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Editorial
Continued Growth: Further Expansion for Integral Review
Welcome to the third issue of Integral Review. With this issue, we accomplish our goal of
producing issues on a semiannual basis, and continue to expand the community of authors,
reviewers and readers of IR. With the publication of this issue, we also announce some exciting
new additions to IR that we believe will support this community even further.
First, we are pleased to announce the formation of the Integral Review Editorial Advisory
Board. This Board is a group of highly qualified individuals who have made intellectual and
social contributions that are consistent with IR’s mission and orientation. These volunteers
provide support to the Journal’s Editorial Board by extending our community into theirs and
playing a mentoring role for our continued growth. We would like to welcome Michael
Basseches, Ervin Laszlo, Ian Mitroff, Nancy Roof, Peter Russell, and William Torbert to this
Advisory Board. You can find more information about each of these advisors on our website.
Second, we will implement online forum software to host ongoing dialogues on articles
published in IR, and we are actively soliciting and supporting participation in such dialogues.
IR’s home page has a link to information about the initial forums based on selected articles in
this issue. Please note that this issue’s first article outlines the purposes and various guidelines
related to different kinds of forums. We aim to have these dialogues begin in January.
In addition to the intrinsic value that participants in the integral dialogue forums may realize,
we believe that these online knowledge building venues may become the basis for future articles,
essays, or other types of works to be published in IR. This would become a cycle of original
contributions being built upon by the contributions made in these forums, with the outcomes of
the dialogues generating new original contributions, which may be built upon by further forums,
and so on. This would be organic knowledge building, one quality of an openly
collaborative community of inquiry.
I would also like to welcome Tom Murray to IR’s Editorial Board. Tom brings a wealth of
experience and insight into the arena of knowledge building communities, as he demonstrated in
his article in Issue #2. Our capacity to support the dialogues described above has been greatly
enhanced by his contributions to the Editorial Board, and we look forward to our continued work
together.
As a brief note, I would like to mention that we have not yet seen the launch of AQAL:
Journal of Integral Theory and Practice. Continued conversations with them have made us
aware of some of the larger changes and challenges in the Integral Institute that have continued
to have an impact on the expected publication of the journal. Thus, in this current issue, IR has
not published reviews of articles from AQAL as Issue #2’s Editorial anticipated, but we are
looking forward to doing so in the future.

On the Contents of Issue #3
As indicated above, Issue #3 begins with an outline of purposes and guidelines for integral
dialogue, in Tom Murray’s and Sara Ross’ Toward Integral Dialog: Provisional Guidelines for
Online Forums. This piece brings together elements of both authors’ experience in dialogue as a
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tool for knowledge building, combining theoretical background with practical examples and
guidelines. It will serve as a point of reference for participants in the online dialogues hosted by
IR, and its premises are transferable to other settings.
This is followed by a poem from Barbara Nussbaum, entitled Tomorrow’s Sunrise – A Plea
for the Future You, Me and We. To contribute to our reflections, Barbara takes us through a
shifting set of perspectives woven together by her sense of our common humanity.
What happens when you bring together a group of people passionate about applying integral
theory to international and local community development issues? You get Four Days in France:
An Integral Interlude, a personal narrative by Tam Lundy on the excitement, enthusiasm and
community that arose during this event. This informal report is a lovely mix of scene setting and
insightful reflection conveying the spirit of those days.
Next, we have a Rationale for an Integral Theory of Everything, a description of the broad
vision held by Ervin Laszlo on how this theory of everything could come to be. The brief,
introductory article points out the role of science in coordinating our understandings of energy
and “in-formation” that are essential to a theory of “every-thing.” We are happy to have this
contribution from one of our Editorial Advisory Board members.
This is followed by my short book review of Nathan Harter’s wonderful, recently released
Clearings in the Forest: On the Study of Leadership. I thoroughly enjoyed both the depth and
scope of vision Harter presented in this work, and highly recommend it to those interested in the
study of leadership.
Another kind of review comes from Bonnitta Roy, in The Map, the Gap, and the Territory, a
critical examination of methodological issues raised by two Matthew Rentschler articles on the
topic of Integral Art, posted on the Integral University website. Bonnitta’s approach aims to
takes us deep into the territory of art itself, to deepen how we approach making maps of such
territory.
A beautiful example of the process Bonnitta describes is found next in Andrew Campbell’s
The Dance Integral. The opening piece of art came out of a story I told him in an early email
exchange, and it continues to reveal layers of meanings and depth for both of us. Campbell
writes as an artist about the creative process in a way that is deeply illuminating, and applicable
to profoundly deep aspects of our lives.
We then have a German language opinion essay by Roland Benedikter, Three Avant-garde
Currents Within the Contemporary Intellectual Life in the United States – and in Their
Relationship to Europe. The essay, as the title indicates, examines the relationship of American
integral thought, represented by Ken Wilber, Andrew Cohen and A.H. Almaas, to what is going
on in Europe. These reflections offer a window into possible further dialogue between the
continents and strains of thought within them.
Daniel Anderson also examines different strains of integral thought, specifically in Sri
Aurobindo’s work and its influence on the origins of integral theory. Of Syntheses and Surprises:
Toward a Critical Integral Theory is a penetrating critique of how historical, contextual issues
have played unacknowledged roles in the development of integral theory. He examines the
origins of Aurobindo’s “imperative to integrate” and offers direction for steps forward toward a
critical integral theory.
Michael Commons introduces us to some of his latest thought, which crosses disciplinary
boundaries on general intelligence (g) in a paradigmatic model that transcends and includes
them. In Measuring an Approximate g in Animals and People, Commons outlines some of the
background on how theories of intelligence have developed, then indicates how his approach to
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general intelligence applies across species. This fascinating and controversial piece breaks new
ground in the field, and we are pleased to be able to publish it here.
Russ Volckmann has contributed another fine interview, this time with long-time international
development practitioner Courtney Nelson. Integral Development: An Interview with Courtney
Nelson is a wonderful journey through Nelson’s life of service with specific cases. He shares
how his work in many developing countries led him to realize why the primary emphasis should
be placed on human development when designing international aid and economic development
programs.
We conclude this issue of Integral Review with Bonnitta Roy’s A Process Model of Integral
Theory. This is a substantive work in which Bonnitta brings together Eastern concepts of process
with Western ones. It shows how a process view can open up new possibilities for understanding
aspects of integral theory such as development, cognition, and more, including our own lived
experience. This article challenges some very deep assumptions about how integral theory has
been developed, and can be mined for a long time to fully reveal its depths.
I am very pleased to see this third issue of Integral Review come together the way it has. The
variety of pieces, the depth of scholarly work, and the breadth of vision found in these pages
should serve readers well.
Sincerely,

Jonathan Reams,
Editor-in-Chief,
Integral Review
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Toward Integral Dialog:
Provisional Guidelines for Online Forums
Tom Murray and Sara Ross
Abstract: This short article announces the launch of an experiment: Integral Review (IR)
online discussion forums. It introduces their purpose and discusses the intent of the dialog
guidelines that we are developing. The guidelines stem from our desire to explore not
only integral theories but integral modes of communication and collaboration. We offer
some reflections on the kind of culture we hope the forums create, and the dialogical
behaviors, attitudes, and knowledge building characteristics that such a culture might
exhibit. We describe our initial attempt at articulating guidelines for integral dialogs,
expecting that these will evolve through participant suggestions and through the trial and
error process of using them.
Keywords: online forums, integral dialog, Integral Review, knowledge building, culture

Introduction
Starting with this issue of Integral Review (IR), we will be experimenting with online forums
for discussion about papers and other published pieces and topics in the Journal. We have several
kinds of forums in mind, each using a different set of guidelines and processes, reflecting
different degrees of structure and rigor (all will use the same discussion forum software). These
guidelines are experimental and under development. Thus, as we launch these forums, their
dialogs will be shaped by a combination of:
1. The focus of the discussion (e.g., a published work);
2. The makeup of participants (sometimes an invited group, sometimes on open group);
3. The guidelines and structure for that discussion (guidelines are described below; structure
includes such things as distinct phases of a dialog, each with a different purpose).
We hope that these dialogs will respond to a need that has been developing over recent years.
In our complex world, no single one of us has enough knowledge, exposure, and experience to
“go it alone” in meeting challenges we are interested in and venues are needed that allow
"collective intelligence" to emerge. Online tools have been touted as offering solutions meeting
this need, yet productive knowledge building can be elusive in online environments. We need
communicative spaces with more sustainability than list-serves usually provide, with their
divergent spurts of activity without closure, summary, or further use. We need spaces where we
are more than solitary bloggers and blog-commenters, and where participants have a certain level
of commitment to engagement and mutual regard. We need spaces that promote helpful critique
and feedback to refine knowledge and that build up understanding and relationship, rather than
weakening it with shoot-from-the-hip commentary. Our online dialog experiments will be one
small step toward addressing these complex concerns.

INTEGRAL REVIEW 3, 2006

Murray and Ross: Toward Integral Dialogue

5

IR’s motivation to offer these forums—and perhaps people’s motivations to participate in
them—springs from a range of intriguing questions. Some of these are: What does “integral”
look like in action (in this case communicative action) as well as in theory? What are some of the
defining characteristics of an "integral dialog?" What might integral dialog look like "on the
ground" as individuals discuss controversial issues, build knowledge collaboratively, or engage
in planning and decision making processes? There are many possible answers and visions. Here
we describe our starting point for exploring online dialog about Integral Review articles and
larger issues of theory and practice as approached from an integral perspective. Our goal is not to
characterize integral dialog in a definitive way but to engage in the "action inquiry" of
discovering its contours through engaged trial-and-error. We look forward to a collaborative coevolution of these structures and guidelines, and the culture they may create.

Characteristics of Integral Dialog
What does integral theory imply for the properties of knowledge-building dialog processes?
(We could ask the same question about integral decision-making processes, a related subject
outside the scope of this short article). To clarify what is meant here, we are not talking about
dialog that references integral theory. One should be able to evaluate a dialog taking place
between, say, urban planners or biologists, who know nothing of integral theories, and ask
whether the exchange reflects integral dialog characteristics.
The primary characteristics are that multiple perspectives are included and transcended, and
that interior realities as well as exterior realities are valued. These primary characteristics lead
necessarily to others, such as: a tolerance and resilience in the face of uncertainty, contradiction,
and ambiguity; the presence of multi-perspectival or dialectical reasoning; and an ethic of mutual
recognition and regard that compensates for the social vulnerabilities introduced by multiple
perspectives and first/second-person revelations. We expand on these characteristics below.
In a general sense the integral method is an approach that, as Ken Wilber says, "in the
presence of apparently incompatible, conflicting, or unrelated data, tries to make a productive,
creative synthesis of the divergent elements" with a "gracious, spacious, and compassionate
embrace" (Wilber, 2000, p. 49). It is not simply a non-rigorous stance that "everyone is right,"
but rather an understanding that if there are differing ideas they probably come from different
perspectives, and all perspectives have validity, rather than that every idea is right. The
distinction between perspectives and ideas is an invitation to enter more deeply into "where
someone is coming from" as we respond to their explicit words. This constitutes using a visionlogic or aperspectival form of imaginative reasoning (Wilber, 2000; Feuerstein/Gebser, 1987).
This kind of reasoning is used to not only interpret a particular claim but to holistically
contemplate what has been heard from, and of, the other and consider the threads of authentic
wisdom that may lie beneath or within the claim. Ideally, this leads not to additional layers of
troublesome assumptions about the other, but to a curiosity that fuels more dialog and deepens
mutual understanding. To transcend and include is to access a view that can hold the validities of
many perspectives, but not necessarily offer a synthetic overarching model or narrative (a single
view) that encompasses them. To transcend and include can also mean discovery that the
complexity of a subject can have multiple layers that call for a complex blend of views or
approaches. We might say that it is so rare to encounter dialogs that reveal such things, that this
alone may be a worthy reason to be curious: to discover what this would look like by developing
it first-hand.
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Opening up to multiple perspectives, both from other participants and within one's self,
exacerbates "epistemic indeterminacy"—the inherent (or revealed) uncertainties, paradoxes,
context-dependence, and dynamic unpredictabilities of knowledge and knowledge creation
(Murray, 2006a). A set of cognitive skills is needed to work within epistemic indeterminacy.
These skills have gone by various names, including: negative capability (Keats, 2004),
dialectical thinking (Basseches, 2005), proprioception of thought (Bohm, 1996), the believing
game (Elbow, 2005), reflective judgment (King & Kitchener, 1994), cognitive empathy (Vetlsen,
1994), self-distanciation (Kögler, 1992), strategist action logic (Torbert & Associates, 2004), and
the metasystematic order of hierarchical complexity (Commons & Richards, 2003). Together we
can refer to these skills as "epistemic sophistication" or "epistemic awareness" (Murray, 2006b).
Put simply, epistemic sophistication is about how individuals think and dialog about "I don't
know," "I'm absolutely sure," "I disagree" and "prove it!" in productive and respectful ways.
These skills are found in many individuals, but the challenge of the day is to discover
frameworks, methods and tools that support systematic and community-level development and
application of these skills.
Integral theory (Wilber, 2000) and action inquiry (Torbert & Associates, 2004) suggest that
dialog should include explicit first-person and second-person perspectives along with thirdperson perspectives. This means that, along with third-person orientations such as describing
objective circumstances, finding empirically validated truths, or identifying statistically probable
futures, dialog should include an acknowledgment, clarification, and/or exploration of: (a) the
values, goals, feelings, etc. of the author or speaker; (b) the relevant relationships among
participants; and (c) the values, intentions, and methods that characterize (or should characterize)
the collective process. Second-person perspectives are explicitly sought out via inquiry in dialog.
(And see Jordan's [2002] Conflict Awareness Mandala for a more detailed model of first, second,
and third person perspectives).
In addition to more traditional forms of explanation, analysis, and synthesis, an integral dialog
may contain the following types of statements that are not common in traditional academically
styled knowledge building dialogs (they are illustrated in informal vernacular, but could also
appear as more academically stylized):
-

I really don't know. But my current best guess is…
I have two seemingly opposing thoughts or impulses going on here, which are…
I was wrong about that. Thanks to your comment I checked it out and …
The author is a long time friend and colleague of mine, which may bias my opinion.
You said that you would address my three questions but as far as I can tell, you missed
the third. Would you address that one also?
I felt some frustration and anger upon reading your comment. Let me try to explain…
Let me see if I am interpreting your position correctly… Do I understand it the way that
you mean it?
Are you making this assumption…?
Would you be willing to tell me what you think I am saying, as you understand it?
Both perspectives seem valid to me, and each is valid in a different way, as follows….
What is our purpose here? Is our process aligned with it?
I think it is going to be important for us to… because …
Would some of you like to start a separate discussion thread about how we can make this
dialog more productive?
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Our guidelines encourage trust and allow for a certain level of vulnerability that we hope will
allow participants avoid the polarizing and pontificating styles found in many online venues. We
encourage revealing layers of the self and the exploration of topics and questions rife with
uncertainty, paradox, and ambiguity. In addition to behaviors that state what is known and
advocate for what is wanted, we hope to support behaviors that help participants collaboratively
unpack, examine, re-form, and create knowledge (along the lines of "letting be, letting go, and
letting come," as suggested by Otto Scharmer, 2006).
This is not an invitation to be slipshod or narcissistic. Our aim is to develop guidelines that
will support rigor, clarity, and efficient knowledge creation. Authenticity and transparency can
add critical information to knowledge building. If it is done well, it can increase communicative
efficiency over the long run. The magic of collective intentionality will manifest to the extent
that participants find the subtle balance between rigor and care, challenge and support (or, from
Murray, 2006c, integrity and perspective-taking).
Revealing and discussing the topics of interest and concern within and among individuals
(i.e., the subjective and intersubjective), and posing ideas in areas of uncertainty, opens one up to
social vulnerabilities. These vulnerabilities must be compensated for by the level of trust,
integrity, and reciprocity in the dialog space. There are two implications of this
trust/vulnerability dialectic: (a) we acknowledge that each individual needs to decide what feels
appropriate and safe to communicate, and when to apply any of the guidelines; and (b) the more
that participants apply the guidelines (perhaps "courageously"), the more safety, trust, and
integrity is created in the dialog space. The level of reciprocity attained, and the degree to which
participants own their biases, feelings, cognitive filters, etc., will depend in part on
developmental elements of each individual and in part on evolving culture of the group (Ross,
2005).
Thus, the best ways to contribute to the upward evolution of a dialog (and the knowledge it
can build) are to: (a) model the Guidelines, (b) gently offer feedback to others to help them
understand and apply the guidelines, (c) avoid condemning others who do not follow the
guidelines as you interpret them, and (d) help us and the group improve the guidelines. Our
hypothesis is that if a group self-selects through a belief that these guidelines are valuable, and if
participants agree to make a good faith effort to work within the spirit (not the letter) of the
guidelines, then subsequent dialog will benefit.

Parts of Speech
These purposes are advanced through certain types of dialog patterns, or parts of speech
(Ross, 2006; Torbert & Associates, 2004). Ideally, they include the following (examples of these
appear in the example statements above):
-

-

Advocating for a position, perspective, action, etc. (includes first-person feelings,
thoughts, concerns, etc.).
Illustrating the worth of whatever is advocated for, using examples (hypothetical or real)
to show why the proposal is sensible (includes third-person comparisons, “objective”
information, reasonable speculation with reasons given, etc.).
Framing, or re-framing, statements in first-person terms to own and claim one's
intentions, hopes, etc.
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Inquiring into others reactions to what one has said, or inquiring more deeply about what
they have said (invites second-person, intersubjective knowledge sharing).

The first two are encountered more often than the last two. The full range of variety—which
engages all three “persons” required in integral dialog—is what we hope to encourage. Thus, our
guidelines explicitly support the following modes of interaction and inquiry (explained in the
next section): self-reflexivity, using affect (i.e., emotional experience) as feedback,
authenticity/sincerity/transparency, multi-self perspectives, we-reflexivity, ideal role taking,
contradictory perspectives, synthesis/transcending and including/metasystematic perspectives,
balancing critique with appreciation and inquiry, and methodology reflection.

Open Forum Guidelines and Integral Dialog Guidelines
Our Guidelines are in two parts. First are Open Forum Guidelines, which are basic rules of
the road for participants in all Integral Review online forums. Second are Integral Dialog
Guidelines which more deeply support breadth, depth, and integration in knowledge building.
We expect to host at least two types of dialogs: dialogs open to anyone, and more structured
dialogs with limits on participation. All dialogs would be expected to use the Open Forum
Guidelines, and structured or invited dialogs would be asked to also use the Integral Dialog
Guidelines (or some variation on them tailored for the situation). One type of structured dialog
involves inviting a small number of respected individuals to respond to a paper and dialog with
the author (perhaps followed by an open dialog after the official closing of the structured dialog).
Another type of structured dialog is to collect a small group of people who agree to more
stringent rules of engagement, perhaps responding to a series of prepared questions or engaging
in a sequence of divergent and convergent dialog phases.
How can you participate? With each Integral Review issue, and occasionally between issues,
we will announce which articles (or topics) will have associated dialogs and will describe the
guidelines for each dialog. Open dialogs may begin immediately, and anyone can post in their
forums. Structured dialogs will usually have limited participation, will begin after leaving
enough time for participants to read the article (usually several weeks), and will end after a predetermined duration (usually 3-6 weeks). Some structured dialogs will have invited participants
already chosen at the time of publication. For other structured dialogs we will ask readers to
submit requests to participate (along with a little information about themselves) and will create
one or more size-limited groups from the set of interested readers. A minimum requirement for
non-invited participation is to be a member of the Integral Review e-mail announcements list
(sign up on http://integral-review.org).
The Open Forum Guidelines are straightforward, and are included in the Appendix. Below we
describe the Integral Dialog Guidelines in two parts. First are concrete "structure and form"
suggestions. Second are "attitudes and perspectives" that are meant to set the tone of the dialogs,
invite certain types of exchanges, and serve as a reference for meta-dialog aimed to self-correct
dialog in process.

Integral Dialog Guidelines-1: Structure and Form of Posts
Label paragraphs: (sequentially through the article/post, e.g., "1, 2, 3"; or hierarchically
showing sections; e.g., "3.1.5"). This will help others refer to specific claims or ideas.
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Use dialog labels: When useful, we suggest labeling statements or paragraphs with labels
such as the ones suggested below, in CAPital letters in front of your statements or paragraphs:
"FACT:" (or "INFO:"), "OPINION:" (or "HYPOTHESIS:"), "QUESTION:" (or
"REQUEST") (to balance advocacy with inquiry and curiosity)
Other possible labels include: SUGGESTION (for how to proceed with dialog or other
actions), APPRECIATION (to balance critique with acknowledgement), PROCESS (to discuss
the process or tone of the dialog), ASSUMPTION (to identify your underlying beliefs or values),
CHAT (to identify tangential posts such as "I second that idea" and "glad to see you here on this
forum").
See the guidelines below for more ideas on models for labeling.

Integral Dialog Guidelines-2: Attitudes and Perspectives
Self-Reflexivity (and metacognition). Critically examine one's own values, assumptions,
biases, and interests. Reflect on biases that may arise from culture, gender, power-dynamics, etc.
(As appropriate, be transparent about these, see transparency below.)
Affect as feedback. Strong reactions, favorable or critical, to another's idea or style are
invitations to look inward (with what David Bohm would call "proprioception of thought") and
be alert to bias, projection, black-and-white thinking, and other contractions of thought. This is
not to advise against vigorous language or strong claims, but a reminder that emotional states
may contain important information about conscious or unconscious needs, values, or goals.
Discovering the psycho-logic of our projected emotions can lead to self-knowledge-building. We
do not suggest that it is always productive to communicate to others what one discovers in such
introspection, but propose that it is worth paying attention to.
Authenticity/sincerity/transparency. Make a sincere effort to make known all information that
could be relevant to the particular problem under consideration. This might include:
-

One's true intentions, interests, needs, feelings, and desires.
Relationship to the topic (experiences and level of expertise).
Relationship to the author or participant one is commenting on.

Multi-self perspectives. Individuals are not usually "of one voice." One can explore
contradictory internal beliefs; take up opposite sides of an issue; speak from multiple inner
voices (e.g., the voice of compassion, the inner defender, the skeptic, the vulnerable child, the
voice of higher awareness, etc. See Voice Dialog, and Big Mind Process at www.bigmind.org).
One can speak from one's levels of needs/values from the Spiral Dynamics model, e.g., the
purple, red, blue, orange, green, and yellow perspectives that arise within one. One can speak
from the perspective of one's role, e.g., “in my leadership role as project manager I think… but
as a parent of teens I think...and as your friend I think…"
We-reflexivity (and meta-dialog). It may be important to reflect on group relationships and
process, to make "points of order," reflect on the quality of the dialog, or discuss the usefulness
or meaning of these guidelines.
Ideal role taking. Attempt to understand the argument from the other's perspective. This
usually requires a commitment to iterations of dialogue and learning. Making direct inquiries is
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recommendable, and spares guessing at another’s position. Usually, people welcome
opportunities to explain what they mean. This process may require putting one's world view and
cherished ideas aside (suspending) to try to enter into the world of the other (or open to a larger
space of possibility). This hypothetical role taking can be of participants, or of various
stakeholder groups.
Contradictory perspectives. Allow for paradox, ambiguity, and contradictory ideas, and
attempt to look for and articulate the questions underneath.
Synthesizing/transcending and including/metasystematic perspectives. Is there a perspective
from which the perspectives or "truths" on the table are all true in their own way? Does the
complexity of the subject matter indicate that each may be appropriate or necessary in certain
contexts (i.e., one size does not fit all)? Have all valid concerns been integrated into a conclusion
(i.e., is the conclusion nuanced enough to be adequate)? What are the strengths, weaknesses, and
differences among the various paradigms, theories, or worldviews converging in the
conversation?
Balance critique with appreciation and inquiry. The cultivation of openness, contemplative
"letting go, letting be, and letting come" can, without losing rigor, allow critique to turn into
curiosity. Dialog can build upon the strengths in another's position as well as capitalize on the
weaknesses in another's position.
Methodology reflection. There is no single or fixed set of criteria for evaluating claims or
assertions. People judge the validity of each other's claims differently for different situations.
(See methodological pluralism [Wilber, 2006], metaphorical pluralism [Lakoff & Johnson,
1999], and epistemic indeterminacy [Murray, 2006a].) The point is to try to differentiate and be
explicit about how we make these judgments (i.e., distinguish various truth/validity/meaninggenerating methodologies or criteria). There are many possible frameworks for these
differentiations, including:
-

-

-

Various truth-validating criteria, including: correspondence with objective reality;
coherence with other things that are believed; the consensus of experts or group
members; practical utility; the authority, legitimacy, or reliability of antecedent
information sources. etc.
From Habermas' validity claims framework: Is your critique about another's claim about
its: comprehensibility, truth, moral or normative rightness/appropriateness, or the
sincerity/honesty of the author?
Wilber's information sources of "eye of matter, eye of mind, or eye of spirit;" or his 8
primordial perspectives and methodologies (including phenomenology, hermeneutics,
structuralism, and empiricism).

