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Many authors and many people in recovery themselves claim spirituality to be the key
ingredient in recovery from addiction. In righting their relationships with God, self, and others
and addressing their transcendent longing for meaning, many finally find release from their
addiction, peace of mind, and meaning. The spiritual discipline of Cinema Divina, with its
emphasis on watching movies with conscious awareness to receive the mystical messages
embedded in film, serves not only as an 11" Step practice but also has psychotherapeutic
properties. This researcher used the transcendental phenomenological research methodology
posited by Moustakas (1994) to explore the lived experiences and shared meanings of six,
inpatient rehabilitation residents in their experience of a Cinema Divina retreat weekend. They
were purposefully selected based on their desire to grow spiritually and their ability to articulate
their experience. This researcher collected the following as data from all participants: (1) field
notes, (2) letters written to God, (3) post-retreat interview transcripts, and (4) clinical summaries.

The co-participants reported: (1) Cinema Divina proved to be a “spiritual experience” whose

essential reality entailed a sense of God communicating and communing with the co-participants



individually and as a group. (2) The co-participants experienced similar physiological and
emotional reactions to the vicissitudes of the characters’ lives in the three films. These reactions
included happiness, sadness, tears, laughing, bodily warmth, stomach butterflies, felt openings of
the chest, and an experience of the suspension of linear time. (3) The experience of these
reactions and processing them through the stages of reading, reflecting, responding, and resting
led to an overall sense of self-transcendence manifested in the virtues of love, self-surrender,
gratitude, forgiveness, and hope. (4) Film possesses powerful mechanisms for psychotherapeutic

healing and spiritual growth, in particular the power of the story and the activation of archetypes.
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CHAPTER ONE: THE EXPLORATION
I believe in you, my Soul...
Loaf with me on the grass, loose the stop from your
throat....
Only the lull | like, the hum of your valved voice.

I mind how once we lay, such a transparent summer morning.
Swiftly arose and spread around me the peace and
Knowledge that pass all the argument of the earth,

And | know that the spirit of God is the brother of my own,
And that all the men ever born are also my brothers
And the women my sisters and lovers,
And that a keelson of the creation is love
-Walt Whitman
His craving for alcohol was the equivalent, on a low level, of the spiritual thirst of our being for
wholeness, expressed in medieval language: the union with God.
-Carl Jung to Bill W
The Exploratory (Not Problem) Statement

Since the time of Jung’s admonishment to an alcoholic patient of the necessity of having
a spiritual and religious conversion and the subsequent development of Alcoholics Anonymous
in the early 20™ century, spirituality has anchored many addicts as the core of addiction
treatment and the process of recovery. Spirituality has ensconced them in healing by their initial
understanding of addiction as stemming from spiritual dysfunction; the necessity of using
spiritual principles to commence the healing process; and the need to continually grow in their
understanding and practice of these principles throughout their lives (Alcoholic Anonymous,
1976; Kurtz, 1979).

However, many therapists and their treatment programs in contemporary society
deemphasize spirituality and its crucial role in recovery in favor of the disease model of
addiction (Scharff, 2009; Warfield & Goldstein, 1996). May (1988), in his classic book
Addiction and Grace, has recounted how in his own experience as a doctor the best psychiatric

treatment for addiction proved inconsequential when compared to spiritual interventions. This is
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not to imply an either/or paradigm for addiction etiology and treatment but that the best
explanations and treatments of addiction require a both/and model; spirituality and the disease
model of addiction provide an overall holistic understanding of addiction. Kurtz (1979), along
with many others, has proposed a tripartite “dis-ease” paradigm of addiction with etiology
primarily in the spirit with harmful consequences beginning initially in the soul and cascading
into the mind and body. For example, Tom Brady (1992) has described his first real relief from
existential pain as occurring when he was fifteen years old and drank alcohol for the first time.
Immediately, in his inebriated state he felt a sense of peace and social belonging; he would never
do without “this stuff” again. Brady substituted “spirits” in a very tangible way - from the
bottom of a bottle — for the Spirit, the transcendent realm. Because he chose a material object as
opposed to a spiritual practice to fill a spiritual need, he began a long descent into the hell of his
“dis-ease” with deleterious consequences for his soul, his psychological health, and his physical
well being. “The alcoholics ‘sense of incompleteness’ combines with ‘the yearning for this
feeling of harmony’ to become ‘the most important cause of alcoholism or, for that matter, any
form of addiction” (Ketcham & Kurtz, 2002, p. 233).

Given the necessity of effective, spiritual interventions, what are the most efficacious
tools clinicians can use to aid clients in having transcendent experiences and in helping them to
thoroughly implement the 11" step of AA/NA - seeking through prayer and meditation to have
conscious contact with God praying only for knowledge of his will and the power to carry it out
(Alcoholics Anonymous, 1976)? About two years ago | noticed something significant when
working with the residents at St. Joseph’s Addiction Treatment and Recovery Centers. Whenever
I have utilized a film to convey a spiritual idea or concept, | have recognized throughout the

viewing and in the post-film discussion an apparent psychospiritual opening within many of the



residents. Many who had never displayed emotions of grief or loss concerning the consequences
of their addiction and had never articulated a genuine desire to find meaning for their lives began
to display these emotions and the desire for meaning-making. This opening allowed for a
cathartic (healing) space, in which good psychologically and spiritually therapeutic work could
be accomplished. At this point, at least the potentiality of film to facilitate residents having
transcendent experiences became obvious.

The residents at the inpatient were definitely having significant, spiritual experiences in
response to the medium of film. The meaning and implications of these experiences were not
apparent at the time. This led me on an internet search to better understand what exactly was
occurring and how | could capitalize on this mechanism more fully. While searching the
internet, I immediately found a website by Dr. Wolz dedicated to helping clients and therapists
grow via the medium of film. According to Knickerbocker (2009), Dr. Wolz’s website is the
most comprehensive website for cinematherapy information on the internet. After several weeks
of correspondence between Dr. Wolz and myself, I bought her book E-motion Picture Magic: A
Movie Lover’s Guide to Healing and Transformation. Using this book | began the still unfolding
process of more completely comprehending how film, more than any other art form according to
many authors and researchers, has the power to draw people out of themselves and into the
experiences of others by its unification of mythic storytelling, visual imagery, music, and
poignant character portrayal (Hillman, 1983; Robertson, 2006; Sinetar, 1993; Wolz, 2005). In
order to better understand the effects of film as therapy and spiritual discipline for those in early
recovery, the creation of an experiential process seemed necessary to understand the spiritual
experiences of inpatient, addiction residents in response to film. This research project sought to

implement this experiential process. While literature does exist on the use of film in



psychotherapy and in spiritual discipline, | found no literature on the use of film in addiction
recovery.
Context of Exploratory Study

What are the primary constructs constituting the context of this exploratory study? The
primary context of this study entailed five complex realities: (1) spirituality and spiritual
transformation, (2) the relationship between spirituality and recovery from addiction, (3) the
spirituality inherent in many films, (4) the use of the story present in film as a means to evoke a
spiritual experience in the process of recovery to help addicts heal, and (5) the particular
dynamics of St. Joseph’s as a treatment center. The healing power of AA and NA lies in the
power of storytelling (Ketcham and Kurtz, 2002; Scharff, 2009). Wolz (2005) and others have
posited film’s capacity to heal by also capitalizing on the power of the story. Thus, the use of
film as transpersonal therapy and spiritual discipline forms a nice fit for those in recovery from
addiction, especially by facilitating spiritual experiences in the re-storying of one’s past, present,
and future. After all, all we are is our stories (Goldenberg & Goldenberg, 2008; Ketcham and
Kurtz, 2002). Despite the spirituality of recovery from addiction and the spirituality present in
film possessing similar mechanisms of healing, | have found no literature addressing the use of
film as a powerful tool for healing in addiction recovery.

