole, and we have thus not been able to interact with and unfold
those parts which have not fit into our conception of wholeness.
Even though our reiigions, east and west, strive towards
wholeness and divine union, they are not whole because they shut
out parts of the world or 1individual that they see as not
belonging to the whoie. So much emphasis is collectively placed
on unification that I find we actually lack patterns to deal with
our diversity and separateness. Hence, we only understand
diversity as a deviation from our goals towards unification.
Another pattern demonstrates that these disturbances can lead the

way to a greater and encompassing totality.

For example, Russel]l (1988) suggests a method as to how we might
reach this higher 1level of global consciousness. He recommends
experimenting with enormous group meditations in which peopie all
meditate on peace. He wonders if this, with enough numbers,
might have a synchronistic effect on the collective (p. 205).
Peace is a great idea. We would all like it. However, peace is
only the goal of one part of ourseives. It is not connected to

all of the apparent conflict, and it 1is cut off from the
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spontaneous signals of the earth itself. If we pelieve 1n the
self-regulating intelligence of the universe, we need to learn to
pick up and interact with the signals which the universe and all
of its subsystems are communicating. This would be holistic. We
can refer back to the story of Job; Satan cannot be removed from
the universal drama. His part is also needed; it causes a
disturbance and brings the next evolutionary leap. As Mindell
(1989b) writes, "The world is a massive mind dreaming away, full

of jewels hidden in the garbage waiting to be recycled” (p. 32).

New Lands: Discovering Foreign Fragments

This work has 1illustrated how process work interacts with this
universal spirit by believing in its inherent intelligence and
self-regulating tendencies. I have presented various world
views which have emerged through working with the signals of the
universal spirit. Since many of the case examples display views
of the world and philosophies of 1ife that are foreign to our
collective consensus, I wonder if they might hint at the mental

evolutions predicted by many modern thinkers.

It seems that there 1is something 1ike a global brain, universal
dreambody, or god which generates various views of the world,
pressing us out of our small worlds in order to contact a more
global world view. Many of the new world views in the case
material, whi]e foreign to the individuals, could be found 1in
other parts of the world. Other new world views could not be
totally amplified by any one known view. The case material was

gathered mostly from people from western and more developed
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countries. It is not surprising that many cof them found their
discoveries echoed in cultures outside of their own. These
individual discoveries could be a way that the global brain 1is
self-reflecting, a way that the universal spirit manifests

itself, or how God is becoming conscious.

If we look at the world as an anthropos we might shed a little
light on these points. The +idea of an anthropos, a giant divine
being which was the first entity created, can be found 1in many
creation myths. These myths describe the creation of the world
by the dissemination of an anthropos figure; the hair becomes
trees, the blood becomes the waters of the world, and so forth
(von Franz, 1972). These myths represent a world whose parts are
scattered and separate, but which are held together by a divine
and common background. In order for the anthropos to become
whole it must become aware of its other parts. If we 1ook at the
world as an anthropos, we notice that individuals, groups, and
nations tend to identify with, and have access to, certain parts
of the anthropos and are separated from others. ‘Therefore, we
could understand the cross-cultural experiences mentioned in this
work as attempts of the anthropos to bring its parts into contact

with each other and discover itself.

Jung (1964), in his ideas of the collective unconscious, alluded
to the tendency for the anthropos to make itself whole again. He
observed that peoplie dream of experiences outside their own
cultural or familial contexts. I am reminded of a recent case: a

simple woman who had never traveled outside of Switzerland. She
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complained that sne did not know who sne was, that she feit
empty, and that her normai feelings were missing. She dreamed
that she fled from a village and then came to an Indian fTamily
who fed her. She knew nothing about India. I told her that in
India emptiness was actually the main goal of those seeking
enlightenment. Reframing her experience and connecting her with
the wisdom of the Indian culture changed her suffering state.
She suffers because she is confined within the beliefs of one
philosophical paradigm which evaluates her particular feeling
state negatively: it does not fit. Her unconscious produces a
new philosophical model, taking her to a part of the world where
she has had no contact and helping her to appreciate this new
state. Such experiences shake us out of our identities as
separate and localized parts and teach us that we are part of a
greater and many-faceted divine being. We can see these
experiences as an anthropos or global mind at work, trying to
connect its pieces and learn about its totality. Mindell (1989b)
notes that we are in the midst of a revolution with our own
awareness and claims that