Note that these guidelines are meant to be applied alongside (or over and above) more
standard knowledge building values. We do not discuss them here, but precision, rigor, clarity,
efficiency, accuracy, logic, and objectivity remain important to productive textual dialog. These
more traditional values can be at odds with those implied above (and at odds with each other)
and finding a combination parsimonious to each context is a matter of art and wisdom. (In Spiral
Dynamics parlance one could say that we are supporting second tier methods of knowledge
building, which must by definition transcend and include first tier methods.)
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Conclusion
In the Integral Review forums, we assume that dialog has three primary purposes:
1. Knowledge building, i.e., the collective attempt to discover or create ever more adequate
knowledge.
2. Building social capital, i.e., the community building and networking that occurs as people
interact, get to know each other and accomplish something together.
3. Deepening spiritual or transformational capital, i.e., in the ways that one grows and
develops from interactions with others with different perspectives than one's own,
engaging in self-reflection and adaptation.
Online collaborative tools can support both the external behaviors and the internal skills that
are needed for integral knowledge building, social capital building, and personal transformation
(Murray, 2006c). Such tools and their associated protocols are not guaranteed to benefit every
individual, but across a group of individuals a system of small interventions should create a
noticeable change on average and over time.
There is a dialectic or reciprocal relationship between human technological artifacts and
human development (see Collins, Shukla, & Redmiles, 2000; Vygotsky, 1978); indeed, in all of
our human activity (Ross, 2005). The technologies that we create, and the activities we
undertake, alter the environment that we operate within and end up creating us as much as we
create them. This dialectic occurs mostly inadvertently (we create technologies and undertake
activities to solve problems and meet needs, not to change ourselves) but it need not be
unconscious. Digital technologies afford unique opportunities to consciously tailor the
medium/environment of communication to support evolutionary processes. When imposed
hierarchically such tailoring can seem like social engineering, but when created collaboratively it
can be empowering and transformative. This is the “opportunity space” we hope to open up with
Integral Review dialog forums.
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Appendix—Open Forum Guidelines
1. Use real identities. All participants are asked to use their real names, no anonymous posts
or pseudonyms, please. Include contact information (email and/or home page) in posts.
2. Be respectful. Maintain a safe container for the expression of views and the emergence of
creative collaboration.
-

No attacks or threats. Avoid rumors. Respect those with differing views.
Respond respectfully to suggestions from designated online facilitators/moderators.

3. Stay on topic. Help the forum stay focused and easy to follow.
-

No advertising.
Keep to the focus of the forum in general and the topic specifically.
(Brief mention or links to of-topic items allowed in the context of on-topic
conversations).
Try to be brief and to the point--or at least include a summary of your points at
the top of your post.

4. Cite sources for facts, e.g., reference books, newspapers, web sites, etc.
5. Be curious, creative, and open to change.
-

Seek to understand other peoples' perspectives, visions, and needs. Focus on
underlying needs rather than specific strategies.
Be open to the possibility that the experiences of others may transform your
opinion.
Creatively explore strategies that meet as many needs as possible.
Don't just critique, offer positive alternatives.

6. Notice, question, and clarify assumptions. Reflect on possible biases you may have. Help
others clarify theirs.
7. Differentiate facts/information from opinions/ideas/values/needs. Diverse opinions, ideas,
and needs are natural and encouraged, but try to identify "facts" that all can agree upon.
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Tomorrow’s Sunrise – A Plea for the Future
You, Me and We
Barbara Nussbaum
Written in Santa Barbara,
Near the Brown Pelican Restaurant, Cliff Road
Inspired by Thich Nhat Hanh
Dedicated to Timothy Conway, spiritual teacher

I am the beach open and receptive
Hearing the waves, seeing the birds, enjoying the dogs,
Taking in the rhythm and energy of all I see and feel
We are the excited crests of the sea's waves
Crashing with surprised delight, Unfolding
Releasing life’s exuberant flow gently on the beach
I am the solitary resilient tree trunk
Washed ashore with no roots,
No leaves, no branches and no fruits
We are the confident sea gulls
Flying high with graceful certainty and Joy
Soaring, at times, darting down sometimes, with no clear focus
I am the cluttered pile of debris
Resting on the beach with no obvious pattern
Random wooden shapes that may please the aesthetic eye of a beachcomber
We are the dogs romping freely, flirting
With the waves’ white froth, and delighting
In our repeated forays in and out of the ocean
I am the husky puppy on a leash
Reluctantly being pulled by the owner
Wanting to go home before I am ready to leave
We are the Javanese poodles at the beach restaurant
Enjoying the prawns fed to us by our owner
Oblivious to what other dogs may or may not be eating - elsewhere
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I am the solitary person with my dogs
Delighting in the comfort and joy they bring me
Sometimes wishing that I had a real human being for a companion
We are the carefree 10 year old girls, wearing yellow helmets
Riding scooters on the pavement for fun
Unaware of other children walking five miles to school in Africa
I am the pure sound of the ocean
Loud, passionate and clear
Simply enjoying the way life is
We are the surfers, braving the waves
Sometimes standing, perfectly balanced on the board
Sometimes falling and laughing - ready to try again
I am the gentle wind, carrying the scent
Of the fresh salty seas,
Cooling the faces of the beach's visitors
We are the collective power of the waves
The serene silence of the sea, the tide gently reaching out
To mother earth and each other
I am the sun, shining with full brilliance
Illuminating the ocean in moving diamond shapes
Bringing warmth and radiance to all
We are the devoured prawns,
The unconscious dogs, the well intentioned beach visitors
We are Santa Barbara’s children
We are Africa’s children
Embracing the sun’s gentle light reflected on the ocean at sunset
Hoping that tomorrow’s sunrise, brings compassion to the world.

Barbara Nussbaum is a writer and currently works at CIDA City Campus in Johnnesburg,
South Africa, where she teaches in a masters programme on Social and Economic
Transformation. She is passionate about ubuntu, which is a South African indigenous word for
our common humanity. Her writings about ubuntu can be accessed on her website:
www.barbaranussbaum.com.
bnussbaum@mweb.co.za or barbara.nussbaum@gmail.com
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Four Days in France1: An Integral Interlude
Tam Lundy

A Call to Home
When the invitation came, I knew I had to go. A professional gathering on international
development, sponsored by Integral University (IU). Like the theory that informed it, the event
was itself a bit of a groundbreaker, the first that IU has offered. And so I went, to meet others
who are cheerfully greeting the challenge to apply integral theory in practical ways.
Four days in the south of France. In Perpignan, a medieval city on the edge of the Pyrenees.
Mediterranean air and ambiance. Palm trees and pink marble sidewalks. The crossroads of
French and Catalan cuisine. A traveler’s dream. But I was there for the talk. Integral talk.
In Canada, I work in British Columbia (BC) with BC Healthy Communities, a province-wide
initiative whose mission is to foster health, well-being and healthy development in communities
throughout British Columbia. Over the past year, in my role as Education and Development
Coordinator, I have introduced the integral model as a helpful framework to guide our thinking
and our practice. And, while community development practitioners and policy makers alike have
expressed interest and resonance, there is still much to learn about its practical application. Since
this work can be lonely at times the opportunity to talk to colleagues was like a call to home.
And so, in pink and palm treed Perpignan, I spent four days in an integral huddle. My
companions and I explored and expanded theory, shared problems and potentials, invited insights
into the projects we’re involved with, and pushed the edges of our own thinking and practice. As
happens when misfits come together, community was quick to coalesce. And the rudiments of an
international network took root. It was a good beginning.

The Incredible Thickness of Theory: A Celebration
Integral seminars typically begin with a “theory day”—an opportunity for participants to
revisit and review the theoretical foundations of Ken Wilber’s integral framework. Recently,
Ken’s work has itself evolved, from that body of work that has come to be known as “Wilber-4”
to the newer material that has emerged with the writing of Integral Spirituality, now
acknowledged as “Wilber-5.”
Wilber-4, of course, laid the theoretical foundations known as AQAL: all quadrants, all levels,
all lines, all states, and all types. Framed by four quadrants, AQAL posits four basic
perspectives: interior, exterior, individual and collective. Wilber-5 goes further. While preserving
the four native perspectives from which we view the world and experience reality arising (UL,
LL, UR, LR), Wilber-5 expands the AQAL map to include eight basic perceptions, or zones.
Each zone guides inquiry into the inside and outside view of the phenomena arising in each
quadrant. Participants observed that, weaving together research methods that effectively address
1

“A Charette for Dialogue, Innovation, and Visioning” Integral International Development Centre,
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each zone, integral methodological pluralism becomes the paradigmatic foundation from which a
truly integral inquiry can proceed.
Next, we leapt into discussion of other important theoretical contributions of Wilber-5. We
explored “altitude,” a holarchic measure that describes stage attainment in all lines of
development. From there we investigated the notion of a “Kosmic address:” the location in the
AQAL matrix from which phenomena arise (for example, attitudes, behaviours, social structures,
worldviews). The concept of a Kosmic address helps to shine light on the notion that
fundamental realities exist independent of co-created social and cultural contexts, making the
“myth of the given” harder to uphold. We also reviewed the Wilber-Combs Lattice, clarifying
that transpersonal states of consciousness can be experienced at any stage of development, and
that state experiences will be interpreted according to the stage from which they were
experienced. This, of course, adds depth to the way we interpret our everyday experiences, even
while it expands perspectives on the concept of enlightenment.
We also took some time to explore a topic that continues to confuse and perplex: the
relationship between individual and social holons. Examined closely, say some, social holons
cannot really be classified as holons at all. As Fred Kofman explains, to qualify as a holon an
entity must possess an interior dimension and an exterior dimension, each arising in cultural and
systemic contexts. 2 In other words, a holon possesses sentience. We noted that, while individuals
possess sentience, a group does not. Rather, while a group or society—as an aggregate of
individuals (or holons)—possesses intention and will, these agentic qualities cannot be assigned
to the group itself. Groups and societies possess a dominant discourse, not a dominant monad. A
clear understanding of the relationships and dynamics among individual and social holons is
particularly important for practitioners whose work is centered in the realm of culture (LL) and
social systems and structures (LR). We concluded that additional work, both theory building and
practice-shaping, is needed in this area.

Integral in Action: Stories from the Edge
This headlong dive into theory helped to frame the discussion that unfolded over the next few
days. Our stories drew on a broad range of educational and professional experiences, as
economists, lawyers, engineers, geographers, historians, university professors, and as consultants
in such diverse fields as international development, business, sustainability, community
development, and resource management. Our organizational affiliations were equally diverse,
including the World Bank, UNDP, the Inter-American Development Bank, universities, the
private sector, various levels of government, and a variety of international and domestic NGO’s.
And while our native and learned languages included English, French, Vietnamese, Spanish,
Turkish, Estonian, Dutch, German, Russian, Finnish and Kiswahili, there was another language
that united us: integral.
Amidst such diversity, it was shared language and concepts that helped us to see patterns
amongst the myriad of ways that practitioners are using the integral model in their work-in-theworld. We learned about initiatives that are applying the integral framework in community
building initiatives on many continents; these stories took us as far afield as Scotland, Georgia,
South Africa, Ethiopia, Nigeria, Bolivia, Venezuela, El Salvador and Canada. And further.

2
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We heard about initiatives that are creating integral knowledge networks, mapping indicators
of sustainability and well-being, promoting ethical leadership, building healthy community,
teaching sustainable development, managing large-scale economic development projects, and
addressing trauma in post-war societies. But while the contexts differ, our stories had a common
theme: the promise and potential that an integral perspective brings to the global need for
positive change.

Inviting Inquiry and Insight
This promise and potential for positive change was explored further as we broke into small
conversation groups. A modified World Café format gave us an opportunity to deepen our
dialogue and apply our shared knowledge and experience to emergent and urgent global
challenges. Small groups addressed a range of topics arising in earlier discussion: promoting
healthy human development, integral responses to HIV/AIDS, leadership in African contexts,
and the question of self-other boundaries (no boundary?) in international development work.
Conversations were far reaching, seeking practical responses to perplexing problems, as well as
the roots of those problems and the dynamics at play within complex issues.
We began to notice certain threads of inquiry that popped up throughout our time together.
For those who introduce integral approaches to others, a common question relates to the wisdom
of presenting the complete integral framework (AQAL), or a more subtle approach—focusing on
quadrants, for example—an approach affectionately known as “integral lite.” And when is it
appropriate to invite integral exploration without using the term at all?
Another thread of inquiry led to the observation that in development work, as in most other
disciplines, the primary emphasis is on doing. In a modern professional landscape, it is our doing
that is measured, and it is our doing that is rewarded. But integral theory reminds us of the
importance of being. And of becoming. Seen through an integral lens, our actions are intimately
related to our own developmental achievements and the evolving perspectives that they
engender, including our perspectives on the relationship between self and other. For instance,
developmental activity will look different when it is informed by a sociocentric perspective than
it will when it is carried out from a worldcentric perspective. And healthy sociocentric
perspectives are necessary foundations for an eventual shift to healthy worldcentric perspectives.
Therefore, effective and sustainable development work will pay attention to human
development—to being and becoming—not only in the people and communities we work with,
but in ourselves as practitioners. Most importantly, perhaps, our developmental attentiveness will
be most effective when it includes personal and collective shadow work. Hmmm.

Random Reflections
Our four days have come to a close. We share final thoughts, pose for pictures, and make
plans to meet again. Istanbul next year? Yes!
What do I bring home with me? First of all, an awareness that the work I do has a lot in
common with the work of my colleagues in other parts of the world. Like Adriana in El
Salvador, Yene in Ethiopia, and Will in Australia, my work fosters health, well-being, and
healthy development in people, in communities, in regions, in countries. Like Nick in Scotland,
William in Canada, and Paul in Egypt, my work attempts to address all of the factors that
influence health, well-being and healthy development: social, economic, environmental,
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physical, psychological, spiritual and cultural. Responding to the realities emerging in different
corners of the globe, the details might look different but the work is the same. And with an
integral map to guide this work, with integral concepts and language to deepen the discourse, the
inquiry will continue and the insights will grow.
I also bring home a renewed commitment to use integral language and concepts in my
development work in Canada. Some important foundations have already been laid. For example,
BC Healthy Communities has adopted an integral capacity building approach, one that addresses
the whole person within the whole community. As our website 3 explains, “an integral lens helps
us to see important interconnections among people, organizations, and sectors. An integral lens
also helps us explore the complex relationship between human activity and the environment. And
it helps us to address the interconnections among the multiple determinants of health, well-being
and healthy development.
An integral approach to capacity building recognizes that community has four dimensions:
individual and collective, interior and exterior. Our Integral Capacity Building Framework and
the Integral Map of Community work hand-in-hand, stressing the importance of paying attention
to each of these dimensions. With an integral approach, we can unify what is often a fragmented
approach to community building, making a bigger difference, a more sustainable difference.
While communities are becoming increasingly aware of the complexity of the issues that they
must address, they are less certain how to address that complexity. The integral framework offers
a simple yet comprehensive logic model to guide planning, policy making, practice and
evaluation. As Albert Einstein so famously said, “we can’t solve our problems at the same level
of thinking with which we created them.” The integral model can assist communities to take their
thinking and actions to the next level.
Finally, I came away with the insight that integral is only as good as we make it. While it
remains a theory, it lives in our heads. When it becomes embedded in our day-to-day practice, it
lives in our hearts and hands. Engaging head, heart and hands with integral intention will go a
long way toward taking community development work to the next level of thinking and action.
This is our potential. And it is also our learning edge. With the integral framework as both a
research and practice paradigm, we will make small experiments, strategic forays into less
familiar territory. With the integral framework as a guide, we will make learning and action
parallel priorities. We will examine community change contexts in all their complexity, engage
dual powers of critical thinking and inner reflection, dig into our deepest wisdom, step back a
little to allow next steps reveal themselves. Then, with renewed insight and intention, take brave
actions in the direction of our dreams.
Tam Lundy, PhD, is a consultant, educator, and mentor in the field of human and social
development. She has worked extensively with communities and with government, offering
leadership and support in capacity building, community consultation and engagement, team and
network development, and in planning and evaluation. Tam brings an integral thinking and
practice approach to her work as Education and Development Coordinator at BC Healthy
Communities. Integrally-informed resources adopted by BCHC include Tam’s Integral Capacity
Building Framework and Integral Map of Community; they can be viewed at
www.bchealthycommunities.ca.
tamlundy@shaw.ca
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Rationale for an Integral Theory of Everything1
Ervin Laszlo
There are many ways of comprehending the world: through personal insight, mystical
intuition, art, and poetry, as well as the belief systems of the world’s religions. Of the many ways
available to us, there is one that is particularly deserving of attention, for it is based on repeatable
experience, follows a rigorous method, and is subject to ongoing criticism and assessment. It is
the way of science.
Science, as a popular newspaper column tells us, matters. It matters not only because it is a
source of the new technologies that are shaping our lives and everything around us, but also
because it suggests a trustworthy way of looking at the world—and at ourselves in the world.
But looking at the world through the prism of modern science has not been a simple matter.
Until recently, science gave a fragmented picture of the world, conveyed through seemingly
independent disciplinary compartments. Even scientists have found it difficult to tell what
connects the physical universe to the living world, the living world to the world of society, and
the world of society to the domains of mind and culture. This is now changing; ever more
scientists are searching for a more integrated, more unitary world picture. This is true especially
of physicists, who are intensely at work creating “grand unified theories” and “super-grand
unified theories.” These GUTs and super-GUTs relate together the fundamental fields and forces
of nature in a logical and coherent theoretical scheme, suggesting that they had common origins.
A particularly ambitious endeavor has surfaced in quantum physics in recent years: the
attempt to create a theory of everything—a “TOE.” This project is based on string and
superstring theories (so called because in these theories elementary particles are viewed as
vibrating filaments or strings), and it uses sophisticated mathematics and multidimensional
spaces to produce a single equation that could account for all the laws of the universe. However,
the TOEs of string theorists are not the definitive answer to the quest for a unitary world picture,
for they are not really theories of every-thing—they are at best theories of every physical-thing.
A genuine TOE would include more than the mathematical formulas that give a unified
expression to the phenomena studied in this branch of quantum physics; there is more to the
universe than vibrating strings and related quantum events. Life, mind, and culture are part of the
world’s reality, and a genuine theory of everything would take them into account as well.
Ken Wilber, who wrote a book with the title A Theory of Everything, agrees: he speaks of the
“integral vision” conveyed by a genuine TOE. However, he does not offer such a theory; he
mainly discusses what it would be like, describing it in reference to the evolution of culture and
consciousness—and to his own theories. An actual, science-based integral theory of everything is
yet to be created.
A genuine TOE can be created. Although it is beyond the string and superstring theories in
the framework of which physicists attempt to formulate their own super-theory, it is well within
the scope of science itself. Indeed, the enterprise of creating a genuine TOE is simpler than the
attempt to create a physical TOE. Physical TOEs endeavor to relate together all the laws of
1
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physics in a single formula—laws that govern interactions among particles and atoms, stars and
galaxies: many already complex entities with complex interrelations. It is simpler, and more
sensible, to look for the basic laws and processes that give rise to these entities, and to their
interrelations.
The computer simulation of complex structures demonstrates that complexity is generated,
and can be explained by, basic and relatively simple starting conditions. As John von Neumann’s
cellular automata theory has shown, it is enough to identify the basic constituents of a system
and give the rules—the algorithms that govern their behavior. A finite and surprisingly simple
set of constituents governed by a small set of algorithms can generate great and seemingly
unmanageable complexity merely by allowing the process to unfold in time. A set of rules
informing a set of constituents initiates a process that orders and organizes the constituents in
time, so that they create more and more complex structures and interrelations.
An integral TOE identifies the constituents of “every-thing” and states the rules by which the
constituents relate to each other so as to form ever more complex things. It identifies the most
basic kind of things that exists; the things that generate other things without being generated by
them. Then it states the simplest possible set of rules—algorithms—that explain the emergence
of the kind of things we have reason to believe exist. If it succeeds, it will be capable of
explaining the origins of every-thing in the real world, together with the kind of relations that
prevail among them. By extrapolating into the future, it will also be able to explain the kind of
developments that are likely to occur: how the existing things transform their relations to each
other in time, and transform themselves in the process.
The new physics gives us the basis on which this ambitious enterprise can be attempted.
Using the findings of cutting-edge particle and field theories, we can identify the foundation out
of which all things are generated without itself being generated by other things. This foundation
is the virtual-energy sea known by the name of quantum vacuum. We can also draw on a large
repertory of laws that tell us how the primary constituents of reality—the particles known as
quanta—are generated in, and arise out of, this cosmic foundation.
The currently known laws by which the existing things of the world are generated from the
cosmic vacuum are laws of interaction based on the transfer and transformation of energy. These
laws turn out to be adequate to explain how real things—in the form of particle-antiparticle
pairs—are generated in and emerge out of the quantum vacuum, but not how in the course of
cosmic eons the surviving particles become structured into more and more complex things:
galaxies and stars, atoms and molecules, and on suitable planetary surfaces also into
macromolecules, cells, organisms, societies, ecologies, and entire biospheres. In order to account
for the ongoing, if by no means smooth and linear, evolution of the existing things, we need to
add an element of interaction that is additional to energy. The importance of this additional
element is now recognized by more and more scientists. It is information—information as a real
and effective factor governing evolutionary processes in all segments and domains of the known
universe.
Most of us think of information as data or what a person knows. But the reach of information
is deeper than this. Physical and life scientists are discovering that information extends far
beyond the mind of an individual person or even all persons put together. It is an inherent aspect
of both physical and biological nature. The great maverick physicist David Bohm called it
“in-formation,” meaning a process that actually “forms” the recipient. This is the expression we
shall use here.
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In-formation is not a human artifact, not something that we produce by writing, calculating,
speaking, and messaging. As ancient sages knew, and as scientists are now rediscovering, information is present in the real world and is a decisive factor in the evolution of the things that
furnish the real world. When we recognize that “in-formation” is a real and effective factor in the
universe, we obtain the basis for creating a genuine “integral TOE.”
The concept of an in-formation- and energy-imbued universe, building itself from simpler
beginnings to ever-higher peaks of complexity, is thousands of years old; it has cropped up again
and again in the history of thought. It merits being known not only by scientists, but by everyone.
First, because it is the key to creating an integral TOE, one that, though not the final word, brings
us closer to understanding the fundamental nature of all the things that exist and evolve in space
and time, whether they are atoms and galaxies, or mice and men. And second, because the information- and energy-imbued “in-formed universe” is a meaningful universe, and in our time of
accelerating change and mounting disorientation we are much in need of a meaningful view of
ourselves and of the world.
Ervin Laszlo is Founder and President of The Club of Budapest, Founder and Director of the
General Evolution Research Group, President of the Private University for Economics and
Ethics of Vienna, Fellow of the World Academy of Arts and Sciences, Member of the
International Academy of Philosophy of Science, Senator of the International Medici Academy,
and Editor of the international periodical World Futures: The Journal of General Evolution. He
is the author or co-author of forty-seven books translated into as many as twenty languages, and
the editor of another thirty volumes including a four-volume encyclopedia. Laszlo has a PhD
from the Sorbonne and is the recipient of four honorary PhD’s (from the United States, Canada,
Finland, and Hungary). He received the Peace Prize of Japan, the Goi Award in Tokyo in 2002,
and the International Mandir of Peace Prize in Assisi in 2005. He was nominated for the Nobel
Peace Prize in 2004 and was re-nominated in 2005.
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Book Review
Harter, N. (2006). Clearings in the Forest: On the Study of Leadership. West Lafayette, IN:
Purdue University Press.
I spent many years studying leadership as the focus on my graduate education, and have
encountered many attempts to describe both leadership and what the study of it is about. My
experience of most of that literature was usually disappointment, as authors tended to try more to
answer the question than to understand its scope and context. The drive to “know” the subject, to
be an “expert” in order to fulfill various motivations or needs, or even the desire to report on
research and study that proved useful in certain contexts all left me with a kind of dissatisfaction
that the scope of the question, the basis for knowledge, the rigor brought to bear was insufficient
to the nature of the subject.
In that context, I recently read Nathan Harter’s Clearings in the Forest: On the Study of
Leadership and found myself pleased to be guided on a journey that spent far more time
orienting me to the scope and nuances of this field than placing stakes in the ground to assert
positions. Harter’s metaphor of taking a walk in the forest, going down into its valley to explore
the experience of leadership, and then ascending the slopes along well chosen paths that
illuminate the meaning of leadership, helps the reader avoid being unable to see the forest for the
trees.
It is this level of Harter’s capacity to situate the reader in relation to the subject, both at the
level of the entire book, and as he focuses on each specific topic, that brings an integral flavor to
it. For instance, at the valley bottom he explores the role of image and imagination in leadership
in a way that shows how it goes beyond the limitations of theoretical or symbolic approaches.
Then, on the way up the slopes, he chooses a path of examining leadership as a sociological
form, noting different qualities of the form, structures it can take and the conditions that it arises
in. He begins with simple examples, and moves on to explore more and more complex ones.
Examining this complexity, he notes:
In other words, after taking hold of one little strand in the great ball of reality, we shall
have isolated the role of imagination – a nearly transparent moment in human experience –
and placed it in larger and larger contexts, by a process of synthesis, until very nearly
reaching world-historical patterns of continuity and change (p. 147).
Harter’s work is not superficial. He utilizes elements of pragmatism and phenomenology and
digs deep into epistemological issues inherent in the study of leadership. At times the reader may
wonder where he is going, if he is not lost in his own forest. But some patience and perseverance
rewards the reader with a perspective that shows these elements—pragmatism and
phenomenology—to be critically involved in such study. Approaches that do not take sufficient
account of them are bound to lead to the kind of disappointment I alluded to earlier.
While this is not a traditional approach to examining leadership and its study, Harter does
tackle some of its sticky issues, including notions of power, elites, and ethics. Near the end, he
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introduces a relatively obscure framework 1 for introducing the notion of verticality as a way to
situate different elements of leadership. This move adds a further element of an integral
approach. And the ever evolving nature of an integral approach to the topic is reflected in his
closing comments about the study of leadership.
I have decided that the ambivalence, uncertainty, and “dim perception of the future” that
Thompson worries about are inherent, part of the constitution of our study, never to be
resolved—at least not without distorting reality. That is my tentative position (p. 186).
Allowing Nathan Harter to be your guide on a journey through the forest of leadership studies
is not for the faint of heart, or for those looking for definitive answers on key questions. It is a
rigorous hike, rewarded at the top with a view that takes in the whole forest. Standing here and
gazing out, I feel the kind of satisfaction that comes from having a view that integrates the
breadth and depth of the landscape.