For most of history human beings have perceived their primary nature as spiritual
(Huxley, 1944/1990). With the advent of the scientific and modern, philosophical revolutions of
the 17" and 16™ centuries, in particular the influences of Copernicus, Galileo, and Descartes, a
dualistic sense of human personhood arose in Western civilization (Tarnas, 1991). People came
to view themselves as one half, body, and the other half, soul. Spirituality, however, concerns

itself with wholeness and connection.



Spirituality, at least according to this study, is defined as right relationship with the
divine, with one’s self, and with others (including the natural world) as expressed in the
transcendent longing for connective wholeness and meaning in life, a longing inherent in human
nature (Ketcham and Kurtz, 2002; MacDougall and White, 2001; Whitfield, 1985). Since human
beings consist of both body (a limited reality) and a soul (an unlimited reality) and have a natural
longing for transcendence, human beings experience existential anxiety; yet, Ketcham and Kurtz
(2002) described this sense of brokenness and “being-torn-to-pieces”-hood as human nature. We
are not-God. In the words of Becker (1973), “man is a god who shits”(p. 58). To attempt to be
anything other than a shitting god, plants the seeds of addiction, because one does not accept
one’s limited nature while simultaneously inviting God’s grace to bring about the work of
wholeness, of being God-like. May (1988) described the etiology of addiction in a similar
manner; our societal preoccupation with self-image and the ego’s obsession with appearance,
achievement, and affluence become false gods in humanity’s unwillingness to accept our
paradoxical nature of being both limited (body) and unlimited (spirit). The archetypal story of
the Garden of Eden revolving around Adam and Eve’s desire to become god-like (in a negative
way) at the temptation of the serpent serves as an apt metaphor for the resultant destruction
which occurs when the ego takes primacy in human life. In AA and NA circles people in
recovery have used the acronym E.G.O. to denote Edging God Out.

In the 20" century the great minds of William James, Carl Jung, and Abraham Maslow
articulated in their writings the historical, spiritual quest of humanity from a psychological
vantage point. The work of the first two, James and Jung, had profound influence on the
formation of Alcoholics Anonymous, touted as the most significant philosophical and spiritual

phenomenon of the 20™ century (Ketcham and Kurtz, 2002; Mowrer, 1964). The writings of



Maslow, who drew inspiration from the work of James and Jung, on the experiences of
transcendent self-actualizers formally resulted in the birth of the fourth branch of psychology,
transpersonal psychology, in the 1960’s. (Jung first coined the term ‘transpersonal’). If, as the
AA and NA literature has suggested, that the recovering addict must have transcendent
experiences in order to be in recovery from the ravages of addiction, then any intervention
attempting to facilitate those in recovery having such experiences would be deemed as a
transpersonal intervention, because transpersonal psychology is spiritual psychology (Hutchins,
2005).

Until the 20™ century alcoholism and drug addiction were mostly defined in terms of
moral degeneration, as a moral failing (Scharff, 2009). As a result, any attempt at a cure focused
on some form of aversion therapy with the belief people could simply will themselves out of
their predicament. Although Jellinek (1950) of the Yale Center of Alcohol Studies popularized
the disease/psychomedical model of addiction based on studies done during and after World War
II, White (1998) has traced the medical model all the way back to America’s first surgeon
general, Benjamin Rush.

While many people in recovery accept the medical model as important for treating the
physical ravages of addiction and for explaining aspects of the etiology of addiction (i.e. genetic
predisposition, psychosocial factors, etc), the AA and NA literature has primarily described
addiction from a spiritual perspective, as a spiritual dysfunction. Even Jellinek (1977) himself,
the man responsible for popularizing the medical model, observed a correlation between
spirituality and addiction when he wrote that “drunkenness can be a kind of shortcut to the higher
life, the attempt to achieve a higher state without an emotional and intellectual effort™ (as cited in

Ketcham and Kurtz, 2002, p. 120). Human beings seek God but in the least arduous ways



possible; we desire to maintain our autonomy and exert the least amount of effort. To some
degree, this makes eminent sense, because God, unlike the people and things of the physical
world, will not be objectified by humanity. May (1988) wrote the following:

What would happen to our freedom if God, our perfect lover, were to appear

before us with such objective clarity that all our doubts disappeared? We would

experience a kind of love, to be sure, but it would be love like a reflex. Almost

without thought, we would fix all our desires upon this Divine Object, try to grasp

and possess it, addict ourselves to it. | think God refuses to be an object for

attachment because God desires full love, not addiction. (p. 94)

Bill W, one of the co-founders of AA, traced the catalyst of the spiritual movement back
to Jung’s spiritual treatment of Roland, an alcoholic patient (Kurtz, 1979). Jung advised Roland
he would only be cured by having a religious/spiritual conversion of such magnitude as to alter
the personality entirely. Ketcham and Kurtz (2002) have described Jung’s unequivocal solution
for battling and overcoming “spirits” — the Spirit (Spiritus contra spiritum). Grof (1993), a
transpersonal therapist, has written about addiction as a spiritual emergency and presented the
addict as a sojourner seeking wholeness. Grof’s paradigm has found corroboration in the work
of James, Jung, several other transpersonal therapists and psychologists, and perhaps most
importantly, in the innumerable experiences of those in recovery; those addicts with whom |
have been privileged to work, the ones who have stayed clean and sober, have admonished the
suffering addict of the need for transcendent experiences and right relationship with God, self,
and others.

The discussion of addiction aside (albeit according to the mystical traditions of the

world’s religions we are all addicts, i.e. attached to the ego), film and cinema also possess



connections to the spiritual realm using the same mechanism harnessed by AA and NA — the
power of the story. According to Bergman (1988), famed Swedish director, writer, and
considered by many one of the best filmmakers in the history of cinema, “no art form goes
beyond ordinary consciousness as film does, straight to our emotions, deep into the twilight room
of the soul” (p. 8). Gabbard and Gabbard (1987) have referred to “the cinema (as) the great store
house for the intrapsychic images of our time, and movies touch on fundamental human
psychological processes with which patients and therapists alike identify” (as cited in Cashdan,
1988, p. 182). As early as 1916 the psychospiritual impact of film was being studied as
evidenced by Munsterberg’s The Photoplay: A Psychological Study.

While film can facilitate having spiritual experiences, filmmakers and society have also
utilized the medium for less than noble purposes. Although Wolz (2005) has described many
politicians’ attacks on the movie industry as proof of the power of reel life, the same author also
mentioned many films pandering to the basest, human desires by displaying gratuitous sex and
graphic violence, both of which have served to thwart full, human flourishing. Filmmakers and
sociopolitical forces can and have manipulated cinema for the purposes of promulgating hateful
propaganda also. For example, during World War 11 Hollywood produced many films
instrumental in helping Americans to hate not only the Nazi regime in particular but the Japanese
people as a whole. In this case, and many others, life certainly imitated art.

Purpose of the Study

This study explored the role of film as a vehicle for transpersonal (spiritual) therapy and
as a spiritual discipline (lectio divina) by facilitating newly recovering addicts having spiritual
experiences (Wolz, 2005; Sinetar, 1993). An exact line delineating the use of film as

transpersonal therapy and the use of film as spiritual discipline is arbitrary and cannot be drawn.