our earth is really only on the verge of discovering

its own mind, its very existence! Until now the

anthropos did not know it was a whole. Our world has

not had to behave as a unity. (p. 36)
The ancient message in these anthropos myths is also mirrored in
the modern theories of the hologram. The idea of the hologram is
taken from the photographic method of holography. In a
holographic image, the entire image is represented in every piece
of the hologram. In the past decade this concept has been

applied in various fields which claim that the universe is
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structured like a hotlogram (Wilbur, 1982). For example, Pribram
asserts that the brain is a hologram; experience 1is patterned
into the whole of the brain and not localized in parts. Thus,
any part of the brain has access to a large range of experience
(pp. 7-10). Holographic theory shows the structure of our
interconnectedness and gives us a framework to understand how
people can access experiences outside of their own cultures.
Mindell (1989b) concludes that all of these theories, both
ancient and modern "...imply the existence of a universal
dreambody, a non-physical pattern, linked with events that have

no known physical or causal roots” (p. 56).

The Process-Oriented Nature of the Collective Unconscious

The universal dreambody, based on anthropos and holographic
theories, gives us a model for understanding our totality and our
fragmention. Cross cultural experiences demonstrate how each
part may discover its other parts. Further application of this
idea brings us back to the effect that such discoveries can have

on the whole itself.

Jung’s collective unconscious is another concept which expresses
that humanity is a wise and self-generating storehouse of all
human experience. It is 1ike a historical body 1in which all of
the information of the entire universe is encoded. Jung (1959)
called the patterns, forms, and energetic qualities that create
and maintain the collective unconscious archetypes. He claimed

that archetypes were tendencies towards certain experiences. Too
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often the archetype is thought tTo be a static form or a
particular experience. Jung said that the archetypes themselves
are in flux and are not a set and steady background. We can
effect them. By working with the archetypal background of the

collective unconscious, we change 1t.

Nowhere has this been more apparent to me than 1in the numerous
seminars in which I have participated in during the last ten
years. I have met many new people and have watched their
excitement as they witnessed peoplie struggling with difficulties
similar to their own and making new discoveries. Many peopie
have been deeply touched as they discovered ways of being and
1iving of which they had never dreamed. I have watched people,
including those who have remained quiet throughout a seminar,
leave with new found courage, thinking that they might also be
able to do some of the things they had thought were impossible.
So often an individual has had an experience, and afterwards,
everyone in the room has felt as if they too had had it. These
seminar situations seem to serve as a direct way of working with
the archetypal background of the collective unconscious. The way
a process which ostensibly belongs to one individual can
profoundly affect a given collective is perhaps one way 1in which

the anthropos becomes aware not only of its parts, but of itself.

Recently, some of my colleagues and I were informally talking
about the powerful seminars we had participated in over the
years. Arny and Amy Mindell had just returned from a trip to
Africa where they had met two shamans, a husband and wife team.

They went into the bush and became the first white people to "“be
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healed.” They participated in a ceremony that reminded them of
seminar situations. They watched how people who initially Jooked
like passive participants became actively involved and touched by
the healing ceremcny. The work with the identified individual
was additionally a work for the entire community. This form of
group participation and individual work touches the core of

community 1life.

These observations have been one of the strongest motivating
factors behind this work. I have seen the seminar experiences
give people new patterns for world views which seem to be further
away from collective awareness. By presenting some of these 1in
written form I hope to have touched the heart and excitement of
making discoveries which 1lie outside our individual and
collective identities and hope they may serve as patterns for

others who might be searching for them.
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CONCLUSION

Minority Views

The night before I began the actual writing of this work I
dreamed that I was standing on top of the globe. I looked down
at the earth and was shocked to see that the earth was populated
by mostly white men. I could see very few women, children, or
dark-skinned people. I woke up from this dream with a start and
realized what it was that I had been called to write about:

minority world views.

Standing on top of the globe, albeit with my own bias and
limitations, I have described some of our most common and giobal
views held by the majority, 1in addition to introducing those of
the minority. We have seen how minority world views are born by
focusing on those parts of ourselves with which we do not
identify and to which we give 1ittle voice. One of my goals has
been to bring out these minority views in order to make them more

accessible to us.