1

You can find a description of this framework in issue #2 of Integral Review, in Harter’s article
Voegelin’s Ladder
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The Map, the Gap, and the Territory
Bonnitta Roy

Introduction
Two recent articles by Matt Rentschler posted at Integral University Presents, 1 combine to
give the reader examples of how one can take up any given theme, in this case art, and codify it
into an AQAL 2 framework. In the first article, Introducing Integral Art, Rentschler fits various
art “styles” into corresponding quadrants according to the perspectives which generate the styles.
In the second article, Understanding Integral Art, he describes how the artist can improve his/her
self and art, as well as the potential of having the Muse visit more often, by simultaneously
working on all lines of development. Alternately, the art critic can apply the AQAL framework
and its concept of development along lines, levels, states, types, to improve his/her critical
analysis of the author and the work. The overall result is a kind of AQAL primer on art. I have
tried reviewing it on those terms—as a simple primer written to introduce the reader to the
AQAL model.
Still, Rentschler reminds us that it is important to distinguish an AQAL map of art like the
one he is presenting, from the actual territory, “art.” But while these two articles demonstrate that
Rentschler has a clear understanding about the categories that prescribe the AQAL model, he
seems to be unable to make clear distinctions about those “other regions”—the territories—art,
integral art, art interpretation, integral art interpretation. There are three major distinctions that I
think are germane to his articles, namely:
1. The making of an AQAL meta-map, which requires the systematic arrangement of
previous interpretations according to the AQAL model;
2. The exploration of the territory “art,” which requires what I call “gap-diving” into the
territory and reporting back;
3. The elucidation of Integral Art, which requires the “gap-diver” to explore the territory in
completely new, a-perspectival ways of seeing, thinking and experiencing, and reporting
back in terms of what Gebser 3 calls “a new form of statement.”

The making of meta-maps
While there is a certain utility in organizing large amounts of knowledge in a generalized
framework, in order to situate the reader with respect to the material, or to orient the reader with
respect to the author’s own perspective, there is also a great deal of over-simplification that
comes with the kind of systematic generalization it requires—oftentimes reducing rich ideas and
1

Both articles can be downloaded from
http://multiplex.integralinstitute.org/Public/cs/files/35/integral_art/default.aspx
2
AQAL is an acronym coined by Ken Wilber, corresponding to All Quadrants All Lines, ideas used in
his work.
3 Gebser (1985, p. 308)
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complex human endeavor to conveniently distributed categories. This is the kind of approach
that produces textbook primers, like those sweeping books on art history that introduce students
to the various “art-isms:” expressionism, formalism, romanticism, neo-romanticism, and the like.
Rentschler’s article demonstrates how we can re-align these convenient judgments into
AQAL terms. My sense of this, however, is that by doing so we are creating, as it were, a map
twice-removed from the territory. It seems to me more valuable to describe how those primers
failed us in the first place by giving us the impression that entire realms of human endeavor can
be easily codified in such convenient terms as “expressionism” or “formalism” because they
limit their interpretation to mono-logical domains.
It also seems to me that it would be more valuable to re-examine the actual territory, and look
with new eyes—eyes that are liberated from the previous modes of interpretation that by
delimiting experience into categories, also limit our experience to those categories. Not only to
reiterate the subjective (in AQAL shorthand, the upper left or UL) aspect of Expressionism, for
example, but to show how even Expressionism, which is conveniently judged to be an UL
enterprise, is inextricably constituted by, and inimically interweaves itself into, all the other
domains. To show that the convenient but partial truth about Expressionism is “it is UL;” but the
inconvenient truth about Expressionism, as with all human endeavors, is the constant confronting
and testing of limits, stretching and smashing of boundaries—creating and destroying
interpretations all at once. No art, no artist, no enterprise, no idea, no methodology is ever
situated in just one quadrant—however convenient to categorize them in such a way. It seems to
me that an Integral approach on Expressionist artists would be to show how the regions of their
minds, their work, their culture, their world, are in constant dynamic relationship, continually
testing and crossing the tentative boundaries between domains of understanding and spheres of
meaning. Doing this would, I believe, help us get closer to their territory.

Gap-diving the territory
Rentschler warns us, toward the end of the second article, “The map, however, should not be
mistaken for the territory; the model should never get in the way of the Muse.” The point, well
taken, is that there is a gap between the map and the territory, the model and the Muse.
Moreover, we realize there is a gap. Furthermore, for the first time in history we have the ability
to create meta-systemic maps to describe the gap. However, Rentschler’s article is supposedly
about art, supposedly about the territory that is art—and therein lays the confusion. These articles
are not actually about art, they don’t actually go there, into the territory. These articles are
exercises in AQAL map making.
To write authentically about any territory, such as “art,” one has to go there—to take a dive
into that gap, plunging toward the territory as deep and as far as one can let oneself go. To
extend the metaphor, we have to dive for as long as we can hold our breath—which is the
suspension of making convenient interpretations for as long as it takes to touch bedrock. And
then—and only then—are we qualified to report back. What was it like? How deep did you go?
What did you discover? Did you touch the face of the Muse? “Go on,” I want to shout out to
Rentschler, “dive in. Be a gap-diver!”
It is terribly difficult to be a good gap diver. For this we have the words of greater thinkers
and writers, greater artists than ourselves. Here are some examples of writing from the territory:
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To be an artist, you need a teacher. And it is for this reason, above all, that I began
collecting carpets. Many years ago I began to realize that carpets had an immense lesson to
teach me. That as organized examples of wholeness or oneness in space, they reach levels
which are only very rarely realized in buildings. I realized, in short, that the makers of
carpets knew something which, if I could master it, would teach me an enormous amount
about my own art. 4
The Chinese sage said that one must grow with the tree. I know nothing truer. … By
entering into the object one comes into one’s own … and in the work, I found myself. 5
In this way the Kimberly rock art of the past has been incorporated within an interpretive
schema of the present: the Wandjina on the one hand, repainted again and again over time
becoming one with the present. 6
It is possible—even probable—that a growing, evolving awareness may hold sway, and a
society may come to exist in which the integrated, unified relation to the world, in which
individual feeling, the form of the world, and the feelings of others, are woven together in
a less and less broken whole. There [must be]… a direct connection between the living
structure of the world and the achieved person-ness we experience in ourselves. 7
But sensing that nothing opposes it—supposing that there are also lines and forms as well
as colors on the other innumerable planets and suns—it would remain praiseworthy of us
to maintain a certain serenity with regard to the possibilities of painting under superior and
changed conditions of existence, an existence changed by a phenomenon no queerer and no
more surprising that the transformation of the caterpillar into a butterfly, or of the white
grub into a cockchafer. The existence of painter-butterfly would have for its field of action
one of the innumerable heavenly bodies, which would perhaps be no more inaccessible to
us, after death, than the black dots which symbolize towns and villages on geographical
maps are in our terrestrial existence. 8
Nature is not at the surface but in the depths, and colors are expression of this depth at the
surface; they surge up from the roots of the world. 9
Or we might look to traditions like Japanese calligraphy, where the ink, the painter, the
painting, the environment, the past and the present pivot on the here and now, gathering in a field
of opening in a moment of ripeness.

4

Alexander (1993, p. 15)
Matisse, quoted in Neret (2002, p. 85)
6
Morphy (1998, p. 59)
7
Alexander (2004, p. 265)
8
Van Gogh, quoted in Erickson (1998, p. 168)
9
Cezanne, quoted in Gebser (1985, p. 486)
5
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Integral Art
In his seminal work The Ever Present Origin, Jean Gebser points out a critical distinction
between the Rational Level tendency to codify perspectives, that is to arrange any number of
perspectives according to their relations in systematic terms (aka, making maps) and the Integral
Level which goes beyond the mapping of perspectives, beyond even the making of perspectives,
into thinking and experiencing in a-perspectival ways. This is a difficult idea to come to terms
with if one has already relegated (in one’s mind, through various exercises) all of the territory to
a map of perspectives. If we have trained ourselves to see everything and everywhere through
AQAL eyes, how can we understand the meaning of a-perspectival, or ever come to accepting
such a possibility of a-perspectival thinking and experience? The significant question I have
then, is how do we get from where we are, to Integral; from AQAL to A-perspectival?
According to Gebser, we need a new form of statement:
If we do not decide to risk “upsetting” some persons and things, and indicate the
inadequacy of systems with their categorical rigidities, we will not be able to approach the
new world reality. … [There] is a clear indication that the qualities of time which are today
pressing toward awareness cannot be expressed in mere categorical systems. …We are
compelled, in other words, to find a new form of statement. 10
As Integral writers, we need to be experimenting with new forms of statement. As integral
thinkers, we need to go beyond the very horizons of thought and experience we have just
recently come to define. Here is where Integral Art comes into play. Every age has their artists to
forge the way into the next, to pierce through all our convenient truths into uncharted territory.
We need only to be open to what they have to show and tell, despite the dissonance in us it might
create, and in spite of all of what we know.
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Gently Gently Gently
Acrylic on canvas, mounted on paper, 30cm diameter.

Andrew Campbell

The Dance Integral
Picasso wrote that there is no abstract art.
You just always start with something. Afterwards you can remove all traces of reality.
There is no danger there anyway, because the idea of the object will have left an indelible
mark. It was what started the artist off, excited his ideas, and stirred up his emotions.
When I paint a picture I am not concerned with the fact that two people may be
represented in it. Those two people once existed for me but they exist no longer. My
vision of them gave me a little emotion, then little by little they became for me a fiction,
and then they disappeared altogether, or rather they were transformed into all kinds of
problems, so that they became for me no longer two people but forms and colours - forms
and colours which nevertheless resume an experience of two people and preserve the
vibration of their life (1972, p. 64).
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The Painting Table, garden, North Moreton, summer 2006

In the Rich Vibrating Ground
In 1998 I facilitated a three day programme with a group of people; among them was the
wife of a wealthy property developer. To give an idea, in 2003-4 he paid himself a salary of
22 million pounds sterling. This young and beautiful woman came up to me in a session
break, just prior to my workshop. She briefly explained that she had trained at art school, but
had since lost her creativity, despite having a wonderful studio in London. She was, she said,
facing the prospect of ‘painting’ with some dread and anxiety.
I told her about my first teacher, Leonard McComb RA who had, at the age of fifty,
destroyed a lifetime’s work, describing it as ‘frozen.’ He then had a moment of metanoia,
while ‘copying’ a small JMW Turner in the National Gallery, a study of ‘Mackerel’ - seeing,
for the first time the way that he had ‘captured light’ through placing tiny speckles of ‘china
white’ into the translucent ground. His images then ‘grew’ over a period of years from these
small, strangely-incredibly lighted applications of watercolour to ground—sometimes making
subjects appear as ephemeral ghosts, transparent. Often he would flick random paint onto the
surface, as he worked. The paradox was that they became more stilled, more monumental
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within the disturbances. So, I suggested she take the water and the paper and paint with no
colour, since this would have a liberating effect in several directions. I spoke about the way
that the water would bring the paper (dead tree fibres) back to life, and it would buckle as if
in memory of its own water born life ;-). Liveness essentiality . . . becoming-being. As the
conversation progressed, I shared with her that I had no children, and that I had a dog, called
Bucket. And that Bucket would curl up and sleep with me, nestling as if he were a child in a
womb.
During my workshop on that occasion, I told her and the 30 or so others in the hall about
my life and work and learning, about agape as unconditional love (Agape) which I'd come to
see as unconditional collapse, which releases free energy. The day passed. I didn’t follow her
progress through the session and I never saw her outputs.
Two years later I was invited to attend another group workshop, but not to facilitate, at the
same venue. The large manorial barn was already full, and they were about to be addressed
by a Benedictine monk. I took a chair, right at the far end of the barn at the back. A man
stood up. It was the woman’s husband.
“I would like to point out that man, the one sitting over there. He worked with my wife
and me a few years ago, here.” “(Andrew) I would like you to know that my wife has since
had a child, and we have given her a middle name, stemming from what you taught us that
day, about love, her name is Agape.”
I don’t recall that I spoke to the couple during those whole two days either. Shortly after
this I broke my association with the consulting group, who had convened the sessions.
In general, I understand all these events as examples of a ‘creative collapse.’ These in turn
release tiny quanta of ‘free-energy.’ The trick, I have found, is to follow the ‘free energy’
back to the ground ;-).

In the Poor Vibrating Ground
Recently I shared an intimate conversation with an Integral scholar and practitioner. It
involved complex dynamical properties, implied above, but the deepness of the nature of it
precludes the kind of narrative given already. Therefore, I will, as Rosch implies it, slip it to
the reader sideways.
Recently I was in the home of a client who lives, as they say, on the other side of the track.
Her life is one of unremitting difficulty, boredom and background intimidation.
She has noble aspirations, to become a scientist, but she lacks the most basic education,
she is saddled with a partner who never works, his friends regularly invade her home where
they live on minimal ‘state benefits’ and the life she lives is one of ‘confusion.’ She has two
children, a daughter of about three and a son of eight months.
While we were simply waiting one day, I was on the floor, playing with the daughter, who
was building forms with long coloured lines, the kind that molecular scientists make models
of atomic structures from. But it was the child’s development toy. I could see she was deeply
involved.
Suddenly, in and out of my peripheral vision, the eight month old began to approach. He
was on all fours. Then, his tiny warm hand reached out, and touched me.
It was a shockingly gentle moment, because it became a continuum—just as a snowflake
slides upon its own melting—he rose up, using me as his ladder, until after just a little time he
was standing there, just under my face. His face was purest pink—no other word conveys the
palpable aliveness. His hair was yellow and his eyes sky blue. Our eyes met and, somehow,
his very soul entered. It was as if a Buddha has come to sit beside me, a large mountain
beside a tiny one; a large hill next to a small hill.
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In this moment I realised that I had ‘suffered’ a Metanoiaical moment. A deeply spiritual
happening. The small mountain was the large one and the large one the small—an
impossible exchange had taken place. Though the purpose is still unresolved, in the image
placed here is a partial resolution.

Gently, Gently, Gently, Four Angels
I want to paint men and women with that something of the eternal which the halo used
to symbolize. Ah! Portraiture with the thoughts, the soul of the model in it, which is
what I think, must come. So I am always between two currents of thought . . . to
express hope by some star, and the eagerness of a soul by a sunset radiance. Vincent
van Gogh (Hammacher & Hammacher, 1982, p. 163).
Anton Ehrenzweig (The Hidden Order of Art, 1967) wrote, “the artist when working could
produce works and internal states of extreme ‘de-differentiation’” (Glover, 2005). That’s an
important word with an equally important meaning for us. De-differentiation is an all
embracing way of looking and is used, according to Ehrenzweig, by artists to really see the
parts of a composition as well as see the whole, simultaneously.
A state acquired like that of scattering the attention (like so many seeds of corn into the
ground in a farming culture and community, a living into dying and back again in season) to
such an extent that it is not even necessarily retained by our conscious memory. Our cocreative work, whatever it is—paintings, writing, compositions—seem to have ‘just
happened’ and resolve themselves without conscious intervention. Such an ‘un-looking’ way
as this is full of the paradoxical. It is a new form of vision.
It could be called paradoxically, the structure of spontaneity. Ehrenzweig considered this
‘non-linear’ (‘polyphonic’) and ‘undifferentiated scanning’ looking and working as being
superior to our often over anxious, overtly self conscious and often restricting ‘linear’ ways,
and especially our over-intellectual reasoning. Through this suspending (his term), by
entering the undifferentiating process, people may contact, even overlap (‘nesting’ and
‘integral’ are technical terms that come to mind), with aspects of themselves that were
hitherto unmet in both self and work. (The ‘appearance’ of the/any artwork, its ‘forming’ of
itself, is very unimportant, even in art based workshops or retreats. It could be an
arrangement of sticks, leaves or ideas.) What matters is the opening of a new relationship, a
willingness to generate dialogue between the person and his/her deeper self—nature to
Nature. Maybe it starts to resonate with those elements in the larger fields, in which he or she
lives and operates, so that, Something like a true (more authentic) conversation takes place
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between the person and his or her own work. This ‘medium,’ by frustrating the purely
conscious intentions you will inevitably bring to the project, allows contact with more
submerged parts of his or her own personality and draws them up for contemplation. While
we may struggle with (the) new medium, unknown to oneself we wrestle with the
unconscious personality revealed by the work – or work of art. (David Bohm pointed out long
ago that the basis for the word ‘Art’ was from the verb, to fit.) “Taking back from the work
on a conscious level what has been projected into it on an unconscious level, (making it fit
again) is perhaps the most fruitful and properly painful result of authentic creativity” (Bohm,
1998).
You and I like the parent as a creator of children, have to accept that their work has an
‘independent life’ and acceptance of this requires humility and perhaps a little genuine
suffering. Hannah Arendt, the pupil of philosopher Martin Heidegger, recognized herself that
once we have written or created something and ‘let it go’ out and into the world by sharing it
with others, then we have to accept that we no longer control it, but that we may continue to
learn from what others do with it.
The . . . world begins by making splits, then drawing boundaries, then solidifying these
boundaries. Then we fool ourselves into believing what we have made ourselves see.
Solidifying boundaries is very comfortable, because it allows us to deny our
experience.... We miss the whole system (Bateson, 1978, p. 44).
Some years ago I shared some imagery inspired by Francisco Varela’s work, sharing my
own ideas, art-work and personality is something I have learned to do in new ways since I
became aware of the Internet. Caroline Hegedus (2003, personal communication) said
something interesting to me about those works, as she experienced them and as someone
who’d met Varela:
“...my sense was that you ‘received’ the images rather than making something you
‘thought’ about.... (and) The fact that you did this on glass is quite intriguing to me also...
when I started writing the book on John (Fetzer), I had an image of a glass book that was
laying open, and that was a very important image for me as I began to write. I understood
it to be about the process for the book.”
Ehrenzweig explicitly and firmly believed that perception was implicated in both

conscious and unconscious mental processes. He puts forward his main thesis that (authentic)
artwork has a hidden substructure, which can seem disruptive, disordered and chaotic only to
conscious perception. However, working alongside the gestalt preoccupied conscious mind is
what he calls ‘unconscious scanning,’ where ‘depth minds’ perceives the hidden substructure
beneath. It is this (creative) tension between an apparent surface order and the deeper
structure which appears chaotic to the conscious perception, which is the essence of creative
and aesthetic perception. (His work should also be read, he advised, with the same kind of
‘unconscious scanning.’)
I have always kept in mind since the seventies, that creativity is defined by Ehrenzweig as
the ‘capacity for transforming the chaotic aspect of undifferentiating into a hidden order that
can be encompassed by a comprehensive (syncretistic) vision, and that ‘conscious surface
coherence has to be disrupted in order to bring unconscious form discipline into its own.’
However, because this ‘unconscious form’ cannot be consciously analysed in rational terms,
we must rely on our ‘low level sensibility’ to distinguish ‘irresponsible arty-crafty gimmicks
from truly creative art ruled by an inner necessity.’ David Bohm (1998) said something very

INTEGRAL REVIEW 3, 2006

Campbell: The Dance Integral

34

similar when he wrote, “For me, giving simple attention – a finer faster process than
confusion – is itself the primary creative act.”
Imagine an infinite sea of energy filling empty space, with waves moving around in
there, occasionally coming together and producing an intense pulse. Let's say one
particular ‘pulse’ comes together and expands, creating our universe of space-time and
matter. But there could well be other such pulses. To us, that pulse looks like a big
bang; in a greater context, it's a little ripple. Everything emerges by unfoldment from
the holomovement, then enfolds back into the implicate order. I call the enfolding
process "implicating," and the unfolding "explicating." This implicate and explicate
together are a flowing, undivided wholeness. Every part of the universe is related to
every other part but in different degrees. There are two experiences: One is movement
in relation to other things; the other is the sense of flow. The movement of meaning is
the sense of flow (Peat & Briggs, 1987/2006).
People are essentially polyphrenic.
Schizophrenia is a disease of the human condition, and polyphrenia—the orchestration
of our many selves—is our extended health. We have a vast crew within that used to be
called sub-personalities. But I think it has more autonomy than that, and we have to
speak to 'the cook' and 'the healer' and 'the therapist' within. And 'the mechanic’ . . .
And you allow them to come into the forefront, so that local ego and its limiting and
habituated structures are pushed aside for the time being . . . It's who you bring out of
the background into the foreground that makes the difference as to how you feel about
things. Or, as Francis of Assisi put it, 'What we are looking for is who is
looking'" (Houston, 2006).
“You have taught me to look at nature, very closely” Pupil ;-) 20th Nov. 2006
A few days ago, early in a cold morning I passed by a dead tree, within the branches of
which clattered a frantic dove; it rose and fell, rose and fell again, and again. Then it fell out
to the ground. I picked it up and I saw its eyes were closed. It was blind. I took it to the open
field and threw it into the air, but it flew straight into a tree and fell again. I picked it up a
second time. I saw its eyes were still shut. I kissed each eye and each opened, I threw it into
the air once more, it flew. It flew away. No miracle. I saw that its eyelids had been frozen
together by the coldness.
Since everyone is different, I cannot give one strategy that will work for everybody.
For some, the contemplative path is a real path; for others, who are more kinesthetic,
say, it may be a walk or a dance. . . Joseph Campbell used to tell me he got his finest
ideas just editing his manuscripts, just crossing out words on yellow pads. So what I'm
suggesting is that there are as many strategies as there are people. . . For me, it means
getting up at five o'clock in the morning (because I'm a lark; I'm not an owl)....
(Houston, 2006)