Cinematherapy can be employed as a means of psychological and spiritual growth; furthermore,
the processes involved in cinematherapy can then be used by anyone watching a film as a form
of spiritual practice. Using the model of the ancient, spiritual discipline of lectio divina as the
way in which the client experienced the cinematherapy process, the transcendental/
psychological phenomenological method as posited by Moustakas (1994) was then utilized to
experience the phenomenon; gather and analyze data; and ascertain the core meaning of
cinematherapy as transpersonal therapy and spiritual discipline for recovering addicts. (A
definition of the phenomenological research method employed by Moustakas can be found in the
“Definition of Terms” section of chapter one).
Research Question
The Question
1. What were my experience and the experiences by the resident-participants of cinema
as part of the inpatient treatment of addiction?
Limitations/Delimitations
Limitations

Limitations of the study are those inherent to the chosen methodology and sampling

strategies. These are considered as follows:

1. The participants, knowing the study to revolve around the spiritual effects of film, may
have consciously or unconsciously attempted to “improve” their sense of spirituality as a
result of the Hawthorne effect.

2. The participants may have attempted to “improve” their sense of spirituality on account
of my position at the treatment center as the spiritual director, pastoral counselor, and one

of our psychotherapists; given my position at the center, they knew | provided daily



feedback to their primary counselors and weekly feedback to the treatment team as a
whole, feedback which could have influenced their treatment outcomes and/or aftercare
placements. However, having such an intense, insider’s role as a researcher could also
have made them more willing to disclose and open their hearts. (The latter seemed more
probable to me).

3. The findings and analysis, to a large extent, depended upon the participants’ ability to
articulate the “what” of their experience and the “how” of their experience.

4. The terminology and philosophy of phenomenology can at times lack acuity.

5. “In focusing on a rich description of an experience, the method may miss information
about what led up to the experience, what its outcomes and consequences might be, and
what the concomitants and other factors associated with the experience are” (Anderson &
Braud, 1998, p. 265).

6. This study explored spiritual experiences, those aspects of human life transcending the
phenomenal realm as pre and supra-reflective experiences of meaning. Spiritual
experience occurs in the noumenal realm, the realm from which both pre-reflective and
reflective consciousness proceed and without which they cannot exist (Anderson &
Braud, 1998; Van Manen, 2007). This limitation can be attenuated to some extent by the
willingness of other researchers — readers of this project, who will enter into the world of
this dissertation project, to enter into the altered states of consciousness proposed by this
study and by including visceral and less cerebral data such as works of art by the
participants.

Delimitations

10



What factors encapsulated and limited the generalizability of this study to other

individuals, populations, times, and places? (I focused more on the encapsulation construct,

because much of the issue of generalizability stems more from a quantitative model of research.

I would have done a disservice to my chosen methodology by pondering the delimitations and

limitations from the quantitative, philosophical worldview).

[

. The participants in the research were inpatient, substance abusers from New York State.

Almost all of the residents at the research site possessed Medicaid insurance.

Many of the residents participated as mandated clients.

The program at St. Joseph’s Addiction Treatment and Recovery Centers differed from
many treatment programs by the coalescing of the following: a strong emphasis on
spirituality as found in the principles of the 12 steps, a three month, inpatient treatment
(most programs last for twenty eight days to a month), a strong emphasis on family
therapy, and a code of conduct and schedule stricter than many other programs.

The participants in this research completed spirituality group. (While residents enter
spirituality group on their own volition, only a couple of residents among the fifteen or so
whom are eligible every month decline to enter the group). In this group, they learned
how to do lectio divina. Therefore, learning this spiritual discipline was not needed as an
essential part of the retreat weekend.

While having utilized the transcendental phenomenological method of Moustakas with its
emphasis on bracketing out the personal experience of the researcher, | also believed in
the impossibility of a phenomenological researcher becoming completely separated from

the text and one’s own lived experience in many ways (Van Manen, 2007).
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This dissertation was written utilizing both the first person, when I mentioned my own
personal or clinical experiences throughout the document - to highlight, affirm, or
challenge certain aspects of the study, and the third person when having discussed the
scholarly works of other researchers and when having discussed the experiences of the
research participants. As Scharff (2009) has stated, “to talk about myself as ‘the author’
feels disjointed and inappropriate” to a phenomenological study with transpersonal
awareness. Whitfield (1985) has noted that consciousness itself serves as both the object
and instrument of change in transpersonal research, hence the appropriateness of utilizing
the first person. Furthermore, according to Polanyi (1966), levels of reality exist beyond
the empirical laws of physics which are higher, ordering principles; to explore these
transpersonal realms and to transmit tacit knowledge requires the utilization of my
personhood (i.e. the first person pronoun).

According to Bateson (1972), consciousness and unconsciousness, body and soul, must
be coalesced to create wisdom and not simply knowledge. In the fields of religion and art
we can ascertain an education and utilization of the whole person. Thus, not only was the
first person used, but I also attempted to relay through creative writing visceral
understandings of the emerging data. Paradoxically, by utilizing the first person
throughout the first three chapters of this dissertation, | have bracketed out my experience
in order to more effectively engage in transcendental phenomenology.

In part three of the literature review — spirituality and addiction, along with having
utilized the first person at times, | also included my background as a Catholic theologian

in understanding the twelve steps and their link to spiritual theology.
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Definition of Terms
Addiction — A spiritual “dis-ease” with spiritual, psychological, and physical disintegration
resulting from excessive dependency upon a substance, another person, and/or object (Kurtz &
Ketcham, 1992; Whitfield, 1985). Any compulsive, habitual behavior that limits the freedom of
human desire. It is caused by the attachment, or nailing, of desire to specific objects as
characterized by tolerance, withdrawal, self-deception, loss of willpower, and distortion of
attention (May, 1988, p. 24).
Alcoholics Anonymous/ Narcotics Anonymous — A fellowship of persons in recovery from
addiction who attempt to live their lives by the 12 steps, which can be summarized as trusting
God, cleaning house (moral inventory), and service (Kurtz, 1979).
Anima/Animus — Jung’s psychological construct of the feminine and masculine aspects of the
psyche (Pascal, 1992).
Cinematherapy — The use of film to achieve psychotherapeutic goals and spiritual healing
(Knickerbocker, 2009).
Collective Unconscious — The innermost aspect of the unconscious mind shared by all of
humanity (Pascal, 1992).
God (Higher Power) — Existence and being itself; that than which nothing greater can be
conceived. For many in early recovery, Higher Power simply refers to something greater than
the individual self (MacDougall & White, 2001; Webber, 2003).
Grace — The supernatural life of God given to human persons as a free gift.
Lectio divina — An ancient, spiritual practice of reading sacred texts in a slow, meditative fashion
and proceeding to reflection, responding to God, and resting in the presence of God (Keating,