This work has demonstrated that we all suffer from our own
onesidedness and internal majority opinions. Thus, we find thrat
the most common and all-pervading view is our tendency to believe
that our identity is all powerful and embodies our entirety. By
allowing the minority to speak, new views emerge and new

relationships to already existing patterns are created.
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We have seen 1n great acetaill how process work offers a
psychological system which 1s able to elicit minority worid views
by using the 1nformation that 1s contrary to our existing
beiiefs. This 1n itseif 1s a revoiutionary worid view, By
communicating with, and eiliciting the meaning of the various
signals and manifestations of human experience, process WwWOrk 1s
one psychology which helips us to discover new interactional

patterns and worid views.

This dissertation has used case material to additionalty
emphasize the content of experience that emerges 1in process work.
My desire to introduce various patterns comes from my excitement
about these experiences. After meditating on my fascination with
the content I realized that the content of the experience is
often unusual, surprising, and sometimes goes against the
collective consensus. Those aspects of psychology which direct
the content of experience miss certain spontaneous experiences,
because some content is seen as better or more developed. In
fact, the goals of some psychological work are geared towards

realizing the specific ideals supported by collective belief.

wWithout the content goals, process work has been free to go
outside the parameters of cultural thought. I have given the
reader a taste of these experiences and introduced diverse worid
views in order to present a greater picture of our totality. Our
world views and the patterns to which we have access are all
valid ways of experiencing l1ife. A1l of them are essential.

This work does not propagate any one view or pattern, but sees
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the need for them all.

The Polycephalous Nature of God

Our gods and religious systems each represent a particular and
important world view. A polilycephaious so]utwé? to the
apparently conflicting views sees the validity and need for all
of them. They are each pieces of a universal spirit which is
wanting to be known and looking for followers who will live its
message. In his lecture "“The Heart of the Universe," Brian
Swimme mentioned that the Old Testament was the way the universe
learned to reflect on itself and that the Chinese classics were
the way the universe learned to feel itse]f?1 In fact, one of the
conclusions of this work is that we can understand all religion,

science, and human discovery as a self-reflective expression of

our universe.

Individual Tasks and Collective Growth

The case studies show that presenting problems find their
solution in a change of world view. When this occurs the 1nitial
probiem loses its previous importance. The new world view
presents an enormous challenge to both the individual and the
collective. These views come to 1ife by unraveling processes
which are far from a given individual’s identity. We have seen
that these experiences are not only outside of the individual
identity but the collective identity as well. Therefore, we can
conclude that individual growth 1is collective growth and that

these experiences are attempting to create world views for us
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all. This 1s the creation of culture, and it is a heavy task.
This work shows individuals, couples, and groups in
transformation, working with universal human issues, and trying
to integrate world views foreign to the majority, a task which

might very well occupy them for a lifetime.

Looking Towards the Future

We have seen that our world views are mirrored or evolving in our
religious systems, in our relationship to the gods, in the
various creation myths, in the experiences of individuals,
couples, and groups, and in modern scientific ideas. It seems
that these world views are emerging in part in an attempt to
assist a divine being, universal dreambody, or global brain in
its own awareness and growth. My goal has been to assist in the
awareness of this entity and the emerging philosophies it seems
to generate. The case material can be seen as impersonal; we are
not only working on our own personal development but helping this
larger universal being develop parts which are outside of its
awareness. Lao Tzu, the ancient Chinese sage expressed the
divine and collective nature of our development in the Tao Te
Ching (1963) when he wrote: "The sage has no mind of his own"

(chap. XLIX).

A Final Dream

Today, my last day of writing, and I have awoken with the
following dream. I am making gToba1 invitations inviting the

world to an international meeting. I use colored paper and make



various collage-type cards. As I look at the many cards I have
made I notice that I can discern an image or a landscape 1n each
one, and I work with my penciis to make the image more apparent.
One is of a cityscape, another is a mountain range, one is of the
globe and in the last one there is a woman standing in a smal]
boat in the water and I see that her arm is raised. I draw a

torch in her hand and present. her as the Statue of Liberty.

The dream seems fitting for the conclusion of this work. I do
feel that this work is a global invitation to us all to
participate in the creating and living of the varied world views
that exist and are emerging in each of us. The Statue of Liberty
seems an appropriate symbol to stand for the freedom and

expression of them aill.
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10.