Brigg’s Reflectaphors
Briggs has worked with both Dave Peat and David Bohm. He thinks his term Reflectaphor
is a ‘hinge’ of another form of a ‘hidden order’ both in art objects and also the creative
process of the artist herself.
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According to Briggs, Bohm stated that matter and energy continually unfold and enfold,
appearing in particular (explicate) forms like photons and mountains and then disappearing
into the (implicate) background. For Bohm this primordial unending movement from
implicate to explicate and back again implies the whole. He calls it ‘holomovement’ and
considers it primary to all natural law. In a metaphor, an analogous sort of thing seems to
happen with meaning.
Recently one of the many subtleties of the often paradoxical movement of meaning
through metaphor surfaced during a class discussion. I was explaining that I personally
experienced the image as a flight of birds in formation very high up and silent, wordless.
Then someone in the class pointed out that birds in flight often make quite a bit of noise, also
not words, but probably communication of some sort and we realized such an image could
also fit the class metaphor. Obviously, taking that angle on the metaphor alters and
broadens—in Bohm's terms unfolds and enfolds—one's conception of its meaning. In the
movement through the mind of the old conception and the new, one gets a taste of the whole.
This suggests the metaphor is meaning as an ongoing process and perception rather than
meaning as the conclusions of knowledge.
At present, neuroscience is only beginning to grapple with the immensely intricate
questions of how consciousness works. But whatever the specific mechanisms, it seems
plausible to generalize that a great deal of conscious processing (including layers of the
unconscious and perception) relies on some form of comparison and contrast activity. These
comparing and contrasting activities then refold into the background (implicate) levels of the
brain to set the stage for further comparisons and contrasts.
The word metaphor comes from the Greek meta and Aryan medhi which mean 'middle,
between, among and beyond' and from the Greek, Chore derived from phoros, 'to carry or to
bear.' The word 'reflect' comes from the Greek re and flex which means 'bending back or
bending again.' Putting these together, a reflectaphor can be thought of as having the quality
of carrying between and beyond by a constant bending back. One side of the reflectaphor is
carried over to the other, but then is reflected or carried back again and, therefore, once again
beyond. The comparison/contrast design of the reflectaphor propels this movement, bending
the mind back again and beyond, giving no rest in conclusion. Between the elements of a
reflectaphor there is no meaning as such; the meaning is the continual revelation what Bohm
calls unfoldment and unfoldment of this reflective movement.
Two further important dimensions of the 'reflect' in reflectaphor will also become
apparent as we probe deeper into artistic process and structure. First, a reflectaphor
mirrors the apprehender of the reflectaphor so that, as Bohm would say, the observer
becomes revealed as the observed. Second, a reflectaphor in the context of a particular
artwork is mirroring other reflectaphors in that context and in fact is a reflection of the
whole of that context (Briggs, 1987/2006).
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Leo Minnigh PhD, Spain OÆ Leo’s ‘Self ÅOÆ Portrait’ ÅO Leo’s journal page while
being carried to me, 2002
“I have no idea how that picture I painted appeared, maybe there was something in the
strange atmosphere of your garden that day” (L. Minnigh, personal communication,
2003).
“So a moment enfolds all the past? Yes, but the recent past is enfolded more strongly.”
(Peat & Briggs, 1987/2006).
In the art of painting, reflectaphors exist on a number of levels and are articulated
through numerous techniques. For example, reflectaphors can be created when a
painting of one thing looks subliminally like another - a building that looks subtly like a
face, a range of mountains that is as sensuous as a reclining body (Briggs, 1987/2006).
At times there emanated from people almost palpable extensions of themselves, and
certain objects possessed a special dimensionality. A small puddle iridescent with spilt
oil and reflecting a patch of mid-western sky would suddenly expand for an endless
split-second to encompass my entire universe (Unknown, sculptor, as cited in Briggs,
1987/2006).
This glance of this*other-ness becomes for the artist a touchstone or what Henry James
called a 'germ' out of which the piece evolves. The germ might also be thought of as
something which serves the artist as a sudden window, opening between the explicate and the
implicate. The evolution of the piece out of that germ (a process which Frost described as like
ice riding on its own melting) is a reflectaphoric evolution, each element emerging in X/Y
tension with others. In a peculiar and often quite indirect way, the inspiration for the creation
and the thing created began to mirror each other. The initial perception is that some one
element idea, memory, melody, contained the whole, and, in the end, the creator produces a
form in which each unique element reflects the whole of the piece. Then, since each element
in the piece stands or moves beyond itself, the piece as a whole stands beyond itself which,
again, is in keeping with the standing beyond quality of the piece's inspiration or germ.
The artist's biography also enters strongly into this process. As Rothenberg (1979) has
pointed out, many elements of creative works arise out of superimposing remembered or
personal experience on to the constraints of the piece. For example, in creating a character, a
novelist may adopt personality traits of someone he has actually known or read about as well
as his own personality traits, he then finds these traits modified, shaped and coordinated by
the imagined events and other characters in his story. The fateful balancing of this unfolding
X/Y (which can become exceedingly complex) enters into such important issues as finding
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the proper 'distance' on the piece, attaining an authentic 'persona' or style and achieving the
appropriate voice or tone for the work.
In the evolution of the artwork, the artist doesn't make choices according to some
analyzable logic or pattern, but chooses elements that feel 'right,' in harmony with the
this*other-ness of the germ. In this process, the particular, the individual, the puddle
iridescent with oil, the two roads in the woods, the artist's own life becomes the universal.
The universal, in turn, is revealed as something immediately present to our senses, the place
where implicate and explicate have coalesced.
The reflectaphor is a hinge between the explicate order of our familiar reality (the grain
of sand) and the implicate order (the whole implied by the sand). If we were to observe
objects around us as grains of sand, as this*other-nesses, could this provide a new
perspective into - evolution? Should our scientific explanations of natural phenomena
have a comparison/contrast dynamic between implicate and explicate; between analysis
and what lies beyond analysis? Bohm himself has been an advocate of this position. If
we were to take such an approach seriously, how would the universe appear to us and
how would we perceive nature's laws? Might, for example, the unknown then become a
vivid dimension of our experience of the known similar to what happens in metaphor
when the unknown emerges out of the junction between the two known terms? In a
work of art, only when the unknown or ambiguity is present does one implicitly
perceive the whole of the piece and the whole beyond the piece. What would be the
role of the observer and the observed in such an X/Y relationship? For ages artists have
been portraying the physical world as a reflection of the mind, heart and soul of human
beings - and vice-versa. What if the artists are right and the world around us is literally
a mirror of our minds (Briggs, 1987/2006).

Mountain Man Acrylics on paper, Unknown (workshop) Artist, 1998
[In this artwork above, one might see that there are two orange ‘marks’ that give to the
blue motif the appearance of eyes. What appeared to have happened is that one person had
put their partly ‘orange’ picture ‘face down’ on this ‘blue’ one, so leaving a faint imprint. In
this way, the blue motif becomes like a Zen mountain, which is somehow now ‘alive’ and has
become here a reflectaphor for Brigg’s reflectaphor. When this happens in ‘printing,’ it is
called a ‘kiss’ ;-)]
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Drei Avantgarde-Strömungen des heutigen USGeisteslebens – und ihre Beziehung zu Europa
Three avant-garde currents within the contemporary
intellectual life in the United States – and in their
relationship to Europe
Roland Benedikter
Zusammenfassung: Die heutigen USA gelten vielen als Vorreiter auf dem Weg zur
integrativen Erneuerung von Wissenschafts- und Erkenntnisparadigmen. Dies vor allem
im Bereich der traditionellen Kern- und Grundlagen-Wissenschaft der neuzeitlichen
Universität: der Philosophie und der historisch aus ihr erwachsenen Psychologien. Seit
einigen Jahren ist in den USA in der Tat eine Entwicklung im Gang, welche die
Einseitigkeiten des nominalistisch-subjektivistischen Paradigmas der „Postmoderne“,
welches aus ideengeschichtlicher Sicht die Epoche zwischen 1979 und 2001 geprägt hat,
um einen neuen geistigen Objektivismus ausgleichen und beide zu einem neuen,
„subjektiv-objektiven“ Paradigma integrieren will. Diese Entwicklung findet ihren
Ausdruck in drei exemplarischen Avantgarde-Strömungen, die im vorliegenden Beitrag
vorgestellt sowie auf Charakteristiken und Wechselbeziehungen untersucht werden.
Dabei erweist sich, dass die heutige ideengeschichtliche Avantgarde der USA in
Kernterminologie, historischer Kontinuität und Ausrichtung stark pazifisch-asiatisch,
aber noch zu wenig atlantisch-europäisch geprägt ist. Das scheint mit ein Grund dafür zu
sein, warum diese Avantgarde-Ansätze trotz ihres hochwertigen Anregungs- und
Innovations-Potentials im Hinblick auf ein ganzheitliches Wissenschafts-Paradigma für
das 21. Jahrhundert noch unübersehbare Schwierigkeiten haben, den atlantischeuropäisch geprägten Hauptstrom des Geistes-, Kultur- und politisch-sozialen Lebens
ihrer Gesellschaft zu erreichen. Es zeigt sich, dass der innere Ausgleich zwischen
pazifischen und atlantischen Ideen-Einflüssen eine der zentralen Herausforderungen für
diese Avantgarde-Strömungen, aber darüber hinaus im Spiegelverhältnis auch für das
europäische Kultur- und Gesellschafts-Paradigma sowie für die Entwicklung der
integralen Bewegungen auf Weltebene insgesamt ist.
Schlüsselwörter: Integrale Bewegungen, Weltphilosophie, Paradigmen-Erneuerung,
Ganzheitliche Wissenschaft, Ideengeschichtliches Verhältnis USA-Europa, Ken Wilber,
Andrew Cohen, A.H. Almaas, Freimaurerei, Rosenkreuzertum, Anthroposophie,
Theosophie
Abstract: Many intellectuals consider the U.S. of today a forerunner for an integrative
renewal of scientific and cognitive paradigms, particularly in the field of philosophy and
psychology. Indeed, since a few years there have been tendencies which try to
compensate the onesidedness of the nominalistic-subjectivistic paradigm of
“postmodernism”—which from a historical point of view characterized the period
between 1979 and 2001—by a new kind of intellectual objectivism, and to integrate both
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into a new, “subjective-objective” paradigm. This trend is represented by three exemplary
avant-garde currents which are examined in their characteristics and correlations. It turns
out that the basic terminology, historical continuity and orientation of these intellectualhistorical avant-garde currents in the U.S. are characterized by Pacific-Asian influences
rather than by Atlantic-European ones. This seems to explain at least in part, why in spite
of their high-quality innovation potential these avant-garde approaches, in view of a
holistic science paradigm for the 21st century, still have problems to reach the mainstream
of the intellectual, cultural and politico-social life of their society. It becomes apparent
that the harmony of Pacific and Atlantic influences of ideas and intellectual traditions
poses a central challenge to these three avant-garde currents, but also to the European
cultural and social paradigm, as well as to the development of integral currents
worldwide.
Keywords: A.H. Almaas, anthroposophy, Andrew Cohen, freemasonry, holistic science,
intellectual-historical relationship U.S.-Europe, integral currents, renewal of paradigms,
rosicrucianism, theosophy, world philosophy, Ken Wilber.

Einleitung
Wer sich mit dem US-amerikanischen Geistesleben der Gegenwart auseinandersetzt, begegnet
heute einerseits der Wiederauferstehung der konfessionellen Glaubens-Religionen seit der
weltpolitischen Wende 1989-91, andererseits den Resten des New Age der 1980er und 1990er
Jahre. Beide Strömungen agieren tendenziell fundamentalistisch und regressiv; der Unterschied
zwischen ihnen ist die tendenziell expansive Haltung der traditionellen Religionen und die
tendenziell defensive Haltung des New Age. Darüber hinaus begegnet man heute in den USA
aber auch drei grossen, ihrem Anspruch nach integrativ-fortschrittlichen Impulsen, die nach einer
„rationalen Spiritualität“ im Sinne eines neuen Gesamt-Paradigmas für die gegenwärtig
entstehende erste Welt-Kultur tasten: Einer philosophisch-wissenschaftlichen integralen
Strömung (Ken Wilber), einer kommunitarisch-intersubjektiven integralen Strömung (Andrew
Cohen) und einer psychologisch-introspektiven integralen Strömung (A. H. Almaas). 1
Alle diese drei Avantgarde-Strömungen verfolgen das Ziel umfassender geistiger,
gesellschaftlicher und politisch-sozialer Erneuerung aus dem Geist einer spirituell angereicherten
Aufklärung. Alle drei versuchen, Wissenschaft, Rationalität und Spiritualität in neuer Weise zu
integrieren. Alle drei versuchen, sowohl natur- wie geisteswissenschaftlichen und
psychologischen Objektivismus mit seinen „postmodern“-subjektkritischen Antigonen zu
verbinden. Das heißt: alle drei versuchen eine neue Synthese zwischen „Nominalismus“ und
1

Ich nehme die folgenden Kategorisierungen hier vor, um die drei Strömungen einführend zu
charakterisieren. Festzuhalten ist, dass damit nur ihre Schwerpunkt-Setzungen typologisch charakterisiert
werden. Bei genauerem Eindringen in deren Gehalte wird das Bild selbstverständlich komplexer, und es
zeigt sich, dass jede der drei Strömungen auch Elemente der jeweils anderen enthält. So sind bei Ken
Wilber genauso psychologisch-introspektive und intersubjektive Komponenten enthalten wie bei Almaas;
A. H. Almaas verfolgt genauso seine kommunitarische Gemeinschaftsbildung wie Cohen, während
Wilber sich derzeit ebenfalls eine weltweite virtuelle Gemeinschaft aufbaut; Andrew Cohen verweist
ebenso wie Almaas und Wilber auf die Notwendigkeit von psychologischem „Shadow-work,“ um
geistige Fortschritte zu machen; Wilbers Ansatz geht im Prinzip wie die beiden anderen ebenfalls von
einem Vorrang der Praxis geistiger Entwicklung vor philosophisch-wissenschaftlicher Modellbildung und
Theorie aus, usw.
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„Realismus“ – zwei Strömungen, die mit der Kantiantischen Aufklärung mit weitreichen Folgen
auseinandergefallen sind. Alle drei versuchen zu diesem Zweck eine neuartige Verbindung von
Wissenschaft, Philosophie, Psychologie und Spiritualität aus Ost und West zu einem ersten WeltSystem von Erkenntnis und Praxis, um eine „subjektiv-objektive“, wissenschaftlich-kritische
geistige Kultur für das globalisierte 21. Jahrhundert grundzulegen. Und alle drei verstehen sich
diesbezüglich als Vorreiter der heute weltweit keimenden „integralen“ Intuition und ihrer sich
allmählich transkulturell organisierenden Bewegung, sowie der durch sie mitinitiierten globalen
Paradigmenverschiebung.
Angesichts dieser Gemeinsamkeiten, aber auch ihrer nicht zu übersehenden Unterschiede zu
europäischen Entwicklungen stellen sich die Fragen: Welcher Wert kommt diesen USamerikanischen Impulsen der Gegenwart zu? Und wie verhalten sie sich zu den wissenschaftlichspirituellen Haupt-Strömungen Europas seit dem 18. Jahrhundert?

Die drei Avantgarde-Strömungen
Die USA gelten als die Geburtsstätte des modernen „New Age“, aber auch der Entstehung
einer spezifisch „amerikanischen“ Spiritualität. Letztere hat eine komplexe Geschichte, die im
Grundmotiv darin besteht, dass die christlich geprägten rosenkreuzerisch-freimaurerischen
Wurzeln, die an der „atlantischen“ Wiege der amerikanischen Verfassung von 1776 standen, seit
dem Beginn des 20. Jahrhunderts, vor allem nach dem zweiten Weltkrieg immer stärker durch
asiatisch-östliche Einflüsse von „pazifischer“ Seite ergänzt wurden. Während die empirischchristliche Tradition, noch vor der französischen Revolution, als rosenkreuzerischfreimaurerischer Einfluß mit der amerikanischen Verfassung 1776 die Gründung der USA
inspirierte, sich Mitte des 19. Jahrhunderts zunächst mithilfe des britischen Weltreichs als
politisch-geistige Weltmission des Angelsachsentums etablierte, und dann nach dem ersten, und
endgültig nach dem zweiten Weltkrieg bis heute Selbstverständnis und Mission der USA als
Leitmacht des Westens prägte, drangen östliche Philosophie und Weisheit seit der „indischen
Renaissance“ Ende des 19. Jahrhunderts zunächst mit Vivekananda und Yogananda, dann mit
dem Gedankengut Aurobindos sowie des in den 1930er Jahren im Westen bekannter werdenden
Tibet von pazifischer Seite her ein.
Daraus entstand insbesondere mit der 1968er Bewegung ein eigenständiger Humus, in dem
östliche und westliche Strömungen in weit intensiverer und offenerer Weise in Begegnung
kamen als in Europa. Nach der weltpolitischen Wende mit dem Fall der Berliner Mauer und dem
Zusammenbruchs des Kommunismus 1989-91, und noch einmal verstärkt seit dem 11.
September 2001 und der damit symptomatisch beginnenden Paradigmenverschiebung von der
europäisch-westlichen „Postmoderne“ hin zu einer stärker global-integrativen „PostPostmoderne“, hat sich diese Begegnung in drei große Strömungen ausdifferenziert. Für diese
drei Strömungen stehen heute die Signal-Namen ihrer drei großen Pioniere: Ken Wilber, Andrew
Cohen und A. H. Almaas. Diese drei Strömungen sind deshalb neuartig, weil sie alle drei
Reaktionen auf die neuen, weit stärker als bisher integralen (oder „subjektiv-objektiven“)
Kultur- und Paradigmen-Anforderungen exakt im Schnittpunkt zwischen säkularen und
religiösen, natur- und geisteswissenschaftlichen Dimensionen des 21. Jahrhundert sind: Auf die
Anforderungen im Zeitalter der globalen „Renaissance der Religionen“ und ihres bereits in Gang
befindlichen, latenten Kulturkampfs gegen das Erbe der europäischen „Postmoderne“; auf die
einseitige subjektivistische Verengung der akademischen Geistes- und Sozialwissenschaften;
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aber auch auf die ebenso einseitige „Neuerfindung des Menschen durch den Menschen“ seitens
der objektivistischen Naturwissenschaften.
Die drei innovativen Strömungen des aktuellen US-Geisteslebens strahlen heute in
avantgardistischer Weise in die ganze Welt aus - insbesondere auch nach Europa, das vor allem
seit der 1968er Revolution traditionell stark unter dem Einfluß von progressiven USEntwicklungen steht. Sie halten weitgehend freundschaftlichen Kontakt zueinander und tauschen
sich aktiv untereinander aus, weil sie sich alle drei als eine im epochalen Kernimpuls, in
geistigen Kern und im zentralen Ziel gemeinsame, zum Teil sogar identische Kultur-Avantgarde
für das 21. Jahrhundert verstehen. Ihre Ausdifferenzierung erfolgt deshalb bislang nicht
vorrangig untereinander, sondern hauptsächlich gegenüber den in den USA noch immer weit
verbreiteten Erben und Epigonen des „New Age“, das sie übereinstimmend als regressive, ja
inzwischen großteils atavistische, weil unwissenschaftliche Vorläufer-Spielart ihrer entscheidend
progressiven und innovativen wissenschaftlichen Bewegung verstehen. Deshalb bekämpfen sie
dieses „New Age“ im Rahmen eines mehr oder weniger offenen Kulturkampfs um eine
paradigmatisch neue, progressive kulturelle Leit-Spiritualität für die westliche Kultur des 21.
Jahrhunderts auch aktiv, und suchen zugleich seine bisherigen, ursprünglich ebenfalls an
Evolution von Spiritualität interessierten Anhänger für ihr evolutives Kern-Anliegen zu
gewinnen. Dabei verfolgen alle drei zwar im Kern verwandte, jedoch in ihrer jeweiligen
Schwerpunktsetzung unterschiedliche Strategien.
Die Auswahl dieser drei Avantgarde-Ansätze ist im folgenden Essay, der sich auf
ausgewählte qualitative Analysen stützt und ausdrücklich keine feldumfassende empirische
Untersuchung darstellt, nur symptomatisch und beispielhaft gemeint. Sie erhebt nicht den
Anspruch auf Repräsentativität. Denn natürlich sind diese drei Ansätze keineswegs die einzigen
ihrer Art, wenn auch die derzeit bekanntesten, umfassendsten und einflußreichsten. Sie stellen
demnach eine Art „Spitze des Eisbergs“ dar – nicht mehr, aber auch nicht weniger. Es bestehen
darüber hinaus eine ganze Reihe von weiteren innovativen Ansätzen, die in ähnlicher Weise den
Weg hin zu einer „subjektiv-objektiven“ „rationalen Spiritualität“ beschreiten. Ich kann diese
Ansätze hier nicht behandeln, weil sie den Rahmen des im folgenden Intendierten sprengen
würden, und konzentriere mich daher auf die drei genannten Symptom-Ansätze, die auf auch für
verwandte Ansätze beispielhafte Weise wesentliche Aspekte einer heute allgemein keimenden
integrativen bis integralen Intuition in sich verbinden. 2

Die philosophisch-wissenschaftliche Strömung: Ken Wilber
Die erste symptomatische Strömung (mit Zentrierung auf Philosophie und Wissenschaft) ist
wesentlich auf das „Kleinod der Unterscheidung“ des willensgesättigten Denkens ausgerichtet.
Durch sorgfältige historisch-analytische Begriffsarbeit und durch Vergleich der Substanz im
Prinzip sämtlicher großer Welt-Traditionen in Philosophie, Wissenschaft, Religion und
Spiritualität mittels der synthetisierenden Methode von „Orientierungs-Verallgemeinerungen“
2

Die vergleichende Auseinandersetzung mit weiteren verwandten Ansätzen ist Teil meines in
Vorbereitung befindlichen größeren Publikations-Projekts „A Global History of Integral Thought from
the 18th to the 21st Century“ sind (erscheint voraussichtlich 2007-08). Darunter sind, um hier nur einige
Beispiele zu nennen, Arthur Zajonc und Stephen Wolinsky (Quantenpsychologie), Steven Harrison (PostSpirituality) oder die Vertreter des weiter unten nur summarisch genannten Californian Institute for
Integral Studies CIIS San Francisco wie etwa Richard Tarnas, Robert McDermott, Jorge Ferrer und
andere.
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soll eine erste echte Weltphilosophie als Vereinigung von Ost und West begründet werden. Diese
soll ihrem erkenntnis- und handlungsleitenden Anspruch nach alle geistigen, religiösen,
philosophischen und psychologischen Ansätze, aber auch die Errungenschaften der
„Postmoderne“ und der Sozial- und Naturwissenschaften integrieren und zu einem neuen,
inklusiven, sowohl subjektiven wie objektiven Wissenschaftssystem der Erkenntnis und der
gesellschaftlichen Praxis für das 21. Jahrhundert zusammenführen. Damit ist der heute weltweit
bedeutendste „integrale Ansatz“ (unter zunehmend vielen ähnlichen Intuitionen, die mittlerweile
das Wort „integral“ inflationär im Munde führen) umrissen; und für ihn steht der Name eines
großen Pioniers und Vordenkers: Ken Wilber. Wilber, geboren 1949 als Sohn eines USArmeeangehörigen, Autodidakt und nach eigenen Angaben inzwischen Eingeweihter der
höchsten Bewusstseinstufe, hat seit den frühen 1980er Jahren 22 auf verschiedenen Gebieten als
bahnbrechend rezipierte Bücher verfasst, die in 30 Sprachen übersetzt wurden. Darunter ist eines
der zweifellos wichtigsten philosophischen Werke an der Schwelle zwischen 20. und 21.
Jahrhundert: Eros, Kosmos, Logos. Eine Jahrtausend-Vision (Frankfurt am Main 2000). Wilber
bezeichnet sich selbst ausdrücklich nicht als „Guru“ (wörtlich: „Helfer bei der Austreibung der
Dunkelheit“), sondern als „Pandit“ (wörtlich: „Gelehrter“) und als „Begriffs-Krieger“, dessen
schicksalshafte Aufgabe es sei, die geistig-begriffliche Vereinseitigung westlicher Kultur durch
klares Denken neu zu ordnen und zu klären. Er gilt heute nicht nur als der weltweit führende
integrale philosophische Denker, sondern insbesondere wegen seiner bahnbrechenden
Leistungen auf dem Gebiet der theoretischen, die Ansätze von Ost und West
zusammenführenden inklusiv-ganzheitlichen Psychologie, auch als „Einstein einer neuen,
inklusiven Bewusstseinsforschung“. Wilber führt im Internet den vielgelesenen Blog
„www.kenwilber.com“ und ist nach Auskunft seiner Verlage seit Jahren einer der
meistgelesenen – und sowohl meistveröffentlichten, meistübersetzten und meistzitierten, wie
auch meistkritisierten 3 - philosophisch-wissenschaftlichen Sachbuchautoren der Welt. Er
begründete in den 1990er Jahren unter anderem das „Integral Institute“ in Denver, Colorado, in
dessen Rahmen sein neuer Wissenschaftsimpuls in transdisziplinärer Zusammenarbeit zwischen
Wissenschaftlern und Philosophen aus den verschiedensten Disziplinen zum Durchbruch geführt
werden soll, und ist seit einigen Jahren dabei, eine eigene „Integrale Universität“ zu
akkreditieren (siehe www.integralinstitute.org). 4 Zu seinen Sympathisanten und Anhängern
gehören in den USA mittlerweile zahlreiche bekannte Persönlichkeiten aus Wissenschaft, Kunst
und Politik, so unter anderem Billy Corgan, Gründer der einflußreichen Pop-Gruppe „The
3

Siehe dazu vor allem die Internet-Seite seines Biographen und ehemals wichtigsten europäischen
Übersetzers und Freundes Frank Visser: www.integralworld.net.
4
Kritisch anzumerken ist, dass Wilber seit einigen Jahren die immer wieder zu einem neuen Termin
angekündigte Eröffnung immer wieder verschiebt. Auch für die erste Jahreshälfte 2006 wurde die
Eröffnung der Privatuniversität erneut angekündigt und wieder verschoben. Zu den Verzögerungen trägt
bei, dass sich leitende Mitarbeiter in den Fachbereichen der geplanten Universität aufgrund von Wilbers
autoritärem Stil immer wieder nach kurzer Zeit verabschieden (so etwa der ehemalige Mitbegründer der
Erziehungswissenschaftlichen Fachgruppe Arthur Zajonc). Derzeit wird noch keiner der Fachbereiche
von einer akademisch einigermaßen bekannten Persönlichkeit geleitet. Die richtige Strategie wäre es
wohl, Studiengänge in Partnerschaft mit etablierten Universitäten anzubieten, wobei verschiedene
Partner-Universitäten gewonnen werden sollten. Die derzeit bestehende Zusammenarbeit mit der US-weit
führenden katholischen Universität Notre Dame bei Chicago, für deren „Integral Studies Program“
Wilber gegen Bezahlung seinen Namen verleiht, ohne weitere Kontakte zu pflegen oder an der
Entwicklung der Programme teilzunehmen, scheint dafür allerdings ebenso wenig ein zu verfolgender
Weg wie seine periodischen Gastvorlesungen an der John F. Kennedy Universität New York.
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Smashing Pumpkins“, die Gebrüder Wachowski (Autoren der „Matrix“-Trilogie, für deren
DVD-Edition Wilber auf Einladung der Wachowskis den bisher ausführlichsten Kommentar
verfaßte) und Politiker wie Bill und Hillary Clinton sowie Al Gore. In Deutschland hat sich in
den späten 1990er Jahren ein „Arbeitskreis Ken Wilber“ (www.ak-kenwilber.org) gebildet, der
seit Frühjahr 2006 unter dem Namen „Integrales Forum“ auftritt (www.integralesforum.org) und
heute Regional- und Fachgruppen im gesamten deutschen Sprachraum unterhält. Er zieht eine
wachsende Anzahl von integral und zugleich philosophisch-wissenschaftlich interessierten
Menschen an. Wilber ist seit jungen Jahren praktizierender Anhänger des Zen-Buddhismus und
lebte seit den 1980er Jahren bis zur Jahrtausendwende in strenger Disziplin und weitgehender
Einsamkeit wie ein buddhistischer Mönch. Er seit einigen Jahren ist er zu persönlichen
Interviews und zu öffentlicher Lehre bereit, und erst seit der Jahrtausendwende gibt es auch
einige Tonbandaufnahmen und Lehrfilme von ihm, die in Internet (siehe
http://in.integralinstitute.org) und in fachinteressierten Kreisen kursieren.