2009).
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Noumenal — Referring to the realm of the spirit beyond empirical grasping (Anderson & Braud,
1998).
Persona — Jung’s psychological construct of “the mask™ a person wears for society as one fulfills
one’s life roles (Pascal, 1992).
Phenomenology — A philosophy and method of research beginning with things in and of
themselves, thus attempting to eliminate everything that represents a prejudgment...reaching a
transcendental state of freshness and openness, a readiness to see in an unfettered way, not
threatened...by the habits of the natural world or by knowledge based on unreflected everyday
experience (Moustakas, 1994, p. 41).
Religion — The practices, beliefs, and attitudes that a person has toward a Higher Power
according to a set of institutional codes or traditions (Webster’s Universal English Dictionary,
2004).
Spirituality — Right relationship with God, with oneself, and with others, including the natural
world, as expressed in the transcendent longing for connection and meaning in life (Ketcham &
Kurtz, 2002; MacDougall & White, 2001; Whitfield, 1985).
Theology — The study of God and of religious doctrine (Webster’s Universal English Dictionary,
2004).
Transpersonal Psychology/Psychotherapy — An approach to the self and to healing that goes
beyond the ego and the individual personality (Day, 2004, p. 431).
The Twelve Steps — The spiritual principles by which a substance abuser recovers in AA or NA.
Importance of the Study
A tripartite significance exists for this phenomenological study. First of all, the

implementation of this research project could serve as a conduit for the participants themselves
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to have spiritual and transcendent experiences helpful to their recovery from the ravages of
addiction. They will have the opportunity to utilize a powerful spiritual discipline with which to
continue their conscious contact with a Higher Power during their growth in recovery. Secondly,
the participants did better cognitively and affectively comprehend the nature and essence of
spirituality itself. Lastly, this study added to the scholarly literature in both the fields of
cinematherapy (CT) and addiction treatment; it is my hope that based on this research a monthly
weekend retreat for the residents of St. Joseph’s Addiction Treatment and Recovery Centers can
be fully implemented, thus this study will have contributed to the spiritual lives of innumerable
future residents of the facility, their families, and hopefully the lives of many others suffering

from the dis-ease of addiction.
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CHAPTER TWO: REVIEW OF LITERATURE
Because this research project explored the spirituality in film as a vehicle for
transpersonal therapy (cinematherapy and lectio divina) and a method of spiritual discipline
(lectio divina) for people in the earliest stages of recovery from addiction, the following topics
were explored in a theoretically-oriented review of the literature: (1) transpersonal
psychotherapy (TP), (2) the theory and constructs of Carl Jung, (3) spirituality and addiction, (4)
the roots of cinematherapy, (5) sign and symbol, (6) myth and meaning, (7) the power of
projection, (8) contemporary theories of creative learning, (9) the ways film aid the TP therapy
process, (10) watching film with conscious awareness and lectio divina, and (11) the limitations
of using film in a therapeutic manner. These ten, aforementioned topics constituted the essential
elements of my concept mapping surrounding the purpose of the study and its main research
question. An exploration of these topics and the relevant literature helped me to better
understand the research data described herein as transpersonal therapy with Jungian mechanisms
of healing and growth (sections 1 and 2) and as spiritual discipline (section 9) in order to more
fully apply and comprehend the principles of cinematherapy (sections 4 — 8 and section 10) and
to better foster the positive correlation between an increased sense of spirituality and success in
recovery from addiction (section 3).
Transpersonal Psychotherapy
Perhaps one day, when psychological methods have been refined and incorporated into the
education process, the spiritual journey will be a balanced blend of psychology, religion, and
mysticism.
-Elizabeth Lesser

We do not see things as they are. We see them as we are.
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-The Talmud

Description of Transpersonal Psychology and Therapy

“Transpersonal psychotherapy draws upon both psychology and spiritual traditions to
create a bold new vision of a psychologically-informed spirituality and a spiritually-based
psychology” (Lu & Lukoff, 2008, p. 1). The core presupposition of transpersonal psychology
involves the notion of human beings as primarily spiritual beings as opposed to an empirical and
differentiated ego (Day, 2004; Sperry, 2001). Western psychology has attempted to treat the
human person solely as an ego, whereas the wisdom traditions of the world have always posited
a level of being beyond ordinary, ego-bound consciousness. Huxley (1944/1990) posited the
perennial philosophy in a book of the same title as the core, common spiritual tradition of all of
humanity. This philosophy revolves around four main ideas: (1) God is existence and being
itself; (2) Humans and all creatures are partial manifestations of the Divine; (3) Human beings,
unlike other creatures, possess a special capacity to not only know the Divine cognitively but to
have a relationship with the divine; (4) The aforementioned relationship with God, characterized
by knowledge and love, is the ultimate goal of human life. Furthermore, while psychological
and spiritual processes may at times overlap, the primacy of importance belongs to the spiritual
(or noumenal) realm (Cortright, 1997; Lu & Lukoff, 2008).

Some of the most well known figures in the field of psychology wrote about; theorized
about; and believed in the noumenal realm. Day (2004) wrote that:

William James, Carl Jung, Erik Erikson, and Abraham Maslow all concurred that

there exists a state of awareness beyond the ego-centered norm. The position that put

Jung outside of traditional Freudian psychodynamics was his belief in the unconscious
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as a reservoir of symbolic wisdom from the history of human experience, not an intra-

psychic battleground. (p. 431)
(Here, I highlight Jung, because many psychospiritual theories of personality, transpersonal
concepts, and the cinematherapy process itself rely heavily on his writings and constructs.
Furthermore, | have drawn much personal and professional inspiration for this research project
from his writings. On account of this, an entire section of the literature review focuses on his
theories and constructs).
Transpersonal Psychology versus Standard Psychology

Standard psychology concerns itself with the realm of human experience along a
continuum from severe, mental illness to so-called “normal” functioning. The reason for
standard psychology’s lack of understanding of realms of existence and levels of experience
beyond “the normal” state lies in its tightly entwined alliance with material science (Grof, 2008;
Kornfield, 2008). From its inception in the late 19" century, psychology desperately attempted
to establish itself as just as valid a science as chemistry and physics. Because of its obsession in
trying to “fit in,” psychology focused exclusively on measureable behaviors and characteristics
displayed in psychopathology, thus betraying its highest calling as the study of the soul; albeit,
some psychologists such as James (at the beginning of the 20™ century) and Jung (in the middle
of the 20™ century) understood and focused on a wisdom psychology, which Kornfield (2008)
has referred to as awakening to our true and highest nature.

The writings of James and Jung would become more prominent with the birth of
transpersonal psychology. While standard psychology dismisses spiritual and religious states of

consciousness beyond so-called “normal” states, according to Kornfield (2008) the more
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spiritual, Eastern psychologies can learn from the West’s techniques which masterfully treat
human traumas and the darkness of our personalities.

In the middle of the 20" century some psychologists and mental health professionals
became dissatisfied with psychology’s preoccupation with either psychoanalysis or behaviorism,
both of which ensconced themselves in a materialistic and deterministic worldview. Maslow
(1954), the main proponent along with Sutich, of a new, humanistic psychology (discussed in the
next section), argued against the first two forces of psychology (psychoanalysis and
behaviorism), because they only captured a part of human experience. Behaviorism studied what
human beings have in common with animals, and psychoanalysis focused exclusively on
psychopathology with its roots in biological, animalistic instincts (Grof, n.d.). Humanistic
psychology, however, focused on growth, potential, and positive, human experiences and states.
While the therapeutic community at large widely accepted the new humanistic movement in the
1960’s, the very founders became dissatisfied with its lack of holism:

In spite of the popularity of humanistic psychology, its founders Maslow and Sutich

themselves grew dissatisfied with the conceptual framework they had originally

created. They became increasingly aware that they had left out an extremely important

element — the spiritual dimension of the human psyche (Sutich, 1976). The renaissance

of interest in Eastern spiritual philosophies, various mystical traditions, meditation,
ancient and aboriginal wisdom, as well as the widespread psychedelic experimentation
during the stormy 1960’s made it absolutely clear that a comprehensive and cross-
culturally valid psychology had to include observations from such areas as mystical
states; cosmic consciousness; psychedelic experiences; trance phenomena; creativity; and

religious, artistic, and scientific inspiration. (Grof, n.d., pp. 2-3).
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In 1967 Abraham Maslow, Anthony Sutich, James Fadiman, Miles Vich, Sonya
Marguiles, and Stanislav Grof held a small meeting in Menlo Park, California to launch the
fourth force of psychology — transpersonal psychology (Grof, n.d.). Soon the Association of
Transpersonal Psychology and the Journal of Transpersonal Psychology began. In 1975
Fadiman founded ITP (The Institute of Transpersonal Psychology), which has continued for over
thirty five years to be the forerunner in providing models and theories for transpersonal therapy
and transpersonal research. Also, in 1975 Fritjof Capra’s work, The Tao of Physics, concretized
the scientific study of spirituality and the spiritually-affirming insights of Einstein’s relativistic
quantum physics. In 1982 at the Bombay Conference spiritual leaders and scientists met
together to discuss for the first time how ancient, spiritual wisdom and modern, Newtonian-
Cartesian science both possess truth, albeit they may view that truth through divergent lenses
(Grof, 2008).