NOTES TQO JHE TEXT

See Diamond. J., Patterns of Communication: JTowards =z
Natural Science of Behavior, for a thorough explanation of
differences, how they create information, and their

communication component.

Mindell said this at a training seminar 1in Tschierv,
Switzerland in 1988.

In addition to Mindell, River’s Way, see Dworkin, J., Living
Alchemy, for a thorough description of alchemical thought and
its applicability to Process-oriented Psychology. Also see
Jung, C.G. (1968), Psychology and Alchemy. Jung was the first
psychologist to show the significance of alchemical thought
and compare it to psychological processes.

See Goodbread, J., IThe Dreambody Toolkit, for a good
comparision of states and and processes, emphasizing our
collective tendencies to see ourselves and the world as
static. He describes processes and states as: "Process is
that which proceeds. It is measured against time, it is the
opposite of states - that which is static. Processes are
described by verbs, states by nouns” (p. 15).

See Diamond, J., Patterns of Communication: Jowards a Natural

Science of Behavior chap. 4, Interpretation and Amplification,
for further explanation. '

See Kaplan, A., (1986), IThe Hidden Dance: An Introduction to
Process-oriented Movement Work, and Kaplan, A. Working with
Movement in Process-oriented Psychology, for a thorough
description of how process-oriented psychology works with

movement.

In Tales of Power Don Juan explains to Castaneda that the
“nagual” 1is all experience which 1s not organized by our
“tonal,"” or in process terms, our primary process.

Mindell said this in classes in Zurich, Switzerland.

I am thankful to Arny Mindell for this example which he used
in a training seminar in Tschierv, Switzerland, 1in December
1988, to illustrate how various psychological schools work
with primary and secondary awareness.

This seminar on “Creativity" was held in Tschierv,
Switzerland, in April, 1986.
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12.

15.

16.

17.

18.

19.

20.

21.

See Goodbread, J., (1988), Dreaming Up Realitv: The Politics
of Countertransference in Psychotherapy and Everyday Life,
for an indepth overview of the phenomenon of dreaming up.

I am thankful to Amy Mindell for her thorough study of this
case which she presented in her course entitled: Magical
Moments in Process Work, on November 11, 1987.

Mindell first introduced this point at a seminar on “World
Processes” 1in Tschierv, Switzerland, in April, 1987. Since
then this idea has become a working hypothesis, proven true
numerous times 1in various group situations.

Mindel1l demonstrated that taking one’s own side in a conflict
is one of the steps in conflict resolution. This was taught
in a course called "Community Crisis and Interventions"” which
took place in Zurich, Switzerland at the Center for Process-
oriented Psychology in May and June, 1988.

Mindell first introduced these ideas on escalation and de-
escalation 1in a seminar in Colorado Springs, entitled, "New
Perspectives on Conflict Resolution and Creative Leadership."”
The event was sponsored by The Colorado Institute for
Conflict Resolution and Creative Leadership and took place
October 2-8, 1987.

This comment was made by Mindell at a five day seminar on
relationships in Hohentannen, Switzerland, March, 1987.

See Mindell, A., The Year One: Globa] Process Work, for a
thorough review of group process work. See also, Dworkin,
J., Group Process Work: A Stage for Individual and Group
Development, for a review of group work applications 1in
various psychological schools 1including group process work,
and in the field of organizational development.

See Mindell, A., The Year One: Global Process Work, chap. 8,
Wake Up Shiva, and Muktananda, S., The Play of Consciousness,
for a further description of this idea and how perception is
understood in Siddha Yoga. Here we find that sense
experience 1is known as the Indian Goddess Shakti and the
perceiver 1is the God, Shiva. There is no individual or
personal perceiver; Shiva perceives Shakti.

Mindell, uses Virginia Hine’s structure for describing
networks; one of the characteristics of a network is that it

is "polycephalous.” Polycephalous describes the many-headed
leadership positions and tendencies that a group or network
has. See Mindell, A., The Year One, and Lipnack, J., and

Stamps, J., IThe Networking Book: People Connecting with
People.

Brian Swimme’s lecture entitled "The Heart of the Universe"
took place on August 14, 1986.
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