Die kommunitarisch-intersubjektive Strömung: Andrew Cohen
Die zweite wichtige Strömung heutigen US-amerikanischen Geisteslebens (mit Zentrierung
auf Gemeinschaftsbildung und neuem meta-individuellen Bewusstsein) geht von der Kommunion
in einem gefühlsgesättigten Willen aus. Durch gemeinsame, vorwiegend kollektiv praktizierte
Meditation soll das Ego überwunden und eine durch Wechselseitigkeit verstärkte spirituelle
Erfahrung eröffnet werden, welche Rudolf Steiner für das 21. Jahrhundert als eine mögliche
Fortschrittsform allgemeiner Entwicklung erwartete und den „Ritus von unten“ nannte. Dieser
Ansatz nennt sich „Evolutionäre Spiritualität,“ und für ihn steht der Name eines zweiten großen
Pioniers kritisch-geistiger Erneuerung, die von den USA aus weltweit auszustrahlen beginnt:
Andrew Cohen (geboren 1955 in New York). Cohen schrieb mehrere Bücher und begründete
1991 die international einflussreiche Zeitschrift „What is Enlightenment?“ - und zwar
ausdrücklich in der ursprünglichen, im angelsächsischen Raum bis heute gültigen englischen
Doppelbedeutung „Was ist Aufklärung?“ und „Was ist Erleuchtung?“, die im deutschen
Sprachraum mit den Totalitarismen des 20. Jahrhunderts ideengeschichtlich zum Schaden eines
ausbalancierten Kultur-Paradigmas verloren ging (siehe www.wie.org, auf der Cohen auch auf
verschiedenen Videos und in Audio-Aufnahmen direkt zu erleben ist). Für diese inzwischen
weltbekannte, seit einigen Jahren in eigener Ausgabe auch in deutscher Sprache erhältliche
Zeitschrift schreiben Autoren wie Robert F. Kennedy Jr. mit Beteiligung u.a. des Dalai Lama
oder Carlos Santana. Darüber hinaus begründete er einen eigenen Studiengang in Assoziation
mit einer bekannten US-Privat-Universität, das Graduate Institute in Milford bei New York, das
den regulären, US-weit anerkannten Master of Arts in „Conscious Evolution“ vergibt (siehe
www.learn.edu/wie/). Cohen erlangte seine persönliche spirituelle Erleuchtung samt der
Sicherheit, eine Mission als spiritueller Lehrer für die Entwicklung der europäisch-westlichen
Welt zu haben, nach einem frühen Erlebnis mit 16 Jahren schließlich 1986 in Indien. Seitdem ist
seine zentrale Frage, was der Zusammenhang zwischen „Aufklärung“ und „Erleuchtung“ in der
heutigen Zeit für eine Bedeutung haben könne, und welches die zeitgemäßeste Form für die
Verwirklichung von beidem in den entwickeltsten Gesellschaften im 21. Jahrhundert sein kann –
individuell und gesellschaftlich. Dabei unterscheidet er zwischen persönlicher und evolutionärer
„Aufklärung / Erleuchtung“. Erstere ist individuell, letztere – welche die Zukunft darstellt – ist
dialogisch und interpersonal. Cohen begründete Ken Wilber’s „Integrales Institut“ mit und steht
mit Wilber in einem ebenso intellektuell-inhaltlich beispielhaften wie öffentlichkeitswirksamen
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öffentlichen Dialog über die Zukunft von Kultur, Religion, Wissenschaft und Spiritualität, der
von vielen „Kulturell Kreativen“ weltweit intensiv verfolgt wird (siehe die inzwischen zehn
Lang-Gespräche zwischen Wilber und Cohen zum Problem einer zeitgemäßen,
zukunftsorientierten und wissenschaftlichen Spiritualität in: www.wie.org). Cohen versteht sich
selbst weniger als Wissenschaftler oder Philosoph, als vielmehr als „Praktiker“ und als Lehrer,
dessen Kernmotiv die Verwirklichung eines neuen, für die gesamte Kultur vorausweisenden
Bewusstseins mit den Menschen ist, die sich konkret um ihn scharen. Zentren seines Ansatzes
der „evolutionären Spiritualität“ bestehen derzeit in New York, Boston, London, Amsterdam,
Paris, Frankfurt, Copenhagen und Rishikesh (Indien). Cohen’s innere Entwicklung ging vom
Kriya Yoga (u.a. Yogananda) über den Buddismus zum Advaita Vedanta (H.W.L. Poonja), dem
er heute in eigenständiger Ausprägung angehört.5

Die psychologisch-introspektive Strömung: A. H. Almaas
Die dritte Strömung (mit Zentrierung auf personaler Überwindung des Ego und Durchbruch
zum „permanenten Ursprung allen Seins als Selbst“) ist in ihrem Zentrum auf die (Selbst-)
Durchleuchtung und seelische Kultivierung des Gefühls als Wahrnehmungs- und Urteilsorgan
zentriert. Hier wird durch das Zerbrechen der Ich-Illusion mittels individueller, wesentlich auch
tiefenpsychologisch initiierter Selbst-Erkenntnisübung der „Diamant“ des reinen, vor-egoischen
Ursprungs der Wirklichkeit als dauerndes ur-intentionales Quellen des Selbst erfahren und
anschließend begrifflich angeeignet. Für diese Strömung, auch „Diamanten-Ansatz“ genannt,
steht der Name A. H. Almaas (A. Hamed Ali, geboren 1944). Almaas, ursprünglich aus dem
Nahen Osten (Kuwait) stammend, studierte in den 1970er Jahren zunächst Physik an der
Universität Berkeley, um nach verschiedenen Einsichts-Erlebnissen eine tiefenpsychologischtherapeutische Gruppen-Praxis in Kalifornien zu eröffnen, aus der sein Ansatz im Lauf der Zeit
hervorging. Der „Diamenten“-Ansatz ist eine Mischung aus Sufismus, Psychoanalyse, ObjektRelationstheorie und verschiedenen Einzelinstrumenten wie dem Enneagramm; er besteht aus
einer Mischung zwischen individueller und kollektiver Arbeit, wobei das Verhältnis zum Lehrer
zentral bleibt. 6 Almaas schrieb mehrere Bücher, in denen er seinen Versuch der Verbindung von
westlicher Tiefenpsychologie, philosophisch fühlender Klärung des Geistes und mystischen
Traditionen in großer Klarheit erläutert. Darunter ist die bislang beste und persönlichste
Einleitung in seine Spielart der „ewigen Philosophie“, das autobiographische „Luminous Night’s
Journey“ („Reise durch die leuchtende Nacht“, derzeit noch nicht ins Deutsche übersetzt, 2000).
Wie Cohen versteht sich Almaas weniger als Theoretiker, denn als Praktiker und Guru.
Trotzdem legt er einen wesentlichen Teil seines Augenmerks auf die wissenschaftlich5

Was viele Kritiker jedoch anmerken ist, dass Cohen keinem Pfad über einen substanziellen Zeitraum
gefolgt ist. Es gibt auch manche kritische Stimmen, die Cohen die Fähigkeit absprechen, eine spirituelle
Gemeinschaft zu leiten. Siehe dazu nun Cohens ausführliche Antwort: A Declaration of Integrity. An
open
letter
from
Andrew
Cohen
to
his
friends
and
foes.
In:
http://www.andrewcohen.org/blog/index.php?/blog/post/declaration-of-integrity, October 18, 2006.
6
Kritiker bemängeln, dass Almaas sich den „Diamanten-Ansatz“ als rechtlich geschütztes Trademark hat
eintragen lassen. Dieses unternehmensrechtliche Schutzverfahren ist für geistig-kulturelle Strömungen
unüblich, da diese im allgemeinen ohne Normierung und Kopierschutz arbeiten und es ihnen trotzdem oder vielleicht gerade deshalb - gelingt, ihr Anliegen bekannt zu machen und über die Welt zu verbreiten.
Die Partizipations- und Dialogfähigkeit von Almaas’ Ansatz wird durch dieses Vorgehen jedenfalls eher
behindert als gefördert.
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psychologische Selbstdurchsichtigkeit und philosophisch-begrifflich genaue Fundierung seines
Ansatzes. Almaas’ Schule hat heute ihre Haupt-Zentren in Berkeley und in Boulder, Colorado
(der langjährigen Heimatstadt von Ken Wilber). Sie betreibt eine eigene Internetseite unter
www.ahalmaas.com.

Gemeinsamkeiten und Unterschiede
Allen diesen drei Avantgarde-Strömungen heutigen US-Geisteslebens gemeinsam ist,
1. Dass sie komplementaritätsorientiert zum akademischen, stark postmoderndekonstruktivistisch und europäisch-säkular gefärbten Intellektualismus des öffentlichen
Kulturparadigmas einen philosophisch begründeten, integral-spirituellen ErkenntnisAnspruch vorantragen, der auf die gesamte europäisch-westliche Kultur ausstrahlen und
ihr Paradigma erweitern und integrativer machen soll;
2. Dass sie dabei in starkem Antagonismus sowohl zum „New Age“ wie zu den
traditionellen Religionen des „abrahamitischen Komplexes“ (Christentum, Islam,
Judentum) mit Ausnahme von deren mystischen Anteilen sowie mit Ausnahme östlicher
und mittelöstlicher Wege (Buddhismus, hinduistische Traditionen) stehen;
3. Dass sie einen „integralen“ Anspruch vertreten, und sich daher mit möglichst vielen
fortschrittlichen Denkweisen und Philosophien weltweit, einschließlich der
„Postmoderne“, kritisch-affirmativ beschäftigen; und dass sie darüber hinaus auch
untereinander
einen
intensiven,
auf
wechselseitiger
Anerkennung
und
Komplementaritätsbildung beruhenden Dialog zu pflegen versuchen, der allerdings erst in
den ersten Stadien steht und nicht ohne Konflikte und Abgrenzungstendenzen innerhalb
aller drei Strömungen verläuft; 7

7

Insbesondere der Dialog zwischen Cohen und Wilber ist nennenswert und weist Kontinuität und
öffentliche Präsenz auf; weniger entwickelt ist der Dialog dieser beiden Strömungen mit Almaas. Wie ein
an integraler Wissenschafts-Entwicklung interessierter Kollege in unserem Briefverkehr zur prinzipiellen
Frage der Dialog-Führung zwischen führenden integralen Strömungen meines Erachtens zu Recht kritisch
anmerkt, ist es noch offen, inwieweit Dialog und bewusste Komplementaritäts- und Koalitionsbildung in
der angestrebten Qualität durchzusetzen sind. „Dass die verschiedenen integralen Strömungen weltweit
einen intensiven, auf wechselseitige Anerkennung und Komplementaritätsbildung beruhenden Dialog
pflegen, ist trotz vielversprechender Anfänge in weiten Teilen letztlich doch noch eine Utopie. Dies gilt…
gerade für den Dialog zwischen Europa und Amerika. Jeder gibt sich natürlich schön dialogoffen, aber
warum reden Wilber und Nicolescu, Almaas und Heinrichs usw. eigentlich weder öffentlich noch privat
mit einander? Warum kennen sie sich noch nicht einmal vertieft? Genau das ist das Problem heute, das
es keine meta-integralen Dialoge quer zu den verschiedenen Strömungen gibt, die systematisch und
weltweit organisiert wären. Daher ist neben der Dialogbemühung auch wahr, dass sich gleichzeitig jede
Strömung doch irgendwie als besser als die anderen, als integraler empfindet. Das ist eine echte
Krankheit, von der in meinen Augen gerade auch Wilber sehr ergriffen ist." (Brief an den Autor,
05.09.2006). Der Überwindung des noch bestehenden Dialog-Defizits vor allem in US-europäischer
Perspektive und im Hinblick auf die gleichzeitig notwendige komplementäre Ausdifferenzierung sind u.a.
mein in Vorbereitung befindliches Projekt „A Global History of Integral Thought" (a.a.O.) sowie mein
Buch „Ken Wilber und die Anthroposophie. Elemente für den Dialog" (erscheint voraussichtlich 2007)
gewidmet.
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4. Dass sie dabei auf je eigenständige Weise in individueller Erfahrung, analytischdeskriptiver Begriffsbildung wie „harter“, objektiv-empirischer Datengewinnung echtes
Neuland im Hinblick auf das nun notwendige „subjektiv-objektive“ Welt-Paradigma des
21. Jahrhunderts eröffnen;
5. Dass sie sich im Kern als „weltzugewandt“, das heißt „realisations- und
handlungsorientiert“ verstehen, und daher nicht nur philosophisch-spirituelle, sondern
ganz wesentlich auch sowohl allgemein-gesellschaftliche wie insbesondere kulturelle und
politische Valenz beanspruchen;
6. Dass sie allesamt von großen charismatischen Pionieren getragen werden, die alle drei
noch vergleichsweise jung sind, aber bereits ein beeindruckendes individuelles Fundament
für das Neue gelegt haben, das zum Großteil erst noch der Ausarbeitung auf einer
breiteren wissenschaftlich-empirischen Basis harrt, für welche die Grundlagen in
entsprechenden Universitäts- oder Instituts-Gründungen bereitstehen;
7. Dass sie alle drei stark „pazifisch“ (das heißt: aus östlich-asiatischen Wurzeln gespeist)
statt „atlantisch“ (aus europäisch-westlichen Wurzeln hervorgehend) begründet sind. 8
Alle drei haben bislang wenig Berührung zu den die USA nach wie vor geistig, kulturell,
politisch und sozial bestimmenden traditionellen okkulten Strömungen des Westens wie
Rosenkreuzertum und Freimaurerei sowie deren Seitenströmungen und Fortbildungen,
darunter Theosophie und Anthroposophie; 9
8

Die europäisch-westlichen integralen Ansätze, z.B. aus Deutschland und Frankreich, werden in den
USA praktisch nicht rezipiert, solange sie nicht in englischer Sprache vorliegen, was bisher nur in
Ausnahmefällen gegeben ist. Wilber ist z.B. erst dann auf Gebser gestoßen, als Jahrzehnte nach dem
Original eine Übersetzung eines Artikels von diesem angefertigt wurde. Anders steht es mit den
Buddhisten und Hinduisten, die konkret damit angefangen haben, persönlich in die USA zu gehen und
auch solche amerikanischen Schüler als Lehrer auszubilden, die ihre Ansätze dort angemessen verbreiten
konnten.
9
Inwiefern diese aus Europa stammenden geistigen Strömungen mit ihren in die Vormoderne reichenden
Wurzeln im heutigen Sinn als genuin „subjektiv-objektiv“, „integrativ oder gar „integral“ gelten können,
muss in philosophisch-ideengeschichtlich exakter Weise erst noch Gegenstand der Klärung sein. Ich habe
dazu einige Elemente und Bausteine unterscheidender Urteilskraft im Rahmen der methodischsystematischen Vorbereitung meines Publikations-Projekts „A Global History of Integral Thought from
the 18th to the 21st Century“ (a.a.O.) in verschiedenen europaweit ausgetragenen Seminaren zur
Einführung in die weltweiten integralen Bewegungen entwickelt, die aber den Rahmen dieser
Abhandlung sprengen würden. Im wesentlichen kann davon ausgegangen werden, dass Integration,
soweit dieser Begriff konstruktiven Sinn macht und soweit er in progressiver Weise angewendet wird,
stets auf vorgängiger – gesellschaftlicher, methodischer und/oder terminologischer – Ausdifferenzierung
beruht, und dass daher „integral“ im aufgeklärten Wortsinn für die Gegenwart stets „Integration auf der
Grundlage von vorausgehender Differenzierung“ meint. Wenn dem so ist, dann ist bei Strömungen wie
der Freimaurerei und dem Rosenkreuzertum dieses Kriterium zumindest in der Frühzeit ihrer
Entwicklung nicht oder nur ansatzweise gegeben, da sie deutlich im vormodern-theokratischen und also
im Kern gesellschaftsunitarischen Bereich wurzeln; sie wären daher als „prä-integral“, als „protointegral“ oder als Vorläuferströmungen der modernen Integralen Bewegungen zu kennzeichnen.
Allerdings haben sie zugleich die Entwicklung der Moderne und ihrer ausdifferenzierenden – und darauf
aufbauend das integrative Element gerade erst notwendig machenden – Tendenz erstens wesentlich, ja
entscheidend mit inauguriert, zweitens bis heute begleitet und sich dabei zu einem Teil der Moderne
weitergebildet. Im wesentlichen kann für einen kritischen Gesamtüberblick gelten, dass das integrale
Welt-Motiv der Gegenwart wesentliche Schichten und Wurzeln in der europäischen Ideengeschichte
zwischen dem 12. und dem 18. Jahrhundert besitzt, die heute massiv, wenn auch weitgehend unbewußt
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8. Dass alle drei trotzdem auch für den christlich-rosenkreuzerisch-freimaurerischen
Hauptstrom der US-Kultur und für die geistigen Entwicklungen Europas wesentliche
Impulse des Neuen darstellen, die hier allerdings entsprechend adaptiert und
kontextadäquat neu gefasst werden müssen, um den Hauptstrom der hiesigen
ideengeschichtlichen und geistigen Entwicklung zu erreichen, aufzunehmen und zu
entwickeln. Bislang wird, eben auch aufgrund der stark „östlichen“ Kern-Prägung der drei
Ansätze, insbesondere die europäische akademische, öffentlich anerkannte Kultur noch
kaum von ihnen erreicht. Insbesondere der wissenschaftlich-philosophische Ansatz Ken
Wilbers, der das größte rational-kulturadäquate Potenzial dafür hätte und auch nach dem
Willen seines Pioniers ausdrücklich den Eingang in das geltende akademische Paradigma
anstrebt, wird derzeit noch weitestgehend von diesem abgewiesen. Das hat seine Gründe
zwar nicht ausschließlich, aber auch in der bislang weitgehend fehlenden
ideengeschichtlichen und okkulten Anbindung an den begrifflichen und ideellen
Hauptstrom europäisch-westlicher Erfahrung mit der Gnostik, und an deren heutige, in
jahrhundertelangen Prozessen gewachsene Situation.
Es handelt sich um allesamt quantitativ vor Ort eher kleine „communities“ mit ihren eigenen
inneren Chancen und Problemen, die aber, was ihre Ausstrahlung mittels Medien, vor allem
Büchern, betrifft, mittlerweile zu den potentesten und wirksamsten weltweit gehören. Alle drei
haben mittlerweile eigene universitäre Studiengangs-Gründungen mit anerkannten Master- und
Doktorats-Abschlüssen bereits vollzogen oder sind dazu unterwegs, alle drei sind ideologisch
nicht dem traditionellen politischen Spektrum der USA zuordenbar, und alle sind drei bereits
einflussreich
für
die
Gesamtfärbung
der
gegenwärtigen
amerikanischen
„Paradigmenverschiebung“ tätig.
Alle drei Strömungen sind insgesamt Teil der historischen Ausdifferenzierung einer
mittlerweile 40 Jahre alten Welt-Kultur-Intuition: der Integralen Intuition. Diese Intuition keimte
im 20. Jahrhundert unabhängig voneinander sowohl im Osten, in Europa und im Westen, konnte
aber nur in den USA und ihrer vergleichsweise „reinen“ Willensgrundierung in Gestalt der
Anfänge der Umweltbewegung (vor allem Rachel Carsons: Der stumme Frühling / The silent
spring, 1962), der anti-rassistischen Bürgerrechtsbewegung seit den 1950er und 1960er Jahren
und schließlich, zusammenfassend, der 1968er Studenten-Revolution und ihrer seelischen
Erneuerung der Grundmotivs moderner Gesellschaften: „Freiheit – Gleichheit – Brüderlichkeit“
zu jenem avantgardistischen Welt-Gesellschaftsimpuls werden, der von der Universität Berkeley
(San Francisco) ausgehend als grundlegender Paradigmen-Schub in die gesamte europäischwestliche Welt ausstrahlte. Die in den USA seit ihrer Gründung ausschlaggebende innere
Dialektik zwischen Pragmatismus und Idealismus war es, die, wie seit jeher, der „natürlichen“
Willensspiritualität dieser Kultur ihre Struktur, ihre Entwicklungsgesetzmäßigkeit und ihre
intime Zeitgestalt im Zusammenhang zwischen Kontinuität und Wahrheit gab. 10
geworden wirken, und auf diefaktisch auch noch die asiatischen Strömungen aufbauen, so etwa
Aurobindo, der mutmaßlich erst aufgrund seiner britischen Erziehung auf die Idee kam, seinen in Indien
begründeten geistigen Impuls „integral“ zu nennen. All dies ist aber aufgrund der Komplexität der in
Frage stehenden Sachverhalte und Terminologien hier nicht angemessen zu klären, sondern Gegenstand
meines genannten umfassenden Forschungsprojekts, auf das ich den geschätzten Leser hiermit verweise.
10
Natürlich gab und gibt auch Auroville in Indien, und natürlich gibt eine eigenständige französischiberisch-lateinamerikanische transdisziplinäre Bewegung. Trotzdem wurde der integrale Impuls erst durch
sein Einsickern in den Humus der „jungen“ US-Kultur zu einer weltweit rezipierten geistigen
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Entscheidend ist, dass sich dieser „integrale“ Willens-Impuls dann ab den 1970er Jahren in
einer folgenreichen historischen Spaltung
1. In die eher erfahrungsorientierten, aber anti-wissenschaftlichen (und dabei durchaus sehr
unterschiedlichen) „New-Age“-Strömungen einerseits (de-reflexive Substanz-Strömung
der gesellschaftlich enttäuschten „Spirituellen“, die sich in das angeblich „rein Geistige“
zurückzogen und damit das öffentliche Bild von „fortschrittlicher“ ErfahrungsSpiritualität gegenüber der traditionalistisch-hierarchischen Glaubens-Spiritualität der
Kirchen zu bestimmen begannen),
2. Und in die eher erfahrungsfremde, aber wissenschaftlich-kritische „Postmoderne“
andererseits (reflexive Nominalismus-Strömung der progressiven links-intellektuellen
Impulse seit 1979 - dem Jahr von Jean Francois Lyotards namensgebendem Buch „Das
postmoderne Wissen“ -, welche das säkular-emanzipative Paradigma der Universität und
des anerkannten kulturellen Wissens zu bestimmen begannen)
ausdifferenzierte.
Beide: „New Age“ einerseits und „Postmoderne“ andererseits als die zwei antagonistischen
Haupt-Epigonen des 1968er Aufbruchs zwischen 1970 und der Jahrtausendwende, haben mit den
Terror-Anschlägen fundamentalistischer Extremisten auf das New Yorker Welt-Handelzentrum
am 11. September 2001 den Anfang ihres Endes, oder jedenfalls ihres Übergangs in etwas
Anderes gefunden. Dieses Ende wurde nicht durch die Anschläge ausgelöst, sondern nur
angezeigt; es war beiden Tendenzen der Ausgestaltung des 1968er Impulses in langwierigen
Verfalls-Prozessen bereits seit geraumer Zeit bestimmt.
Was nun seit damals geschieht und derzeit in vollem Gange ist, ist die Auseinandersetzung
und gegenseitige Reibung zwischen den Resten der tendenziell schwärmerisch-phantasmatischen
„Spiritualität“ des „New Age“ einerseits, den Epigonen der „dekonstruktivistisch“-säkularen
ersten Generation der Postmoderne (Jacques Derrida, Jean Francois Lyotard, Michel Foucault,
Susan Sontag, Helen Cixous, Richard Rorty) andererseits - und eben den drei genannten
„Integralen Bewegungen“, die in avantgardistischer Weise beide Dimensionen verbinden und im
Hinblick auf eine wissenschaftlich-reflexive „rationale Spiritualität“ überwinden wollen. In den
Berührungen und im Kampf zwischen diesen drei Tendenzen besteht die wesentliche innere
geistige Auseinandersetzung der Gegenwart im Bereich progressiver Gesellschaftsströmungen
der USA – ein Kampf, der in den USA weit intensiver und härter geführt wird, als er in Europa
mit seiner weitgehend eindimensionalen und säkularen Tradition nach dem zweiten Weltkrieg
denkbar ist. Diese Auseinandersetzung produziert, derzeit erst noch ganz keimhaft, aber an
Intensität zunehmend, weitreichende Errungenschaften für die Entstehung eines neuen,
„subjektiv-objektiven“ oder „post-postmodernen“ Kulturparadigmas für die erste Weltkultur des
21. Jahrhunderts – Errungenschaften, die in Europa voraussichtlich erst in den kommenden
Jahren, und dann notwendigerweise in anderer Färbung, historischer Traditionslinie und
begrifflicher Fassung in den Blick kommen werden.