In a paper entitled “A Concise Transpersonal Guide for the Pastoral Counselor” for my
Non-Western Helping and Healing Arts course in 2009, | wrote the following concerning the
differences between transpersonal psychology and standard psychology:

Boorstein (1996) wrote that ‘the end of psychotherapy is not seen as successful

adjustment to the prevailing culture but rather the daily experience of that state called

liberation, enlightenment, individuation, certainty or gnosis according to various
traditions’ (p. 3). In fact, Goleman (1971) argued that our own psychological and
linguistic frameworks may hinder us from seeing reality more clearly and more deeply.

A society’s psychology and accompanying language produce a certain reality, and this

reality then serves as the basis for that reality’s verification. In western civilization we
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view states of consciousness from the so-called “normal” state of waking consciousness.

Yet what we deem as reality eastern wisdom deems psychosis!
Western psychology views other forms of consciousness and the knowledge
derived there from with suspicion. The mystical traditions of the world’s
religions (as represented by the perennial philosophy) provide a more holistic and
complete psychology (Wilber, 2000). The American Association of Pastoral
Counselors (2009) embraces this more holistic approach to psychology and
counseling by propounding a counseling which is theologically grounded and
sensitive to various faith traditions and practices for the total well being of
persons and communities. These traditions encompass the states addressed by
standard psychology, psychopathological and “normal” states; yet the spiritual
psychologies go beyond these states to various transpersonal states of
consciousness.
Wilber (2000) posited the possibility of transpersonal techniques healing
pathologies all along the spectrum of consciousness from pre-personal states
(schizophrenia, borderline personality disorder) to personal states (anxiety
disorders, existential concerns) to post-personal states (dark night of the soul,
demon affliction, soul retrieval, etc). Why? The transpersonal techniques and
interventions (prayer, meditation, fasting, service, yoga) address the core
pathology — the illusion of separateness (Day, 2004). ‘Freud saw no way out of
suffering but to bear it; the Buddhist psychologist offers an alternative: alter the
processes of ordinary consciousness and thereby end suffering.” (Walsh &

Vaughn, 1993, p. 20)
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Harner (1980) critiqued western psychology as ethnocentric and cognicentric.
Ethnocentrically, Western science dismisses the epistemologies of the world’s wisdom traditions
which have existed in every time and place throughout human history. According to Western
science, the only valid form of knowledge to be gained comes from “the eye” of the flesh; “the
eye” of the mind and “the eye” of the spirit do not represent real ontological (being) states at all,
and therefore, they possess no epistemology (knowledge) either. (Bonaventure first used the
analogy of the eye for the three ontologies and epistemologies within the realm of human
experience; this analogy is further elucidated in the methodology section of this work). The
cognicentric paradigm present in materialistic science judges all human experiences and states of
consciousness from the so-called “normal,” waking state.

Grof (1998) has referred to “non-ordinary” states of consciousness as holotropic. The
word holotropic denotes “oriented toward wholeness...moving in the direction of wholeness”
(Grof, n.d., p. 6). These spiritual states and experiences have the potential to heal us. According
to my observations thus far at St. Joseph’s, the experiences of inpatient, substance abuse
residents in response to film could be classified as holotropic, and therefore, these cinematic
experiences may help these residents in the process of recovery from addiction. Holotropic
states exist, because the spiritual realm (or world) “possesses extension and dimensions, forms
and colors, but these are not perceptible to our senses as they would be when they are properties
of physical objects. However, this realm is in every respect as fully ontologically real and
susceptible to consensual validation by other people as the material world perceived” (Grof, n.d.,
p. 7). In holotropic, or sacred-spiritual, states people experience the divine immanently from
deep within oneself and/or transcendentally as a force much larger and far beyond the self and

the universe.
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In discussing the differences between standard psychotherapy and transpersonal
psychotherapy, an underlying assumption of this study involves the value of film as a medium
for circumventing the cerebral and defense processes of ego consciousness, a Consciousness so
often utilized for rationalizations and denial in active addiction (Whitfield, 1985; Wolz, 2005).
Film, by combining sign and symbol, myth and meaning, music, visual art, and multiple
intelligences, has the potential to reach the unconscious mind, the noumenal realm, far more
effectively than reading written material (as in traditional lectio divina) and far better than a
strictly verbal psychotherapy (Sinetar, 1993; Wolz, 2005).

Transpersonal Psychology and Humanistic Psychology

Transpersonal psychology and psychotherapy emanated from the third force of
psychology — humanistic psychology, the first two forces being psychoanalysis and behaviorism.
Like humanistic psychology, largely developed from the works of Carl Rogers and Abraham
Maslow as a reaction against psychoanalysis and behaviorism, transpersonal psychology focuses
on the process of full human development.

According to Rogers (1961), the self as process, as human becoming, is “the urge which
is evident in all organic and human life — to expand, extend, become autonomous, develop,
mature — the tendency to express and activate all the capacities of the organism, to the extent that
such activation enhances the organism or the self” (p. 35). Eventually, through a person’s
inherent growth potential, they will become in Maslow’s (1954) words a self-actualized person, a
person whose ideal self and real self are more closely aligned as evidenced by an openness to
experience, trust in one’s own organism, an internal locus of evaluation, and a willingness to be a
dynamic process (Rogers, 1961). Maslow (1954) listed similar characteristics of self-actualized

people: clearer perception of reality, deeper acceptance of self and others, simplicity, naturalness,
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the quality of detachment, autonomy, more profound interpersonal relationships, democratic
character, creativity, and resistance to enculturation (pp. 153-172).

Despite our inherent propensity to ascend Maslow’s hierarchy of needs through the
following levels — physiological needs, safety needs, belongingness and love needs, esteem
needs (all deficiency needs), need to know and understand, aesthetic needs, self-actualization,
and self-transcendence (growth needs) — this propensity can and often does remain stunted:

This tendency may become deeply buried under layer after layer of encrusted

psychological defenses; it may be hidden behind elaborate facades which deny its

existence; but it is my belief that it exists in every individual, and awaits only the

proper conditions to be released and expressed. (Rogers, 1961, p.35)

The aforementioned conditions for full human flourishing include the reception of unconditional
positive regard and empathic understanding from a person, usually the therapist, who has already
become a person, i.e. congruency exists between the therapist’s ideal self and real self. Many
people do not receive unconditional positive regard and empathic understanding as they grow
into adulthood; therefore, psychopathology develops.

Transpersonal psychotherapy and humanistic psychotherapy/psychology possess all of
the previously mentioned tenets of belief and practice in common. Where transpersonal
psychology and humanistic psychology diverge revolves around the significance bestowed upon
the human personality. While Rogers and other humanistic psychologists viewed human
personality as an end in itself, transpersonal psychology “does not see the human personality as
an end in itself. Our personal history and the resulting personality traits, tendencies, and
attributes are seen as the crust or skin covering our transpersonal essence...Thus, the proper role

of the personality is to be a translucent window, a servant to divinity within” (Hutchins, 2005, p.