Ost oder West? Der große Richtungskampf um eine empirische und
praktisch-gesellschaftsorienteirte Spiritualität für das 21.
Entwicklungslinie. Zu den historischen Hintergründen,Verflechtungen und Gesetzmäßigkeiten siehe
näher mein Projekt „A Global History of Integral Thought“, a.a.O.
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Jahrhundert im Innern der US-amerikanischen Kultur der
Gegenwart
Bei alledem ist nun ein Aspekt bedeutsam, der nicht übersehen werden darf, wenn die
besondere Charakteristik des gegenwärtigen US-amerikanischen Geisteslebens in ihrem inneren
Ringen, in Problemen und Chancen richtig aufgefasst werden soll. Dieser Aspekt besteht darin,
dass das Selbstverständnis aller drei integralen Strömungen weniger atlantisch, als vielmehr
pazifisch ist. Alle drei Strömungen sind am Pazifik verankert (insbesondere in der traditionell
„alternativen“ und „New-Age“ geprägten Bay City Area, ausgenommen Andrew Cohen), der
nicht nach Europa, sondern in den östlichen Teil der Welt blickt; und alle drei sind vor allem in
ihrem geistigen Kern asiatisch geprägt. Das betrifft weniger die philosophische und
tiefenpsychologische Seite, als vielmehr die Induktions-Methodologie sowie die
Fachterminologie für jenen Kern spiritueller Erfahrung, welcher das Herzstück aller drei
integralen Strömungen darstellt.
Während dies bei Andrew Cohen und A. H. Almaas von vergleichsweise geringerer
Bedeutung
ist,
da
ihre
Ansätze
weniger
philosophisch-begrifflich
und
wissenschaftsterminologisch ausgerichtet sind, ist dieser Umstand bei dem bislang in
Ausstrahlung und Systemqualität mit Abstand wichtigsten dieser drei Ansätze: beim
philosophisch-wissenschaftlichen Jahrhundert-Entwurf integralen Denkens durch Ken Wilber,
von mit ausschlaggebender Dimension. Wilber verwendet in der überwiegenden Mehrzahl nicht
seiner philosophischen, wohl aber seiner spirituellen Kern-Begrifflichkeiten asiatische
(buddhistische und hinduistische, zum Teil auch alt-tibetische) Terminologien,
Unterscheidungsmethoden und Bilder; und er verwendet, mit wenigen Ausnahmen, in der
überwiegenden Mehrzahl asiatische Methoden der geistigen Erfahrungsgewinnung und ihrer
Interpretation. Was in seinem - aufgrund seines mönchischen Lebens, das sich mit Reisen
offenbar wenig verträgt, aber auch aufgrund der Einschränkungen, die ihm seine
Immunschwäche-Erkrankung auferlegt, in allen Kernstücken ausschließlich in den USA
entstandenen - Werk bislang vollständig fehlt, ist der Kontakt zu den spirituellen Kernbegriffen,
Bildern und Riten sowie deren Tradition reflexiver Selbstaneignung seitens derjenigen
spirituellen Strömungen, die am Beginn der modernen US-Demokratie standen: des
Rosenkreuzertums und der Freimaurerei, aber auch, in späterer Ausprägung, ihrer seit vielen
Jahren einflussreichen Misch- und Variantenströmungen (siehe zum Beispiel die öffentlichen
Erklärungen der beiden äußeren Widersacher George W. Bush und John Kerry im letzten USWahlkampf, beide „nach innen“ derselben Gruppe „Skull and Bones“ mit Sitz in Yale
anzugehören), sowie der Theosophie und der Anthroposophie, die beide ebenfalls bereits
traditionell, und in wesentlichen Aspekten aktiv anschließend an die Umfeld-Ströme, eine
gewisse Rolle im inklusiven, „subjektiv-objektiven“ Geistesleben der USA spielen. Das ist umso
erstaunlicher, als Ken Wilbers weltberühmter Buch-Erstling „Das Spektrum des Bewusstseins.
Eine Synthese östlicher und westlicher Psychologie“ (1977, geschrieben mit 23 Jahren) im
Theosophischen Verlag der USA erschien, nachdem es zuvor von 15 anderen Verlagen, darunter
zahlreiche auf östliche Weisheit hin orientierte, abgelehnt worden war.
Gerade die stark „pazifische“ Innenstruktur des integralen Impulses nun aber scheint seit
Jahren ein mit ausschlaggebendes Problem für das Erreichen und Durchdringen des christlichrosenkreuzerischen Charakters des Gründer-Amerikas und seiner Mainstream-Kultur seitens der
genannten drei Avantgarde-Strömungen zu sein – so etwa für die in Zeitdauer und Ausmaß
ungewöhnlichen Schwierigkeiten Wilbers, eine eigene Universität zu akkreditieren, aber auch für
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seine seit der zweiten Hälfte der 1990er Jahre offenbar nicht enden wollenden Probleme, die
soziale, politische und gesellschaftliche Realität seines Landes in Gestalt seiner eigentlichen
Zielgruppe: der „kulturell kreativen“ 11 Bevölkerungsschichten zu erreichen. Es ist in dieser Lage
eine historische Synchronie, dass um die amerikanische Mainstream-Kultur und ihre geistigokkulte Ausrichtung seit einiger Zeit ein erbitterter öffentlicher Streit vor allem im Gefolge des
Buchs „Who are we? Die Krise der amerikanischen Identität“(2004) von Samuel P. Huntington
ausgebrochen ist. Huntington ist ein sich ausdrücklich und aktiv im Strom der
rosenkreuzerischen Gründer-Impulse Amerikas verankernder „spirituell-pragmatischer“
Jahrhundert-Stratege der weiteren Entwicklung, der in elitären Gruppen steht, welche traditionell
in Jahrhunderten menschheitlicher Bewußtseins-Evolution denken, von einem nicht nur politisch
und militärisch, sondern vor allem geistig für die gesamte Menschheit und ihre
Bewusstseinsentwicklung notwendigen Primat der US-Zivilisation für die kommenden
Jahrhunderte ausgehen, und aufgrund dieser Denkweise, die sich sehr von dem säkularen
„Denken in Wahlperioden“ der europäischen Nachkriegs-Politik unterscheidet, von großem
Einfluß auf langfristige Hintergrund-Veränderungen sind. (Vgl. dazu im Detail u.a. die
Veröffentlichungen von Bill Clintons Lehrer, dem Arnold Toynbee-Schüler Caroll Quigley,
1910-1977, Professor an der einflussreichen Georgetown-Universität Washington, zum Beispiel
sein bekanntestes Werk: „Tragedy and Hope,“ 1966, oder „The Anglo-American Establishment.
From Rhodes to Cliveden”, posthum 1981).
Warum soll dieser Aspekt aus ideengeschichtlicher Sicht aber für eine Beurteilung des
heutigen US-amerikanischen Geisteslebens, und insbesondere der Tätigkeiten und Strahlkraft der
progressiv-integralen Bewegungen in ihm, bedeutsam sein?
Während die drei genannten integralen Impulse noch vergleichsweise übersichtliche
Anhängerschaften aufweisen, gibt es in den USA heute auch eine innovative
anthroposophieorientierte Strömung, die Rudolf Steiner auf zeitgemäße Weise - in Teilen
zeitgemäßer als in Europa, weil vergleichsweise weniger befangen - heute „einfach noch einmal
macht“. Siehe z.B. den philosophiehistorischen Bestseller des Philosophie- und PsychologieProfessors Richard Tarnas: „Idee und Leidenschaft. Die Passion des westlichen Denkens“
(1991), der in Grundmotiv und rotem Faden nichts anderes ist als Steiners „Rätsel der
Philosophie“ (1913/14) noch einmal von heute aus gesehen, und zwar unter brillantem Einschluß
der Entwicklung seit Steiners Tod, insbesondere des 1968er Impulses und der „postmodernen“
Epoche. Unter den Initiativen, die Europa-nahe und integral sind, ohne einer der drei oben
genannten integralen Strömungen anzugehören, ragt das Californian Institute for Integral Studies
(CIIS, siehe www.ciis.edu) heraus. Es handelt sich um eine US-weit anerkannte PrivatUniversität, die der Verbindung zwischen traditioneller akademisch-philosophischer Welt,
klinisch-psychologischen (vorwiegend transpersonalen) und spirituellen Ansätzen, insbesondere
im Rahmen kosmologischer und Bewusstseins-Studien, gewidmet ist. Unter der Leitung des
Anthroposophen und führenden Steiner- und Aurobindo-Herausgebers Robert McDermott und
unter maßgeblicher philosophisch-intellektueller Einflußnahme von Richard Tarnas vergibt die
Universität, die derzeit etwa 1500 Studenten zählt, reguläre Master-Abschlüsse (MSc’s) und
Doktorate (PhD’s) unter anderem in Klinischer Psychologie, Philosophie und
Bewusstseinsstudien, aber auch in traditionellen Fächern. Das CIIS wurde historisch aus der
integralen Bewegung Sri Aurobindos heraus begründet und entstand 1951 als Institut für
11

Vgl. dazu näher P. Ray and S. Anderson: The Cultural Creatives, New York 2000; sowie meine 7teilige Buchreihe „Postmaterialismus – Die zweite Generation“ im Passagen Verlag Wien (2001-2005):
www.passagen.at/autoren/benedikter.html.
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Asienstudien, wurde aber zwischen 1968 und 1974 von dem Aurobindo-Anhänger Haridas
Chaudhuri, einem in die USA emigrierten Bengalen, unter Förderung einflussreicher
Rosenkreuzer- und Freimaurer-Kreise zu einem „Institut für Ost-West-Psychologie“ und später
zu einem „Institut für Integrale Studien“ umgeformt. Seit dem wachsenden Einfluß des
Anthroposophen Robert McDermott in den 1990er Jahren integriert es auch die Anthroposophie
Rudolf Steiners sowie verschiedene Ansätze der europäisch-westlichen Tradition immer aktiver
mit, darunter das Rosenkreuzertum und verschiedene Strömungen der Freimaurerei, der
Kosmologie und der Alchemie, aber auch die proto-spirituellen Ansätze der späten
„Postmoderne“ (vgl. dazu näher mein Buch: „Postmodern Spirituality. How To Find A Rational
Alternative To The Global Turn To Religion? Dimensions, Developments and Perspectives. An
Official Publication of the International Civil Society Initiative for the UN-Decade ‚Education
for Sustainable Development 2005-2014’, Section Austria“, in Vorbereitung für 2007) in zwar
prinzipiell affirmativer Weise, aber dabei zugleich auf explizit wissenschaftlich-kritischer
Grundlage. McDermott und Tarnas haben sich inzwischen, ebenso wie das gesamte CIIS, mit
Ken Wilber aufgrund seines Vorwurfs, sie führten den Begriff „integral“ zu Unrecht oder gar in
„New Age“ ähnlicher, regressiv-undifferenzierter Manier überworfen. Dabei war Ken Wilbers
zweite, über alles geliebte und auf tragische Weise früh verstorbene Frau Treya, der er sein
berührendstes Werk, den autobiographischen - und in zentralen Teilen in Dialogform zwischen
den zwei Tagebüchern der Eheleute geschriebenen - Welt-Bestseller „Mut und Gnade“ widmete
(1991; bis heute das meistgelesene, und am meisten zu empfehlende, einführende Buch zu seiner
Weltanschauung), Studentin am CIIS. Tragik und schicksalhafte Verquickung allerorten.
Neben diesen innovativ-transdisziplinären und transspirituellen Ansätzen gibt es aber auch
eine sichtbare „klassische“ Anthroposophie, vertreten unter anderem vom ehemaligen
Generalsekretär der Anthroposophischen Gesellschaft in den USA, dem weltbekannten
Experimentalphysiker Arthur Zajonc, der seit Jahren mit dem Dalai Lama und dem Wiener
Erfinder der „Teleportation“, Anton Zeilinger, an einer transdisziplinär-integrativen
Ausleuchtung der subjektiv-objektiven „Ur-Wirklichkeit der Welt“ forscht. Es ist nicht zuletzt
maßgeblich den geistigen Differenzen zwischen östlichen und westlichen Begrifflichkeiten,
Bildwelten, Erfahrungswegen und Interpretationsrastern mit geschuldet, dass Zajonc, der
ursprünglich den erziehungswissenschaftlichen Bereich des Integralen Instituts Ken Wilbers mit
begründete, sich mittlerweile im Streit von Wilber abgewandt hat. Die wiederholte Äußerung
Wilbers, die östlichen Traditionen des Geistes und die westliche Psychologie hätten das
„mythische Bewusstsein“ Steiners überholt, aber auch dessen neuere Überzeugung, dass die
Zukunft der Spiritualität nicht in ontologischen geistigen Hierarchien, sondern ausschließlich in
der Unterscheidung qualitativer innerer Bewußtseinszustände bestehe, waren keine Hilfe für den
Dialog und den Anschluß von Wilbers integraler Bemühung an den anthroposophischtheosophischen Strom der USA, der seine Werke ursprünglich mit besonderem Enthusiasmus
und in aktiver Förderung aufgenommen hatte.
Drittens gibt es, und das ist von besonderer Bedeutung, in den heutigen USA als
unzweifelhaften, eindeutigen und mit großem Abstand einflussreichsten Schwerpunkt der
erfahrungsgestützten traditionellen Ströme abendländisch-„wissenschaftlicher“ Spiritualität und
ihrer gesellschaftlich-sozialen und politischen Wirksamkeit etwa 5,5 Millionen Freimaurer, den
überwiegenden Teil ihrer Weltpopulation, und zwar mit deutlichem Schwerpunkt
Rosenkreuzerstrom – Politik. Praktisch alle führenden Persönlichkeiten der heutigen USA sind
darin Mitglied oder haben intensive Beziehungen dazu - keineswegs nur die bereits genannten
Huntington, Bush oder Kerry. In den USA hat sich historisch – so wie im gesamten angloINTEGRAL REVIEW 3, 2006
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amerikanischen Bereich, wo Anfang des 14. Jahrhunderts (1307-1314) der Templerorden als
einziger Weltgegend bewusst nicht ausgerottet wurde (Schottland), was den Aufstieg des
Angelsachsentums, der „Thin Red Line“, zur Weltherrschaft im19., 20. und 21. Jahrhundert
maßgeblich mit impulsierte und stützte – der „alte and angenommene schottische Ritus“
durchgesetzt. Das heißt: Es haben sich hier die „Geist-Realisten“ unter den heutigen, seit dem
zweiten Weltkrieg weltweit zwischen Realismus und Nominalismus zweigespaltenen
Freimaurern mit großer Mehrheit (und qualitativ nicht vorrangig im Denken oder im Gefühl,
sondern auf der Willensebene) durchgesetzt. Dies ganz im Unterschied zu Kontinental-Europa,
wo der Templer-Orden historisch unter Philip dem Schönen vernichtet wurde und sich, auch im
Gefolge dieser Tat, sowie unter dem Einfluß der Erfahrung der Totalitarismen des 20.
Jahrhunderts, nach dem zweiten Weltkrieg bis heute der „Großorient“, das heißt die
„Nominalisten“ bzw. die kantianisch-anti-gnostischen und säkularen Strömungen quantitativ und
qualitativ durchgesetzt haben. Während erstere die Riten als Realität eines geistigen Ereignisses
pflegen, betrachten letztere sie hauptsächlich als Übung guten Willens, und in weiten Teilen nur
mehr als halb-mythische Folklore, die in ihrem Kern inzwischen durch die historische
Aufklärung überwunden ist.
Der spirituelle Realismus der US-Freimaurerei auf der Grundlage eines stark
rosenkreuzerischen Einschlags ist einer der Haupt-Gründe, warum sie zahlenmäßig sowie im
Hinblick auf den öffentlichen Einfluß nach wie vor eine große Rolle spielt – beides ganz im
Unterschied zu den europäischen Strömungen. Sie ist zweitens ein Haupt-Grund dafür, daß sich
im anglo-amerikanischen Bereich, mit Zentrum der heutigen welthistorischen Achse USAGroßbritannien, eine weit engere strukturale Verquickung zwischen erfahrungsorientiert„subterranen“ und konfessionell-kirchlichen spirituellen Strömungen etablieren konnte – mit viel
umfassenderen Möglichkeiten wechselseitiger Einflussnahme und strategischer Koalitionen.
Diese charakteristische Verquickung verschiedener „realistischer“ christlicher Ströme, die am
Ursprung der USA steht und bis heute einen wesentlichen Aspekt ihres geistigen Zentrums
darstellt, wird noch heute jedem aufmerksamen Besucher zum Beispiel bereits an der äußeren,
und noch mehr an der inneren Symbolik des Washingtoner Sitzes des US-Parlaments, des
„Capitols“, nachvollziehbar. Dort finden sich allenthalben ganz offen rosenkreuzerische
Symbole (das heißt in der Interpretation der US-Väter: Symbole der Vereinigung griechischrömischer - oder „subjektiv-objektiver“ – Geisttraditionen zum „im Willen denkenden“
Christentum). Sie verweisen auf die Kern-Inspiration der amerikanischen Verfassung von 1776,
deren Geist bis heute die US-Gesellschaft allenthalben unsichtbar durchdringt und bis ins
Innerste prägt. Aber nicht nur am Kapitol, sondern überall im öffentlichen Leben findet sich jene
starke Koalition der christlich-freimaurerischen Ströme mit den großen etablierten GlaubensKirchen, die auf den durchdringenden Einfluß der europäisch-westlichen okkulten Traditionen
hinweist. Man betrachte, nur ein Beispiel unter vielen, die zentralen Kirchen in Philadelphia,
dem geistig-institutionellen Ursprungsort der USA (der quäkerische Name der Stadt lautet
wörtlich: „Liebe zur Brüderlichkeit“), und man sehe dort die unbefangene Verquickung von
katholisch-protestantischem Kreuz und freimaurerischem Zirkel auf derselben Kirchenwand!
Genau dies ist der okkulte Kern des US-Willenselementes, welches die erste moderne
demokratische Gesellschaft der Welt mit der Mission hervorgebracht hat, dass sich in ihr der
zunächst individuelle Wille zum „objektiven“ Wahrnehmungs- und Urteilsorgan ausbilden kann,
um als „subjektiv-objektiver“ Denkwille in der Welt zu wirken. Eine ganz andere Grundhaltung
als die Konzeption der „Leere“ in den asiatisch-östlichen Strömungen, die im Zentrum der drei
genannten integralen Impulse von Ken Wilber, Andrew Cohen und A. H. Almaas stehen (wobei
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Cohen am weitesten eine „Hinwendung zur Welt im Ich“ im innersten Kern seines Praxis- und
Denk-Systems etabliert hat, weshalb er heute vielleicht als der „Atlantikfähigste“ der drei
„Pazifiker“ gelten kann). Etwas Ähnliches und direkt Verwandtes von welthistorischer
Bedeutung politisch-spiritueller Natur findet sich auch im Herzen des „Outback“ Australiens,
etwa in den zentralen Kirchen von Alice Springs. Die in jeder Hinsicht stark „objektivistisch“
gefärbte angelsächsische Welt praktiziert überall einen pragmatischen Geistrealismus, keinen
Nominalismus, und die USA als ihr heutiges Machtzentrum halten diese Traditionen am
lebendigsten, da sie genau wissen, dass von ihr ihr „reflexiver Idealismus“, aber auch die innere
Lebensfähigkeit ihrer weltpolitischen Mission abhängen. Es kann kein Zweifel daran bestehen,
dass die solcherart auch in das konfessionelle, soziale und politische Umfeld eingedrungenen
geistrealistischen Ströme und Motive im Halb-Untergrund nach wie vor eine große Kraft
entfalten und überaus lebendig sind – auch dies im Unterschied zum heutigen Europa. Warum?
Weil diese Strömungen in den USA im Zeichen von „Kontinuität und Wahrheit“ traditionell
weniger den Ätherleib (Steiner: „Einen Freimaurer erkennen Sie an der Kultivierung seines
Ätherleibs“), sondern eher den physischen oder Willensleib spirituell kultivieren.
Zwischen letzteren – Anthroposophie und Freimaurertum, sowie dem (nicht zuletzt auch
sozialen und politischen) Erstarken gewisser gemäßigt-konfessioneller Strömungen vor allem im
Rahmen der Republikanischen Partei, der „gran old party“ (Bill Clinton, siehe seine
Autobiographie: Mein Leben, Berlin 2000) – einerseits, und den drei führenden integralen
Strömungen – Wilber, Cohen, Almaas – andererseits gibt es nun derzeit einen weitreichenden
Konkurrenz- und Richtungskampf um die weitere Entwicklung des US-amerikanischen
Spiritualitäts- und Kulturparadigmas. Dieser Richtungskampf besteht in der Applikation zweier
verschiedener Färbungen, da die ersteren christlich-atlantisch, die letzteren asiatisch-pazifisch
ausgerichtet sind. Beide bringen daher unterschiedliche ideengeschichtliche Linien und
Traditionen in die innere Fermentierung des traditionell eher „realistischen“ US-Geisteslebens
ein. Dabei haben es die heutigen drei integralen Strömungen weit schwerer, da ihre Linien weit
weniger in der US-amerikanischen Leit-Kultur verankert sind. Und obwohl es in den USA seit
jeher eine weit stärkere interkonfessionelle und transspirituellen Kooperation zwischen Ost und
West als in Europa gibt, bleibt sie hier bisher in vielen Fällen weniger nachhaltig. Das ist mit ein
Grund dafür, warum die wechselseitige Rezeption und Durchdringung zwischen den genannten
„atlantischen“ und „pazifischen“ Richtungs-Strömungen bisher noch wenig erfolgt ist. Die große
Frage für das US-amerikanische Geistesleben ist, ob und in welcher Weise das in den
kommenden Jahren überhaupt erfolgen kann, da christliche und asiatische Weltanschauungen
zwar zum Großteil dasselbe wollen und in vielen Aspekten komplementär zueinander stehen,
sich also wechselseitig bereichern und ergänzen können gerade durch verschiedenartige reflexivterminologische und bildhafte Fassungen desselben, sich aber auch in wesentlichen Teilen ihrer
„Wege“ widersprechen oder sogar gegenseitig ausschließen. Wenn der deutlich in den
„atlantischen“ Strömungen verankerte, ehemalige „Rhodes“-Stipendiat und Quigley-Schüler Bill
Clinton neuerdings, wie etwa auf dem Weltwirtschaftsforum Davos im Januar 2006 geschehen,
öffentlich das integrale Denken Ken Wilbers promotet, dann ist das bisher einer der wenigen
Fälle von öffentlichem Brückenschlag nachhaltiger und langfristig gemeinter Natur; dass
zugleich Wilbers Integrale Universität noch immer nicht anerkannt ist, kann auf der anderen
Seite als Symbol bisherigen Probleme gelten, den öffentlichen Mehrheits-Mainstream der USKultur in seinen Tiefenschichten zu erreichen.

INTEGRAL REVIEW 3, 2006

Benedikter: Drei Avantgarde-Strömungen

55

Das Fehlen der Mitte. Die Bedeutung des Richtungskampfs um eine
progressiv-integrale US-amerikanischen Spiritualität zwischen
historischer Nähe und geistigem Antagonismus zu Europa
Die drei integralen Haupt-Strömungen des gegenwärtigen US-Geisteslebens (Ken Wilber,
Andrew Cohen, A. H. Almaas) sind solcherart in einen dreifachen Richtungskampf verwickelt:
Einmal in die Abgrenzung zu New Age und traditioneller Religion; zweitens in die Abgrenzung
und Anbindung an die etablierte Philosophie und Wissenschaft sowie die kritisch-integrative
Fortführung der „Postmoderne;“ drittens in die latenten Diversifizierung zwischen „atlantischen“
und „pazifischen“ Ansätzen.
Ein zentrales Problem vor allem bei letzterem Richtungskampf scheint: Es ist bisher ein
Kampf zwischen Ost und West. Die geographisch-historische Mitte, nämlich Europa und seine
eigenständigen geistig-okkulten Traditionslinien, ist bislang darin kaum vertreten. Doch Ost und
West sind ohne ihr Drittes: ohne die Mitte deutlich unvollständig. Und ein direkter
Brückenschlag zwischen ihnen ohne Vermittlung der Mitte und ihrer spezifischen Geistigkeit
und Sozialität muss laut Rudolf Steiner in vielen Fällen scheitern. Europa ist bisher in der
Debatte um eine neue spirituelle Leitkultur für die USA und „den Westen“ insgesamt nicht
angemessen präsent; eher handelt es sich der Färbung nach um einen US-internen Kampf –
dessen Ergebnisse aber, wie alles, was von der einzigen verbliebenen Weltmacht USA heute
ausstrahlt, mit unabsehbaren Folgen für die gesamte europäisch-westliche Welt sein werden.
Daher sind diese scheinbaren „kleinen“ oder „unterschwelligen“ oder „nebensächlichen“
Kämpfe von größter Bedeutung und müssen genau verfolgt werden – nicht nur aus
ideengeschichtlicher, philosophie- und kulturhistorischer, sondern auch aus sozial- und
zeitpolitischer Sicht.
Denn vergessen wir es nie: Die Amerikaner sind Meister im Geschichtenerzählen mit
Bildern, inneren und äußeren. Diese bilden auf dem amerikanischen Kontinent eine Einheit der
Willens-Imagination (mythisch strukturierter amerikanischer Traum). Von dort aus haben sie
medial und geistig-kulturell längst den Innenraum der Welt erobert so, wie die USamerikanische Zivilisation seit dem zweiten Drittel des 20. Jahrhunderts die äußere
Weltherrschaft erobert hat. Die Eroberung der Welt geschieht im 21. Jahrhundert mittels
Bildern. Die heutige, im Untergrund noch immer mehr „geistrealistische“ als „nominalistische“
US-Kultur ist die Erobererin der Welt mittels Imaginationen; und die USA als darauf
aufbauendes politisch-gesellschaftliches Gebilde sind diejenigen, die diese Imaginationen
strukturieren und ihre Färbung und Gehalt vorgeben (Jean Luc Godard). Die USA haben aber
nicht nur die kulturelle, sondern auch, gerade wegen ihres seit dem britischen „Round Table“
des 19. Jahrhunderts gepflegten Jahrhundert- und Globaldenkens, die politisch-ökonomische
und die militärische Weltherrschaft inne, und manche sagen nicht zu Unrecht, eben in diesem
Gefolge auch die religös-spirituelle: verstanden als Herrschaft einer bestimmten
Bewusstseinsform, eines bestimmten Ich-Erlebens und seiner spezifischen gesellschaftlichen
Organisationsform, der in ihren Basis-Idealen „geistrealistisch informierten“ säkularen
Demokratie. In jedem Fall werden die USA auf der Grundlage ihrer bestimmenden
Einflussnahme auf allen Gebieten - trotz vorhersehbaren Niedergangs oder zumindest
Verschiebung gewisser Kernelemente ihres heutigen Status (etwa des absehbaren Endes der
Dollar-Hegemonie; siehe dazu näher mein Buch „Globale Paradigmen-Verschiebung.
Wirtschaft, Kultur, Politik“, mit einem Vorwort von Ernst Ulrich von Weizsäcker; in
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Vorbereitung) - die weltweite Entwicklung und das Selbstverständnis progressiv-rationaler
Spiritualität, welche allein zur Überwindung des Kampfs der Kulturen fähig sein wird,
maßgeblich mit prägen.
Wenn wir also heute genau im Schnittpunkt zwischen Pazifik und Atlantik einen Willen
haben, der „wahrnehmend“ wird in einer noch immer stark sozialdarwinistisch, religiös und
phantasie-spirituell geprägten Gesellschaftsumgebung, dann müssen wir uns doch als Europäer
jederzeit bewusst sein, dass es sich um einen im Kern zutiefst moralischen Willen handelt, der
wahrnehmend und zur Erkenntnisform wird, und der derzeit darum ringt, ob dies in
phantasmatisch-regressiver oder wissenschaftlich-progressiver, und ob es in atlantischer oder in
pazifischer Färbung der Fall sein wird.
Noch einmal: Man darf, wenn man die Zukunft der genannten drei integralen Impulse
abzusehen sucht, die heute zu den einflußreichsten ideengeschichtlichen Neuerungen weltweit
gehören und von deren Schicksal manches abhängen wird, nie vergessen, dass die USA aus
rosenkreuzerischen Impulsen begründet wurden, und dass sie in ihrer inneren biographischgesellschaftlichen und geistigen Dialektik immer schon im inneren Gespräch zwischen
Idealismus und Pragmatismus gelebt haben: beide leben im Willen.
Wenn die bislang stark „pazifischen“ integralen Strömungen diesen Grund USamerikanischen Geisteslebens vollends erreichen wollen, benötigen sie eines: die Einbeziehung
der Mitte, die Integration der europäischen Ströme geistrealistischer und rationaler Spiritualität
und ihrer wissenschaftlich-philosophischen Begriffsterminologie. Darin besteht ihre Chance, die
Brücke zwischen Pazifik und Atlantik zu schlagen und einen verbesserten Zugang zum
Hauptstrom ihrer Kultur zu gewinnen, ohne ihre eigenständigen, neuartigen Charakter
preiszugeben. Europäisierung ist deshalb die große Anforderung. Doch bestehen solche Bezüge
heutiger progressiver US-amerikanischer Spiritualität zu Europa?
Die Antwort ist wechselhaft. Während Tarnas und auch Cohen stark nach Europa tendieren
und dieses als Chance auch für die Entwicklung ihres eigenen Impulses begriffen haben, scheint
Wilber bislang nur in ambivalenter Weise daran interessiert. Bezeichnend ist die lakonische
Antwort, die er einem der Gründer des „Arbeitskreises Ken Wilber Deutschland“, Gerd
Klostermann, 2005 auf die Frage gab, wann Europa stärker in die weiteren Arbeiten von
Integralem Institut und Integraler Universität eingebunden werde: „Wenn wir fertig sind.“ Zwar
hat Wilbers „Integrales Institut“ inzwischen ein explizites „Outreach-Programm“ nach Europa
begründet und führt seit Jahresbeginn 2006 Gespräche über die Abhaltung von Seminaren in
verschiedenen europäischen Ländern, was darauf hinweist, dass man begriffen hat, dass die
größten nichtamerikanischen integralen Initiativ-Gemeinschaften in Europa zu finden sind. Daß
sich diese völlig autonom ohne US-„Abgesandte“ entwickelt haben und den integralen Ansatz
mittlerweile eigenständig diskutieren, scheint Wilber zu stärkerer „Kontrolltätigkeit“ in Gestalt
von „Exportplänen“ (die ja derzeit in den USA sowohl politisch als auch kulturell und religiös in
Mode sind) zu veranlassen.
Wilber scheint sich bislang, im Unterschied zu Cohen und zum Teil auch Almaas, über die
Bedeutung der Einbindung jener okkulten Ströme, welcher an der Grundlage der USVerfassung stehen, noch nicht ausreichend im Klaren zu sein: von Freimaurerei,
Rosenkreuzertum und anderen. Ihre Dimension spielt in seinem Werk noch kaum eine Rolle,
obwohl von ihnen die Kultur, in der er lebt, abhängt. Deshalb seine Schwierigkeiten, als
„Asiate“ an seine eigene dominierende Kultur heranzukommen. Doch von dieser Einbindung
wird voraussichtlich ein guter Teil des Schicksals seiner integralen Bewegung und seiner bisher zweifellos unvergleichlich genialen und weitreichenden - Welt-Philosophie abhängen.
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In dieser Lage könnte ein stärkerer Bezug Wilbers zu europäischen Leitströmungen, zum
Beispiel der Freimaurerei oder der Anthroposophie, für beide Seiten fruchtbar werden. Ich habe
einige Anregungen zu einem solchen produktiven Bezug anhand von ausgewählten Themen und
Motiven in meinem Buch „Ken Wilber und die Anthroposophie. Elemente für den Dialog“ (in
Veröffentlichung begriffen) zu skizzieren versucht. Müssen sich alle diese in ihrem Anspruch
innovativen und „nominalistisch-realistischen“ Ideen-Strömungen - Integrale Bewegung,
Freimaurerei und Anthroposophie - in die heutige produktive geistige Komplementärbildung
und Ausdifferenzierung zwischen den USA und Europa gestaltend mit hineinstellen? Und wenn
ja, in welcher Weise kann dies geschehen?
Seit der Initiative von Jürgen Habermas und Jacques Derrida vom 31. Mai 2003 „Nach dem
Krieg – Die Wiedergeburt Europas“ ist auch in Europa eine zusehende Öffnung des kulturellen
Leitparadigmas für eine Erweiterung in Richtung progressive Spiritualität zu beobachten, wenn
auch die diesbezüglichen Ansätze erst keimhaft sind. Europa braucht hier nun die progressive
Anregung aus den heutigen USA, um seine historisch bedingten Tabus zu überwinden (siehe
dazu meinen genauere Analyse in meinem Buch: „Postmodern Spirituality. How To Find A
Rational Alternative To The Global Turn To Religion? Dimensions, Developments and
Perspectives”, erscheint 2007). Und die integralen Strömungen der USA brauchen die kritischselbstkritische Haltung Europas, um ihre weitgehend pazifisch-„östliche“ Ausrichtung zu
ergänzen und um die „Kontinuität und Wahrheit“ des Abendlandes auszubalancieren. Von den
drei genannten integralen Avantgarde-Ansätzen hat dies Cohen bisher vielleicht am besten
begriffen. Er hat, wie seine zunehmenden Initiativen und Gastvorträge in Europa zeigen,
erkannt, dass gerade unter dem Gesichtspunkt der notwendigen Genese eines subjektivobjektiven Paradigmas die größten Chancen auf eine kritisch-post-postmoderne Spiritualität
genau im Schnittpunkt zwischen den USA und Europa liegen. Die transatlantische
Gemeinschaft kritisch-progressiver Spiritualität ist heute mehr denn je die große Zeitforderung –
richtig angegangen, nicht im Sinn des Exports oder der wechselseitigen Filialeneröffnung. 12

12

Eher pessimistisch schreibt mir dazu ein befreundeter Wissenschaftler: „Das ist ein schönes Postulat,
aber die Wirklichkeit wird vermutlich weniger dialogisch ablaufen - und zwar vor allem im Sinne eines
ready-made US-Exports nach Europa, wo dieser, ähnlich wie nach dem zweiten Weltkrieg die CarePakete, empfangen werden wird. In der umgekehrten Richtung: Von Europa nach Amerika sieht es in
meinen Augen eher düster aus, so dass in den USA die großen pazifischen und atlantischen Einflüsse, wie
du sie beschrieben hast, weiterhin neben- und gegeneinander laufen werden. In Europa natürlich auch,
weil einerseits die verschiedenen Länder und Sprachgemeinschaften bisher faktisch erst wenig Austausch
untereinander hinkriegen, und zweitens, weil dann die proamerikanischen Export-Importierer und die
Amerika-kritischen Kontinental-Europäer mit Besinnungstendenzen auf die eigenen Wurzeln auch nicht
mehr miteinander können werden. So wird all dies eher zu neuen Teilungen als zu Integrationen der
integralen Bewegungen führen, wenn wir nicht ganz massiv Brücken gebaut werden - und zwar Brücken
von dreierlei Art: Innerhalb Europas, innerhalb der USA und über den großen Teich, alle zugleich.“ (Brief
an den Autor, September 2006). Obwohl dieser Pessimismus ohne Zweifel seine Gründe in der
bestehenden Realität hat, wie etwa die oben erwähnten „Exportpläne“ Wilbers zeigen, halte ich es gerade deshalb - für entscheidend, diese Realität mittels der Anstiftung eines substantiellen, nicht nur
kurzfristig auf „Aktion“, sondern langfristig auf Ausarbeitung und Differenzierung geistigwissenschaftlicher Grundlagen ausgerichteten Dialogs zu überwinden. Siehe dazu näher meine in
Anmerkung 12 erwähnten Publikationsprojekte.
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Perspektiven zwischen Postmoderne und Post-Postmoderne:
Chancen und Probleme
„Das letzte große Hindernis für einen wirklich integralen Ansatz, wie ich ihn sehe, ist die
New-Age-Epidemie, die... nun ja, zum Beispiel Magie und Mythos auf die psychische und
subtile Ebene erhebt, Ich und höchstes Selbst verwechselt, prä-rational als trans-rational
verherrlicht, prä-konventionelle Wunscherfüllung mit postkonventioneller Weisheit verwechselt,
das Ich auf ein Podest stellt und es Gott nennt. Ich wünsche diesen Leuten nichts Böses, bloß
eines: Mögen ihre Wünsche so schnell wie möglich in Erfüllung gehen, damit sie selbst sehen,
wie wenig damit gewonnen ist.“ (Ken Wilber: Einfach Das. Tagebuch eines ereignisreichen
Jahres, Eintragung vom 24. Juni 1997. Fischer: Frankfurt am Main 2001, S. 175).
Fassen wir zusammen. Wir haben gesehen: Die drei progressiv-integralen
Avantgardeströmungen heutigen US-Geisteslebens, diejenigen von Ken Wilber, Andrew Cohen
und A. H. Almaas, haben ihre Stärke in der kritisch-wissenschaftlichen Begründung einer
ganzheitlichen, realistisch-nominalistischen „rationalen Spiritualität“. Sie haben wenig Probleme
damit, sich aktiv gegenüber dem „New Age“ und seinen zahlreichen, überaus komplex
verwobenen Seiten- und Folgeströmungen abzugrenzen, und zugleich andererseits sinnvolle
Freundschaften zu vielen zu pflegen, die als Idole des „New Age“ gelten wie etwa zum
gebürtigen Innsbrucker Frithjof Capra und zu seinem „Institute for Ecoliteracy“ in Palo Alto
(Bay City Area). Die Gegnerschaft zum New Age macht die drei integralen Ansätze zwar für
viele an schnellen Schein-Erfolgen Interessierten zu kompliziert, gerade in den USA mit ihrem
Willen zu „action and satisfaction“ auch auf diesem Gebiet. Auf der anderen Seite gelingt es
diesen Strömungen aber auch, dadurch an Profil zu gewinnen und immer mehr wirklich
Interessierte auf ihre Seite zu ziehen; darüber hinaus geben sie damit den verbleibenden Resten
des „New Age“ einen selbstkritischen Impuls, der von diesen längst benötigt wird.
Die Herausforderung für diese drei Ansätze besteht heute eher darin, in ihre vorwiegend
„pazifische“ Grundierung die abendländisch-„atlantischen“ Traditionslinien aktiv zu integrieren.
Dabei ist diese Herausforderung von je unterschiedlicher innerer und äußerer Bedeutung.
Während sie bei Cohen und Almaas aufgrund ihrer starken Praxisorientierung und ihres nicht
primären Wissenschaftsanspruchs weniger ins Gewicht fällt, ist dies bei dem ausdrücklich
philosophisch-wissenschaftsorientierten Anspruch Wilbers auf die historisch fundierte
Vorbereitung und Herausarbeitung einer ersten echten Weltphilosophie ein möglicherweise
wesentlicher Kern-Aspekt für die weitere „Einbildung“ seines Impulses in die US-amerikanische
Kultur. Es ist bislang ein faktisches Struktur-Problem mit potentiell weitreichenden
Konsequenzen, dass ein Großteil seiner nicht-psychologisch-spirituellen Kern-Terminologie
sowie sein geistiges Selbstverständnis weitgehend asiatisch-pazifisch geprägt sind. Und es ist ein
Versäumnis von möglicherweise weitreichenden Folgen, dass Wilber bislang trotz seines
Anspruchs auf Integration aller Weltströmungen zwar die großen Philosophien des Abendlandes
sowie die Psychologie und die Sozialwissenschaften einbezieht, aber praktisch vollständig die
geistigen Strömungen ignoriert, die in demjenigen geographischen Bereich bestimmend waren
und bis heute sind, in dem er arbeitet: Rosenkreuzertum, Freimaurertum, Theosophie,
Anthroposophie, um nur die wichtigsten zu nennen. Denn die meisten einflussreichen Menschen
gerade in den USA stehen in diesen Traditionen. 13
13

Nach 1989-91, und verstärkt nach dem 11. September 2001, scheint für die weitere Entwicklung der
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Welches Fazit können wir aus geschilderten Situation des heutigen US-amerikanischen
Geisteslebens ziehen? Und wo liegen die Perspektiven?
Ich möchte dazu fünf meines Erachtens wesentliche Punkte hervorheben, die zugleich fünf
grundlegende Herausforderungen darstellen:
Aus ideengeschichtlicher Sicht ist erstens bedeutsam der zwar philosophisch-theoretisch
gegebene, faktisch aber kaum vorhandene Bezug der drei genannten Avantgarde-Strömungen zur
geistigen Kontinuität ihres historisch-geographischen Umfelds. Deshalb kann man in allen drei
Fällen bisher faktisch eigentlich nicht oder nur teilweise von einer angemessenen
ideengeschichtlichen Einbettung sprechen. Diese wird bislang bei allen drei Ansätzen eher
äußerlich durch freundschaftliche Verbindung zu Partnern und mittels der mehr oder weniger
kontinuierlichen und umfassenden Einbindung von Dialog-Partnern aus angrenzenden
Strömungen hergestellt - beim Zen-Buddhisten Wilber zum Beispiel seitens des konfessionellen
Christentums -, denn im inneren geistigen Kernstrom. Das kann in mancherlei Hinsicht ein
Vorteil sein; es bleibt aber zu reflektieren, was das aufs Ganze besehen bedeutet.
Zweitens: Strukturdynamisch sind alle drei integralen Zukunfts-Ansätze von großen Pionieren
getragen, die alle drei noch leben und maßgeblichen Einfluß auf Wirklichkeit und Impuls ihrer
Bewegung in praktisch jedem Detail nehmen. Das bringt im Hinblick auf die soziale, aber damit
zusammenhängend auch spirituelle Wirklichkeit dieser Impulse alle Stärken und Schwächen
einer Pionierphase mit sich, die in allen drei Fällen unübersehbar sind, und aufgrund ihrer dabei
zum Teil kultischen Kulturbildungen, die in europäischen Augen manchmal fragwürdige
Erscheinungen produzieren mögen. Die Frage ist, wie es mit diesen Ansätzen nach der
Pionierphase weitergehen kann, und wie sie auf ein breiteres Fundament in der internationalen
Wissenschaftsszene zu stellen sind.
Drittens: Alle drei Strömungen sind Ausdruck des großen immanenten Ringens zwischen
spiritueller Phänomenologie und „säkular-„dekonstruktiver“ Subjektkritik in der gesamten
zeitgenössischen europäisch-westlichen Kultur um eine angemessene, zukunftsweisende
Integration in Richtung eines „subjektiv-objektiven“ neuen Paradigmas, das als Voraussetzung
für die weitere positive Evolution der Bewußtseinsentwicklung der Menschheit angesehen wird.
Der Versuch der Synthese von postmodernem (De-)Konstruktivismus mit spiritueller
Phänomenologie der Traditionen birgt die Chance auf den tatsächlich großen Durchbruch zu der
Weltanschauung, die das 21. Jahrhundert benötigen wird: die subjektiv-objektive
Weltanschauung, die zum Beispiel genau und präzise im Werk des jungen Steiner, insbesondere
der Philosophie der Freiheit und ihrer Vorläuferschriften, in kongenialer Art grundgelegt ist. Die
Frage, wie spirituelle und „postmoderne“ Weltbilder und Erkenntnis-Systeme angemessen zu
integrieren sind, ist aber derzeit noch ein offener, in vollem Gange befindlicher Prozeß, der in
den kommenden Jahren auf einer breiteren Basis als bisher stattfinden und vor allem die späten
produktive und aktiv komplementaritätsorientierte Ausdifferenzierung zwischen den USA und Europa
nicht nur auf politischem, sozialem und kulturellem, sondern auch auf geistigem Gebiet notwendig. Zu
den komplexen und vielschichtigen Dimensionen dieser Ausdifferenzierung siehe näher die - allerdings
erst noch ganz anfänglichen - Dialog-Versuche meines Buches „Ken Wilber und die Anthroposophie.
Elemente für den Dialog“ (in Vorbereitung), aber auch mein Buch „Demokratie für den Irak? Soziokulturelle und demokratiepolitische Perspektiven“ (Wien 2005), welches zwei (affirmativ-kritische)
Kapitel zu Ken Wilber und zur produktiven Differenzierung Europa-USA in kulturpolitischer MakroPerspektive enthält; sowie mein in Vorbereitung befindliches Buch „Globale Systemverschiebung.
Indizien eines Paradigmenwandels in Politik, Wirtschaft, Kultur, Religion auf Weltebene“ (Arbeitstitel;
mit einem Vorwort von Ernst Ulrich von Weizsäcker).
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„proto-spirituellen“ Tendenzen der Hauptvertreter der „Postmoderne“ wie Jacques Derrida, Jean
Francois Lyotard oder Paul Feyerabend kongenial einbeziehen wird müssen, um seine volle
Wirksamkeit kraft Durchdringung auch des akademischen und universitären Bereichs zu
erreichen. Das ist derzeit noch nicht ausreichend der Fall. Insbesondere in den jüngsten
Stellungnahmen Wilbers dominiert ein stark konfrontativer bis abwertender Ton („Derrida ist tot,
und die Zeit der postmodernen Halbstarken, die alles niedermachten und zerstörten, ohne etwas
an seine Stelle zu setzen, ist damit endgültig vorbei“), der wenig für die Integration des die
Epoche zwischen 1979 und 2001 dominierenden „postmodernen“ Bewusstseins geeignet
erscheint.
Viertens: Alle drei integralen Strömungen sind Teil einer integrativen Utopie, die im
Vergleich zu den Gründungsimpulsen der USA seit Anfang der 1970er Jahre sehr weitgehend
von institutionell-äußeren System-Ansätzen nach innen, zur Entwicklung des Subjekts
übergegangen ist. Alle drei stellen die Handlungsebene des Subjekts weit stärker in den
Mittelpunkt als die Systemebene, die Eben der Weiterentwicklung der äußeren Grundlagen von
Gesellschaft und Demokratie. Sie konzentrieren sich hauptsächlich auf das Bewusstsein des
Einzelnen, nicht auf die Veränderung der Systemkomponenten der Gesellschaft. Mit anderen
Worten: Sie wollen nicht das US-amerikanische Demokratiesystem als solches entwickeln (das
kommt Amerikanern schon traditionell-kulturbedingt wenig in den Sinn), sondern setzen alles
auf die „integral informierte Persönlichkeit“, die dann in Wirtschaft, Kultur, Politik und
Spiritualität Veränderungen aus subjektiver moralischer Intuition vollziehen soll. Die „Kraft der
Utopie“, die am eindeutig atlantischen spirituellen Ursprung der USA als gesellschaftliche
Vision steht, ist hier in eher pazifischer Art verinnerlicht und zu evolutiven Bewusstseinsstufen
geworden. Doch aus dem Gesichtspunkt des untrennbaren Zusammenhangs zwischen
Ideengeschichte und Demokratie ist die Weiterentwicklung der US-amerikanischen Demokratie
heute notwendig - nicht erst seit dem Sieg Bushs über Gore aufgrund des defizitären
Wahlsystems oder Huntingtons prekärer Identitäts- und Einheits-Debatte „Who are we“?,
sondern auch wegen dem wachsenden Einfluß des „militärisch-industriellen Komplexes“, vor
dem bereits Präsident Eisenhower in seine berühmten Abschiedsrede gewarnt hatte, und der
wachsenden neokonservativen Tendenz zu einem gesellschaftlichen Unitarismus. Die
Herausforderung an die drei integralen Strömungen wird des diesbezüglich in den kommenden
Jahren sein, eine genaue Differenzierung zwischen „Unitarismus“ und „Integration“
vorzunehmen und zur systemischen Ausdifferenzierung der gesellschaftlichen Ur-Sphären
Wirtschaft, Politik, Kultur und Spiritualität auch auf Systemebene beizutragen.
Fünftens: Insgesamt und zusammenfassend gilt: Auf dem Gebiet der drei genannten
integralen Strömungen von Ken Wilber, Andrew Cohen und A. H. Almaas bringen die USA in
kritischer Absetzung zum „New Age“ und in Fortbildung der „Postmoderne“ aus
ideengeschichtlicher Sicht einige der fortschrittlichsten, hoffnungsvollsten und weitreichendsten
Impulse für das 21. Jahrhundert zutage - wenn diese auch, wie nicht anders möglich, noch mit
einigen undurchschauten Lokalbedingtheiten behaftet sind. Das Studium dieser drei Ansätze
muss allen an den zukünftigen Chancen und Wegen von Welt-Spiritualität Interessierten auch in
Kern-Europa wärmstens empfohlen werden. Insbesondere das Werk von Ken Wilber ist ein
konkreter Schritt hin zur Entstehung einer ersten echten Weltphilosophie und einer neuen,
„subjektiv-objektiven“ Wissenschaft, für die es bisher kaum vergleichbare Ansätze gibt. Es
dürfte zu den wichtigsten und richtungsweisendsten am Beginn des 21. Jahrhunderts gehören,
und es müsste deshalb gerade von all jenen, die an dem philosophisch-wissenschaftlichen Werk
des jungen Rudolf Steiner interessiert sind, zur Pflichtlektüre gehören. Die Begegnung mit
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diesen drei grossen Strängen wirklicher Zeit-Avantgarde der heutigen USA ist aber auch allen
empfohlen, die an einer kulturellen Komplementärbildung und vertieften geistigen Integration
durch freundschaftliche Differenzierung zwischen den heutigen USA und dem werdenden
Europa interessiert sind. 14
Roland Benedikter, geboren 1965, ist ständiger wissenschaftlicher Mitarbeiter des Instituts für
Ideengeschichte und Demokratieforschung Innsbruck-Bozen/Bolzano/Bulsan-Wien (ÖsterreichItalien), Vertrags-Professor für Kultur- und Sozialwissenschaften an der Universität Wien, der
Universität Innsbruck und der Freien Universität Bozen. Er war 2003 Mitarbeiter an Ernst
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Of Syntheses and Surprises:
Toward a Critical Integral Theory
Daniel Gustav Anderson
Abstract: The central concern of this article is how the search for formal structures with
universal values functions ideologically, addressing Zizek’s claim that East-West
syntheses may represent the dominant ideology par excellance of global capitalism. To
this end, the article offers a Foucaultian genealogy of Integral theory, tracing its origins to
the cultural and subjective contingencies of the British Empire, primarily in the work of
Integral theory’s foundational thinker, Aurobindo Ghose. The article poses a primary
critique of synthesis and evolution as mythological keys to Ultimate Reality which
suggests that Zizek’s critique may have some validity, and offers the potential for a
“critical integral theory” as an alternative. Situated in Deleuze and Guattari’s concept of
becoming, and represented in the ideas and practices of a constellation of thinkers
inclusive of Gurdjieff, Benjamin, and Trungpa, the article’s view of integration supports
radical democracy as presented in the writings of Laclau and Mouffe as a model outcome
for social and personal transformational practices.
Keywords: ideology, integral, critical, becoming-other, transformational practice,
Aurobindo, Deleuze, Guattari, Ziporyn, Tarthang, Trungpa, Benjamin, Gurdjieff, Laclau,
Mouffe, Zizek