24



1). Transpersonal psychology transcends the biological, psychological, and social aspects of
human personhood and focuses on the spiritual, while simultaneously not denigrating any aspect
of the human person and human experience.

Soul Development

Wilber (2000) and other transpersonal theorists, basing their work largely on that of Jung,
have proposed a human psyche as a multi-faceted manifestation of the one consciousness, the
one Self. Pure consciousness, or God, is the one, true reality; all the manifestations of being in
the physical world are partial manifestations of the divine life (Huxley, 1944; Whitfield, 1985;
Wilber, 2000). The Divine pervades all of creation while also transcending the created universe.

Duality must be transcended along the spectrum of being from the prepersonal realm of
nature to the personal realm of the human personality and onto the transpersonal realm of the
Spirit (Wilber, 2000). Wilber (2000) has posited the great chain of being as circularly moving
from God to matter (or slumbering spirit) in a process of involution; from matter in the natural
world to mind in the human person; and from mind to spirit, thus back to God in the culminating
moment of evolution.

On the most underdeveloped level of consciousness and being — the prepersonal level,
psychopathology results from the inability to coalesce one’s shadow and persona. (Here, one
perceives the enormous influence of Jungian psychology again). At the personal level of the
spectrum of consciousness and being, the human person attempts to unify the ego and the body,
thus arriving at ego solidification and the healing of neurosis (Wilber, 2000).

In the realms of being and consciousness beyond the personal, a unified ego seeks to
emancipate the self from the illusion of separateness. The incipient struggle in this realm lies in

detaching one’s identity from sociocultural norms and expectations by facing life’s existential

25



issues — pain, guilt, death, love, and meaning (Frankl, 1959; Yalom, 2002). After emerging from
the existential struggle, a person is initiated into the noumenal realm. At this juncture in
psychospiritual development, one enters the realm of the collective unconscious and archetypes
(Jung, 1960; Wilber, 2000). “Mystics are people who have particularly vivid experience of the
processes of the collective unconscious. Mystical experience is experience of archetypes”
(Walsh & Vaughn, 1993, p. 29). An experience of the archetypes lies at the core of
cinematherapeutic theory also (Wolz, 2005).

All along the spectrum of being and consciousness, from the prepersonal to the
transpersonal realm, certain therapies, whether conventional or spiritual, are either indicated or
contraindicated (Lu & Lukoff, 2008). For example, conventional psychotherapy aids in the
healing of dualities at the prepersonal and personal levels along the spectrum, levels more tightly
linked to the biological and psychological aspects of human existence. (At the lowest end of the
spectrum, treating psychotic disorders with psychopharmacological methods seems more
apropos than spiritual disciplines which would only exacerbate the presenting problem). When a
person has healed the dualities inherent in the prepersonal and personal realms of being and
consciousness, the existential and spiritual therapies could commence (Day, 2004). On the
contrary, other transpersonal theorists believe TP to be useful in the treatment of psychotic
disorders, personality disorders, and other disorders of the lower realm through the channeling of
energy present in the nonordinary and/or psychotic states of consciousness often present in these
disorders (Lu & Lukoff, 2008; Wilber, 2000).

Regardless of the lack of consensus in transpersonal psychotherapy concerning the
treatment of certain disorders, many agree on the utility of TP to treat addiction, viewing

addiction as an attempt to fill the “God-shaped hole” in a misguided fashion (Grof, 1993; Lu &
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Lukoff, 2008; Scharff, 2009; Whitfield, 1985). Brady (1992) described his attempt to fill the

“God-shaped hole” in the following manner:
The real power of alcohol and drugs is in their capacity to create the illusion of
wholeness, causing users to believe they are in the best possible shape, when in fact
they aren’t. We all wanna go home, and the major effect of alcohol and other drugs is
to modify our perception, causing us to believe that we are home, when, in reality, we
are on a detour. Spiritually speaking, addiction is a detour on the way back home. From
the longing come the drinking and using, from the drinking and using comes the illusion
of fulfillment, and — if certain psychological and/or biological components are present —
from the illusion comes addiction. You see, all addictions arise from spirituality. The
desire to ‘go home’ is our deepest desire, the very essence of spirituality. Addiction is
a hellish detour. (p. 47)
Lesser (1999) has provided a spiritual and socio-political explanation for the insidious

prevalence of drug addiction in our society:
If we were more open to the legitimate need people have for entering exalted states of
consciousness, the destructive drug and alcohol culture that is a hallmark of our society
would loosen its grip. If the pursuit of the sacred were valued, we would teach healthy
and effective ways of escaping the echo chamber of our limited perspective, and the
hunger for God would replace the compulsion for sedation. It’s been a slow and steady
climb in the Western world away from an experience of the sacred. You can’t really
blame religion. The roots of every religion are in the soil of sacred experience. Rather,
it’s been the way in which power-hungry people have exploited religion to further their

own need for control. Don’t throw away the beauty of a religion’s original intent because
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of the ways in which it has been diluted or misused. (p. 332)
Limitations of Transpersonal Psychology and Psychotherapy?

Day (2004) has captured the most salient objections to transpersonal psychotherapy and
psychology, including the following: (1) TP is religion and not psychology; (2) TP can be an
excuse for breaks with everyday reality; (3) a person with psychological problems may use TP as
an excuse for the psychological difficulties instead of attempting to improve; and (4) TP may be
inadequate for treating some psychological disorders.

While it is true that TP utilizes philosophies and practices from the world religions, it
does so in the service of healing and not necessarily from a dogmatic point of view. James
(1902/2004), in having posited the philosophical construct of pragmatism, wrote that from true
religious experience comes “the sense of the enlargement of life...so uplifting that personal
motives and inhibitions, commonly omnipotent, become too insignificant for notice, and new
reaches of patience and fortitude open out. Fear and anxieties go, and blissful equanimity takes
their place” (p. 241). True religious experience possesses epistemological and philosophical
underpinnings in the perennial philosophy (Huxley, 1944).

Many western mental health clinicians commit the pre/trans fallacy in which they mistake
the manifestations of transpersonal states as symptoms of prepersonal, psychological disorders
(Wilber, 2000). For example, a clinician commits the pre/trans fallacy when diagnosing as
schizophrenic a patient who has experienced genuine, supernatural visions and locutions. The
critics of transpersonal psychotherapy often fail to educate themselves on the differences in
manifestation of prepersonal and transpersonal states of consciousness. Transpersonal states of
consciousness always lead to an increase in virtue (Walsh, 1999; Sperry, 2001). In fact, the

essential spiritual practices at the core of all religious traditions, include purifying motivation;
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engendering emotional wisdom; an ethical life; the development of a peaceful mind; developing
wisdom and spiritual knowledge; seeing the divine in all; and engaging in service to all of
humanity (Walsh, 1999). Similarly, the Dalai Lama (2001) has promulgated the acquisition of
virtue as the main purpose of human life — kindness, goodness, compassion, gratitude, and
forgiveness. The spiritual values and practices discussed by these prominent authors are
strikingly similar when juxtaposed with the principles underlying each of the twelve steps: step 1
— honesty, step 2 — hope, step 3 — faith, step 4 — courage, step 5 — integrity, step 6 — willingness,
step 7 — humility, step 8 — compassion, step 9 — justice, step 10 — perseverance, step 11 —
spiritual awareness, and step 12 — service (MacDougall & White, 2001). (The end goal of the
use of spirituality in film as transpersonal therapy and spiritual discipline is the acquisition of
these spiritual values mentioned by Walsh and the Dalai Lama and enfleshed in the twelve steps
of AA and NA). Whether or not these spiritual values and practices exist in a film gauges well
whether or not to utilize a film in transpersonal therapy. Most films, to some extent, display a
flourishing and/or deficiency in these spiritual values and practices.

What about the use of transpersonal excuses to support and justify psychological
problems? “The misuse of spiritual ideas and practices to support psychological problems is as
common as the misuse of political ideology for personal pathological ends” (Day, 2004, p. 456).
For example, a person can use religious belief to justify not expressing any form of anger
whatsoever and thus maintain a depressive state; a person can also use religious beliefs to feel
entitled to special rights and privileges (Day, 2004). Obviously, narcissistic spirituality is an
abuse of religion for selfish motivations and ends manifested in extreme form as cults. “True
spirituality results in making people calmer, happier, and more peaceful” (Corey & Corey, 2006,

p. 384).
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Carl Gustav Jung
In my case Pilgrim’s Progress consisted in my having to climb down a thousand ladders until 1
could reach out my hand to the little clod of earth that | am.
-Carl Jung
As far as we can discern, the sole purpose of human existence is to kindle a light in the darkness
of mere being.
-Carl Jung
1 have treated many hundreds of patients... There has not been one whose problem in the last
resort was not that of finding a religious outlook on life.
-Carl Jung
While the field of transpersonal psychology did not officially begin until the 1960°s with
Maslow’s research on self actualizing and self-transcendent individuals, many of its constructs
had already been explicated in the writings of Carl Jung. In fact, Jung first utilized the phrase
transpersonal (uberpersonlich) in reference to the collective or transpersonal unconscious of the
human psyche (Hutchins, 2008). On account of Jung’s theoretical centrality in transpersonal
psychotherapy and his theoretical centrality in explaining the healing mechanisms behind lectio
divina and cinematherapy, his concepts must be explored to more fully understand this research
topic.
The Life and Times of Carl Gustav Jung
Carl Gustav Jung was born on July 26, 1875 in Kesswil, Switzerland. His father, Paul,
was a pastor in the Swiss Reformed church. Paul provided his son with a sense of faith and
stability, although later in life Jung realized he didn’t completely agree with his father’s

positivistic, rationalistic approach to faith (Jung, 1963).
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While his father provided him with a sense of stability in life, his mother, Emille, proved
to be quite eccentric and prone to bouts of depression. She often talked about the spirits which
came to visit her at night. In Memories, Dreams, Reflections, the closest thing to an
autobiography, Jung himself described an experience with one of these spirits which visited his
mother’s room. One night he perceived a light emanating from her room; then he saw a head -
less ghost floating from her room with the head floating in front of the ghost’s ethereal body
(Jung, 1963).

Jung’s early life experiences with his parents, school, and culture created a fusion of right
and left brain thinking (Pascal, 1992). The Swiss culture of Jung’s time reacted against the
overly scientific ideology of the Enlightenment, which in turn, provided Jung with a more
balanced outlook on life, psychology, and therapy as evidenced by his written and therapeutic
works later in life. However, his experiences with his sometimes unstable mother colored his
often times patriarchal view of women in general.

At the turn of the twentieth century, Jung finished his degree in psychiatry and began his
professional career as an assistant professor at the University of Zurich. Freud and Jung became
friends in 1906 after Jung sent him a copy of his own work entitled Studies in Word Association.
Their friendship ended over their divergent beliefs concerning the nature of the unconscious
mind. Jung posited the unconscious as the repository of sacred archetypes, thus diminishing the
role of libido in the dynamics of the mind and elevating religion, philosophy, literature, and art to
a level unacceptable to Freud, at least in terms of psychological theory and practice.

After his break with Freud, Jung poured himself into the study of religion, philosophy,
the arts, and psychology via extensive reading, publications, and travel. He lectured at several

prestigious, American universities and travelled to many different cultures in his attempt to
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demonstrate the universality of his theory of the human psyche. While lecturing, reading, and
travelling, he still maintained his private practice in Zurich. Spending his life theoretically and
experientially exploring the process of individuation, or psychic wholeness, Jung died on June 6,
1961 just before his eighty-sixth birthday.

The Structure and Dynamics of the Psyche

According to many transpersonal psychotherapists Jung has posited the most thorough
and extensive mapping of the human psyche since the birth of formal psychology (Edinger,
2009). Due to his comprehensive theory which has detailed the structure and inner workings of
the psyche (conscious and unconscious), personality typology, and the omnipresent, archetypal
images originating from the depths of the unconscious, a person studying Jung’s theories
commences with one’s own psychospiritual, archaeological dig (Lesser, 1999). In my own
experience, | have found that engaging with Jungian psychology changes one personally and as a
clinician for the same reason Lesser (1999) has articulated in the previous sentence. It is not
coincidental that the field of psychology has denoted his theoretical and practical contributions
as analytical (or depth) psychology.

In undertaking the aforementioned psychospiritual, archaeological dig, a person
commences at a very superficial level (the crust) until arriving at the core of the human psyche.
The “dig” commences with a scrutinizing of the persona to engaging the ego; from engaging the
ego to exploring the underworld of the human shadow; from the human shadow to the ethereal
realm of the anima/animus; and lastly from the anima/animus to the realm of the collective (or
transpersonal) unconscious. This “dig” constitutes a real plummeting of the depths of one’s
personhood; in this plummeting, according to the healing theories proposed by lectio divina and

cinematherapy, one arrives at psychospiritual wholeness (Keating, 2009; Wolz, 2005).
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In coming to understand the dynamics (as opposed to the previously mentioned
structures) of the psyche, one probes the states of consciousness — waking consciousness,
dreaming, and dreamless sleep (Pascal, 1992; Vaughan, 1993). While Western civilization has
presupposed waking consciousness to be reality, the spiritual traditions of the world have advised
humanity of the reality of all three states (Lesser, 1999). In fact, dreaming and dreamless sleep
may be more real than waking consciousness, because in these states the ego’s grip on the rest of
the psychic structure is lessened.

The persona. The first structure (or aspect of the mind) encountered on the
psychospiritual, archaeological dig into the depths of the psyche consists of the persona. The
word ‘persona’ comes from the Latin word for the masks actors wore in ancient Roman and
Greek plays. Understanding the etymology of the word sheds light upon the meaning of this
psychic structure, because the purpose of the persona entails mediating between a person’s €go,
the center of consciousness, and the external world of culture and society (Jung, 1956; Jung,
1960). Ultimately, the persona exists as “a partially calculated public face an individual assumes
towards others. The persona is composed of various elements, some based on the individual’s
personal propensities and others derived from the society’s expectations and the early training of
parents and teachers” (Edinger, 2009, p. 5).

Pascal (1992) posited three basic factors in developing a healthy persona: (1) expressive
of true individuality; (2) meets society’s expectations in moderation; and (3) respective of one’s
physical and psychological parameters. Obviously, the persona meets necessary demands as one
shifts roles throughout the cyclical nature of one’s days, weeks, months, and years. For example,
one would not act and think the same way at home with one’s children and spouse in the same

way one would at work. For this reason, the persona ought to remain flexible for psychological
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health to ensue. When the persona becomes rigid by the ego’s complete identification with it,
neurosis and psychopathology result. Pascal (1992) provided as an example of psychopathology,
resulting from the fusion of the ego and the persona, the inability of Norma Jean to be anybody
else except Marilyn Monroe. Pascal (1992) further identified introverts having possible persona
problems in an extremely extraverted, American society. In fact, to overcompensate for living in
such an environment, a natural introvert may become an annoying enthusiast or an obnoxious big
mouth. The aforementioned author has suggested becoming friendly in an attentive, silent way —
smiling, simple acts of kindness, flowers, etc as an antidote to the aforementioned problem.

The clothes people wear serve as an apt analogy for the persona. In fact, “dreams
involving missing or inappropriate clothes refer to a persona problem” (Edinger, 2009, p. 5).
Shouldn’t one’s clothes be comfortable and well fitting, not too constrictive and not too loose?
This query may be asked of the persona as well. The spiritual themes in film may help people
struggling with problems in the realm of the persona to free themselves from overly burdensome
and constrictive roles placed on them by a mismatch between societal expectations and one’s
truest self (Wolz, 2005). Ultimately, the therapeutic processing of film can help people to
choose and wear the right clothing, the right persona.

The ego. When a new human being emerges from the womb, the mind consists solely of
the unconscious (Jung, 1960). As a human being matures into early childhood, the ego, and later
the persona and shadow, emerge from the unconscious as many object relational experiences
amalgamate and memories begin to form (Fadiman & Frager, 2005). Eventually, the ego
becomes the epicenter of conscious life, “the experiential being of the person” (Kaufmann, 1984,
p. 116). As the “experiential being of the person,” all memories, sensory perceptions, cognitions,

and emotions constitute the ego.
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No unconscious, and therefore mystical elements, live in the ego, albeit the ego can be
inundated by them. For the ego to experience the divine, it must be united to cleared channels to
the shadow, anima/animus, and the collective unconscious (Edinger, 2009). When the ego, the
structure which most individuates a person, becomes the center of a person’s life, a person
unnaturally forces the previously mentioned, unconscious elements of the psyche to orbit around
it like the planets around the sun. However, the Self, or the spirit of a person, ought to and
strives to be the center of the psyche in the process of individuation (Lesser, 1999; Pascal, 1992).
The Self infiltrates all the constituent parts of the psyche and encapsulates them simultaneously.
This supremacy of the spirit serves not to denigrate the significance of the ego; the ego functions
as the orchestrator of the various aspects of the human psyche. However, a person on the path to
wholeness ought to be cognizant of the perils latent in the human ego.

The shadow. The persona functions as the conduit of the ego’s experiencing of the
outer world; the shadow functions as the ego’s bridge to the interior realm of the unconscious
(Jung, 1960). As mentioned previously, the persona, the ego, and the shadow simultaneously
grow together throughout childhood and into young adulthood. The aspects of a personality
which the ego does not desire to express, whether good or bad, whether for societal or personal
reasons, constitute the shadow. The shadow results from the ego’s capacity to repress (Jung,
1960; Pascal, 1992).

Essentially, the shadow exists as a person’s alter-ego, usually functioning outside the
realm of conscious control. Robert Louis Stevenson eloquently and metaphorically captured the
relationship between the ego and the shadow in his famous book, The Strange Case of Dr. Jekyll
and Mr. Hyde (Cashdan, 1988). Dr. Jekyll attempted to alchemically discover the secrets of the

human soul in order to eradicate evil; however, in the process, overpowering and unconscious
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forces overtake him and transform him into the villainous Mr. Hyde. The shadow is our
personal unconscious, and because it constitutes part of the unconscious psyche, one normally
experiences it via the defense mechanism of projection unless one is engaged in serious spiritual
and/or psychotherapeutic work. That which we hate most in others is what we hate most in
ourselves. Kaufmann (1984) captured the notion of projection well:

The dynamics of projection seen in this way are more encompassing than in the

customary form; here, they do not necessarily involve an erroneous attribution of

feelings or qualities to another person, but a mirror of ourselves. We might

very well be correct in our perception (e.g. the other person might indeed be

angry), but if it stirs strong emotions in us, that person reflects our own anger.

An encounter with the shadow is the sine qua non of every analysis and is generally

very painful. (p. 118)
The therapeutic, confrontation process of facing one’s shadow proves excruciatingly painful,
because the constituent elements of the shadow directly clash with the “masks” the persona
projects for others and for society to see. However, when the ego persistently resists the aspects
of the shadow, the shadow becomes proportionately stronger to the degree the ego rejects it.

Pascal (1992) has mentioned in his book on Jung a proverbial, French axiom which states
that the more a person tries to act like an angel (denying one has a body), the more that person
acts and becomes like a beast. “To be human is to embody a paradox, according to the ancient
vision, we are ‘less than the gods, more than the beasts,” yet somehow also both” (Ketcham and
Kurtz, 2002, p. 2). The shadow must be met with sympathy and kindness like all other entities in
order to achieve a therapeutic outcome. By owning the “unacceptable” parts of ourselves which

we split off from conscious awareness into the psychic structure of the shadow, we become more
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whole. We learn to accept our imperfection, our not-godness, and the imperfection of others. In
the act of this acceptance, we gain a felt sense of belonging to humanity. This sense of
belonging brought about by the recognition of imperfection is crucial in addiction recovery
(Ketcham & Kurtz, 2002; Scharff, 2009).

While each individual possesses a personal shadow, humanity as a whole possesses a
collective shadow. The reticence to confront the dynamics of humanity’s collective shadow
manifests in such travesties as the Holocaust. Interestingly, Pascal (1992) has emphasized a
highly devastating component of our mythic, belief system regarding the archetype attached to
our collective shadow; most people typically have referred to this archetype as Satan or the devil.
According to our Western mythology, Satan, the fallen angel of pride, lies outside the possibility
of redemption and salvation. Yet, as Pascal (1992) explained, any god who condemned or would
condemn any of his creatures to perpetual torment would by definition be no better than Satan.
“Any God condemning a creature for human weakness to an eternity of torment is Satanic”
(Pascal, 1992, p. 138).

A corrective is needed in our mythic belief system by a return to and embracing of the
ideology and philosophy of the mystics who experienced a God for whom all of creation will be
redeemed as opposed to the ideology and philosophy of academic theologians and the
institutional churches and mosques (Pascal, 1992). The mystics, saints, and sages understood
and lived the spirituality of imperfection. St. Therese of Lisieux, a 19" century cloistered,
Carmelite nun, became a doctor of the church precisely because her doctrine of the little way of
spiritual childhood was a direct return to the ancient teachings of Jesus. Her little way consisted
of the acceptance of our status as God’s little children from whom all God asks are self-surrender

and gratitude and not great and heroic deeds. On the other hand, many people in Western
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civilization have been exposed to a spirituality of perfection via the institutional aspects of
monotheism, in which one must follow the commandments perfectly to be loved and accepted by
God (Ketcham & Kurtz, 2002). Perhaps this is the root of our collective and individual inability
to accept our brokenness, our not-godness?  As long as we retain the view of Satan as
unredeemable, we will always view “the other” and the rejected aspects of ourselves in the same
manner - unredeemable (Pascal, 1992). Simon (1989) has captured well the importance of
accepting our true nature and thus exercising the virtue of humility, the opposite of Satan’s pride:

God can exercise his mercy when we avow our defects. Our defects acknowledged,

instead of repelling God, draw him to us, satisfying his longing to be merciful. As this

is understood through meditation, the person realizes that those things by which he feels

unlovable are exactly what he has to offer God to attract him. (p. 163)

Dionysus, the god of wine, metaphorically captures the human tension between the longing for
transcendence and the acceptance of limitation, a tension seemingly incarnated in the addict
(Ketcham & Kurtz, 2002; Pascal, 1992).

The seven de