Introduction
In On Belief, Slavoj Zizek (2001) argues that
the onslaught of the New Age ‘Asiatic’ thought, which, in its different guises, from the
‘Western Buddhism’ (today’s counterpoint to Western Marxism, as opposed to the
‘Asiatic’ Marxism-Leninism) to different ‘Taos,’ is establishing itself as the hegemonic 1
ideology of global capitalism (p. 12).

1

A detailed examination of hegemony as a critical concept is beyond the scope of this paper. Ernesto
Laclau and Chantal Mouffe (2001), in Hegemony and Socialist Strategy, offer a genealogy of hegemony,
a precise mapping of ideology and hegemony as socioeconomic functions, and a theoretically sound
means for the cooperation if not synthesis of various social organs working against the flows and currents
of Empire, inclusive of ecologically-oriented, gender or race-based, and labor groups—radical
democracy. For these reason, Laclau and Mouffe merit a close examination by Integral theorists. In
Passages About Earth, William Irwin Thompson (1973) explains there is “a unique contribution to the
New Age that America, not India, could make, and that contribution [is] politics, the politics of
Washington and Jefferson” (p. 178). While under the present state of American Empire, it is difficult to
maintain this kind of optimism—will we be “greeted as liberators” by the New Age? In spirit,
Thompson’s sentiment is in keeping with Laclau and Mouffe’s project in its application to a critical
Integral theory.
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This critique is clearly intended at least in part for Integral theory—but on what grounds, and
why? Specifically, how should Zizek’s critique be read in the context of Integral theory?
As a hypothesis to be tested, in his suggestively titled essay “What is Enlightenment?” Michel
Foucault gives a prescription for how to proceed with a test of such as a hypothesis as this. For
Foucault, critique is not
to be practiced in the search for formal structures with universal value, but rather as a
historical investigation into the events that have led us to constitute ourselves and to
recognize ourselves as subjects of what we are doing, thinking, saying. In that sense, this
criticism is not transcendental, and its goal is not that of making a metaphysics possible: it
is genealogical in design and archeological in method (1984, p. 46).
Taking Zizek’s comments above as a hypothesis, the critical question is historical: how did
this search for formal structures with universal value—typified by the concept of the “perennial
philosophy” 2 characteristic of the work of many Integral thinkers—come to be the ideology par
excellance of the dominant social order, if it is such? Foucault makes an observation here that
will have elaborate consequences for this paper: critique that shows everyday realities to be
contingent and potentially nonsense is potentially transgressive (p. 45) in its recontextualization,
a surprise that transforms what comes before it in the way the punchline of a joke fulfills or
redeems the set-up that comes before it.
This inquiry suggests that Integral theorists should take Zizek’s critique to heart. First, I
examine the genealogy of the imperative to integrate, demonstrating the implicit ideological
investments of Integral theory’s foundational theorist, Aurobindo Ghose. 3 Zizek’s critique is
2

The concept of a “perennial philosophy” is a foundational assumption of much Integral thought; it
informs Wilber’s discussion of spirituality, for example, from No Boundary (1979) beyond The Eye of the
Spirit (2001a). This concept gained some intellectual currency at the pitch of the Enlightenment with the
work of Leibnitz, named by Ziporyn as a thinker still capable of maintaining his credibility as such while
making ostentatious universalistic truth-claims about his work, and his claims about the man producing
such work (that is, himself as one who is up to the task). The “perennial philosophy” as a concept, then,
coincides historically with a moment of uncritical self-fashioning. The relatively early vintage also
suggests that the logic of integration as “East-West synthesis” may have circulated among intellectuals
long before Aurobindo—and not in the sense of forcing all antiquities into a scheme of Biblical teleology
(an ideological “return to roots”) as parodied in the paranoid figure of Casaubon. Thus, while it performs
a significant function in Theosophy and synthetic Integral theory—functions of popular culture, not
philosophy of theory strictly defined—it may also have had some kind of credibility in intellectual
culture. Had they the resources, would early holist Edmund Spenser have produced an early Integralism?
3
The influence of Aurobindo’s idea of integration-as-synthesis cannot be overestimated in Integral
studies or for cultural production generally, which is one reason why it seems Zizek is not overstating his
case, and why his critique deserves a fair hearing. Beyond the direct reception of Aurobindo’s writings by
an undifferentiated readership and the specialized reading communities in the academy and the
professional world, Aurobindo’s synthetic gesture has lies behind the foundation of educational
institutions such as CIIS, by Aurobindo’s disciple Haridas Chaudhuri; and Esalen Institute, co-founded by
Michael Murphy, who himself spent a significant period of time at Aurobindo’s ashram and popularized
Aurobindo’s ideas, leading to what became known as the human potential movement and helping
invigorate the profitable “Self Help” and “New Age” marketing niches in publishing. Integral theory,
arguably a reification or clarification of Integral pedagogy, remains Aurobindian from tip to toe inclusive
of thinkers as diverse as Wilber and Thompson. Outside the gestalt of Integral studies, D.P.
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shown to be a plausible interpretation of Integral theory’s ideological pedigree and foundational
logic. Second, I propose two criteria that a theory should meet for it to be considered
authentically Integral and critical—that is, to be able not only to hold up to an ideological or
cultural critique, but to also function as an ideological critique and a means of praxis. In short, a
critical Integral theory finds ground for the transformations in subjectivity utopian critical
theorists such as Gilles Deleuze and Felix Guattari map out and prescribe, which are none other
than the outcome of transformational practices Integral theory prescribes, while embracing the
surprises arising from an ongoing act of compassion—genuine critique.

The Imperative to Integrate
Brook Ziporyn (2004) opens his book Being and Ambiguity with a parody of the project he
has undertaken, evoking Foucault’s dismissal of a search for formal structures with universal
value:
All other books are included in and superseded by this book, which finally reveals the
absolute truth about the universe and its application to all possible facets of human
experience. The crucial paradigm shift has been discovered which reduces to irrelevance
all the bitter struggles of past and present philosophers and theorists in all fields; this
discovery has been made by me and explicated in the work you are now holding […]
integrated […] so that it is revealed that all were about each other, and resolved into a far
richer set of possibilities and vistas of new experience than you had dared hope for (p.
xiii).
Ziporyn’s riff reads like a send-up of claims not infrequently made in Integral theory. Compare it
to a representative selection from a prominent Integral theorist: “Out of this bewildering
diversity of views, I have attempted a synthesis, an overall perspective […] To my knowledge,
no other book offers this type of overview.” 4 In case the reader had any doubt of his parodic
Chattopodhyaya, arguably the most prominent professional philosopher living in India, has spent much of
his career explicating Aurobindo’s social thought. Unfortuantely, much of his work is not easily
accessible to non-specialists outside South Asia. To adapt a meme attributed to Whitehead: if European
philosophy amounts to a footnoting of Plato, Integral theory may very well amount to a conversation
about Aurobindo. This bit of context foregrounds Aurobindo’s achievement: while philosophers such as
Schopenhauer and Nietzsche responded to Asian ideas in European terms, the notion of an “East-West
synthesis” traces its genealogy to Aurobindo Ghose. Blavatsky, who crystallized this meme and circulated
it heartily among the bourgeois of fin de siecle Europe in the form of Theosophy, can be credited with (or
held responsible for) inventing the cultural phenomenon of “East-West synthesis.” This is why a
response to Zizek’s critique of Integral theory (as distinguished from Integral culture per se) must begin
with Aurobindo, and a cultural analysis should begin with Blavatsky. Approaching Aurobindo’s position
in the Integral canon from another way, in his Forward to A Greater Psychology, Wilber (2001b) credits
Aurobindo with synthesizing the Hegelian view of evolution as Spirit-in-action with “ancient wisdom” (p.
vi)—a fair judgment—and for this reason, suggests that “[a]ll subsequent attempts at such integrative
efforts must […] at least acknowledge Aurobindo’s enduring genius and in many ways still unsurpassed
efforts” (p. vii).
4
This is from the second (unnumbered) page of the Preface to Ken Wilber’s early popularization, No
Boundary (1979). Wilber’s (2000b) popularization A Theory of Everything: An Integral Vision for
Business, Politics, Science, and Spirituality is clearly not intended for a readership sensitive to the
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intention, Ziporyn offers the reassurance that “such claims are nowadays immediately taken as
irrefutable signs of crankdom, found only in fanatical and naïve street-corner tracts or
deliberately obscurantist New Age self-help manuals” (p. xiii)—and, implicitly, the monolithic
Big Books that have provided inspiration for Integral theorists, such as Helena Blavatsky’s The
Secret Doctrine, 5 Aurobindo’s The Life Divine, Alfred Korzybski’s Science and Sanity, 6 and,
arguably, certain of Wilber’s longer studies. 7
Ziporyn then makes an unexpected move that transforms what he has written so far: he
suggests in the pages immediately following this set-up that his book may very well present the
answer to all questions in a systematic manner, the seemingly Quixotic “key to all mythologies”
satirized in the figure of Casaubon in George Eliot’s 1871 novel Middlemarch (the late Victorian
vintage of this example as well as its author’s interventions in German idealistic thought are
suggestive of the themes that are to follow). By affirming the “punchline” to his own set-up,
Ziporyn becomes an authentic Integral thinker, 8 just as writers such as Aurobindo and Ken
Wilber, and institutions such as the California Institute of Integral Studies, are dedicated to the
project CIIS president Joseph Subbiondo calls making “meaningful wholes.” 9 The first
definition listed in the Oxford English Dictionary for “integral” cites precisely this holism, while
the second designates the method by which wholes are manufactured—synthesizing component
parts in order to produce a constitutive unity (note the use of the word “synthesis” in the Integral
quotation above). The method of integration-as-synthesis, promoted by Aurobindo and used by
many Integral theorists such as Wilber, is a point at which Zizek’s ideological critique strikes
home.
If Ziporyn supports holistic thinking and Integral means, why does he parody this tendency
toward the synthetic and the systematic in the first place—put another way, why does our current
intellectual culture generally tend to be suspicious of Big Syntheses such as those proposed in
“inevitable signs of crankdom” (per Ziporyn) that the title itself evokes. As a cultural phenomenon,
however, Wilber’s title clearly owes a generic or formal debt to Blavatsky’s The Secret Doctrine: The
Synthesis of Science, Religion, and Philosophy.
5
Volume II of this text is more preoccupied with a mythology of race than anything in Aurobindo’s
oeuvre, to anticipate the rhetorical trajectory of this paper. The same could be said for Tolkien’s fantasy
worlds, prepared in the decades following, which is suggestive of the cultural tenacity and pervasiveness
of racial typography.
6
A productive line of inquiry apropos of Korzybski and the project at hand will be to “open up” the “antiAristotelianism” of General Semantics by recourse to the directly anti-Aristotelian performance theory of
Augusto Boal (1985). Where Korzybski finds the potential for coercion in the dualistic thought patterns
he calls Aristotelian (criticized as a straw man argument, but more likely simply a category of
convenience), Boal identifies ways in which Aristotle’s model of tragic production is in fact coercive.
7
That this parody speaks directly to the frustratingly ambivalent position of Integral theory vis a vis the
academy which, in my opinion, makes it all the more relevant to the conditions of working in this stillemerging discipline.
8
Ziporyn’s method, while Integral, is not synthetic in the way Aurobindo’s is, and therefore has real
potential for the development of a critical Integral theory.
9
The full text of Subbiondo’s comments regarding the purpose and direction of the Institute from which
this quotation is taken is available at http://www.ciis.edu/catalog/presidentsmessage.html. Wilber (2001a)
defines Integral practice in similar terms in The Eye of the Spirit: “one of the aims of an integral approach
(and what we call integral studies in general) is to honor and incorporate each of these extraordinary
domains—intentional, behavioral, cultural, and social” (p. 11), corresponding to the four quadrants of his
own “key to all mythologies,” itself intended to be a meaningful whole.
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the Integral Studies gestalt? One answer explored at length in this paper is that Ziporyn is an
Integral thinker but not a synthetic one; a second, more immediately relevant answer is suggested
in Ziporyn’s self-parody, in the figure of the nineteenth-century idealist, or rather ideologist.
“For ethical as well as intellectual reasons,” Ziporyn writes, “this kind of self-mythologization,
still possible, say, for Spinoza and Leibnitz, and also, more complicatedly but nonetheless
unmistakably, for Hegel or Schopenhauer, has been thoroughly discredited, and appears
ludicrous to us now” (p. xiii). What has ideology to do with the self-fashioning of intellectuals? 10
Everything. Ideology is that which fashions selves, 11 directly or indirectly, and theorists are
not excepted—particularly not when they attempt truth claims on the “perennial philosophy.” In
Tarrying with the Negative, Zizek (1993) gives the example of a nation finding its roots—a
phenomenon explored below in the example of Matthew Arnold—as a manifestation of ideology
in a moment of political crisis, “the (national) thing returns to itself” (p. 148). This return to
imaginary roots is actually an alienation from present realities that serves a political (ideological)
end. According to Zizek, one aspect of an ideological critique is to “designate the elements
within an existing social order which—in the guise of ‘fiction,’ i.e., of the utopian narratives of
possible but failed alternative histories—point toward the system’s antagonistic character and
thus ‘estrange’ us from the self-evidence of its established identity” (p. 231). An expedient
example: the self-evident identity of the United States is a history of legal or de facto slavery,
and of aggressive landgrabbing at the expense of the marginalized—the alternative history
suggests that the U.S. has always stood for freedom in the abstract, and that all have always been
free to participate in a system of private property and free enterprise. In short, ideology is a
return to imaginary roots, a fantasy mistaken for a perennially-valid reality.
What motivates the Emperor 12 to lie 13 about his new suit—in fact to insist that this new one is
his traditional costume, the one he’s always worn? The Nietzschean answer is the most
plausible, the will-to-power, or will-to-stay-in-power. Wilber might call this phenomenon a
“pathological holon.” The narrative elements Zizek speaks of, ideological memes, bear with
them hierarchies or strata, at minimum the binary offered by most gestalt theories of perception:
I see this because it is distinguished from that. While this and that need each other to exist as
such, this is privileged as the object and that is merely stage dressing. One’s ideological
investments or will-to-power can be quantified by what-is-seen in this sense. Theories claiming
to answer all questions and enclose all matters ideologically push something or someone
aside—the typical examples being women, workers, the poor, racial minorities, animal life, or
any other marginalized stratum. 14
10

Wilber labels this phenomenon of self-fashioning narcissistic, asserting in the perhaps hubristically
titled A Theory of Everything that the prevalent “Culture of Narcissism is antithetical to an integral
culture” (2000b, p. 4).
11
The view of subjectivity as a product of ideological and hegemonic forces (per Althusser, much of
Foucault) dominates this essay, but it does not preclude the idea that subjectivity is actually a precise kind
of performance (per Judith Butler). An examination of this issue lies at the heart of a critical Integral
theory, but flies outside the trajectory of this paper.
12
Empire is to be understood here in the sense Hardt and Negri (2001) assign to it in Empire, a
groundbreaking study that has useful resonances to William Irwin Thompson’s concept of noetic polities.
13
Zizek’s reminder that ideology is not always false—that a statement can be objectively true and
ideological at once—bears repeating in this context.
14
In A Brief History of Everything, Wilber (2000a) writes, “When any holon in a natural holarchy”—
itself a concept I have reason to be skeptical of—“usurps its position and attempts to dominate the whole,
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Is it possible that the synthetic method of Integral theory has done this from the start? 15 A
genealogy of integration-as-synthesis suggests that it is possible, and that this possibility
demands critical attention. Aurobindo’s adaptation of integration from nineteenth-century
English criticism and the cultural impact of Theosophy is the foundational gesture of Integral
theory. 16 This synthetic model of integration seeks unities and abstractions that are synthesized
on post-Hegelian grounds and with proto-Hegelian assumptions, 17 which leads to hierarchies that

then you get a pathological or dominator hierarchy—a cancerous cell dominates the body, or a fascist
dictator dominates the social system” (p. 25). By contrast, I suggest that all stratified systems are
pathological hierarchies by their nature, and that critical Integral theory must aspire to a radical
democratic process model, in which the socius (per Deleuze and Guattari, 1987) as a holon is vertically
undifferentiated and horizontally specialized, yielding anarchism without anarchy, in a sense. In this way,
a position that is anti-heirarchy and pro-holarchy is possible, provided that one is willing to part ways
with the distinction between natural and pathological holarchies. Assuming any one given social order is
natural or inevitable is, of course, an ideological gesture and is therefore pathological in Wilberian terms.
Wilber asserts that “the cure for these pathological holarchies is not getting rid of holarchy per se—which
isn’t possible anyway—but rather in arresting the arrogant holon and integrating it back into the natural
holarchy” (p. 25). The ideological use to which this concept can be put by a “pathological” holarchy, such
as the current regime, are legion. The “proper place” Wilber speaks of as the site into which the arrogant
holon is to be integrated may very well be Camp X-Ray at Guantanamo, if the “cancer” persists in
prescribing its own therapy. The critical question: How does a given holarchy police itself, and police the
policing?
15
Wilber observes that “where we locate Spirit always translates into political agendas” (The Eye of the
Spirit, 2001a, p. xxii), specifically the agendas of those doing the locating. Where does Integral theory
locate Spirit? In “timeless, ever-present awareness, which is said” (by Wilber in this case) “to be nothing
less than the actual location of Spirit itself’” (p. 253). Is it possible that speculations such as this on
nonduality and subjectivity, regardless of their truth value, can function ideologically?
16
As a historical matter, Aurobindo’s early political practice differed sharply from the ideological
investments he exhibits in the criticism and religious writing he produced later in life. The man was a
revolutionary. For many years, he wrote extensively against Imperial rule, and was imprisoned for his
actions. This was hardly a synthetic conciliation of East and West—this was guerilla war, and another
subtext for why a critical Integral theory can begin with Aurobindo. Peter Heeh’s (2003) Sri Aurobindo:
A Brief Biography gives a detailed analysis of this early period of Aurobindo’s life, as well as a survey of
his role in the political life of modern India. Aurobindo can be presented as a terrorist by right-leaning
critics, or a freedom-fighter by those on the left; praised as a Blakean prophet-against-Empire or
dismissed as a water-boy for Victoria’s footmen. The latter view is perhaps a caricature of the critique
presented here because it is from that pattern of Aurobindo’s gestures that the synthetic-Integral method
arose. Whether Aurobindo became more conservative as he aged, or as he deepened his yoga practice, or
if his politics began ambivalently and remained so to the end, are still open questions. Heehs suggests that
Aurobindo’s political interventions were after 1908 in fact the practice of karma yoga, as was his
retirement from politics. Regardless, Heehs reports that “Sri Aurobindo’s life after 1920 had little outward
incident. A narrator of documented events is left with almost none to relate” (p. 130).
17
“Hegelian” here does not necessarily reflect the work produced by G.F.W. Hegel in Prussia in the
nineteenth century, but does designate the dialectical, idealistic, and conservative thinking implied by his
name. In practice, Hegel was clearly a more ambitious, ambivalent, and incomplete thinker than the
meme “Hegelian” might allow him to be. In short “Hegelian” should be read culturally and not strictly
speaking critically here. Similarly, this position does not reject Michael Basseches’s view that dialectical
thinking may represent “adult intellectual development” (2005, p. 48). While I do not accept the dialectic
generally as a means of achieving final and conclusive truths, I do recognize the value of dialectical
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prove to be ideological in nature in the scheme of human history Aurobindo 18 presents, in which
all of animated Nature is evolving in the sense of making divinely-sanctioned progress,
suggesting that the status quo is also divinely sanctioned, as is any future order—a position any
Empire, that of Victoria or of global capitalism, will find congenial.19
Aurobindo’s literary criticism is historical in nature; as Peter Heehs (2003) observes,
Aurobindo’s The Future Poetry is effectively an elaboration of Matthew Arnold’s 1880 Study of
Poetry (p. 122). From Arnold and the generation of critics that followed him, the notion of
synthesis as an evolutionary process comes into Aurobindo’s thinking, and with it the Victorian
ideology of race, of “bloods.” The details of this ideology yield much insight into the history of
the how and why of integral theory—the means and ends of Meaningful Wholes. Specifically,
integration-as-synthesis can be regarded as a product of fin de siecle culture, 20 including a
specific debt to its race theory and other ideological impulses, and also as a response to said
culture.
The Future Poetry is at once a primer on the history of English literature for an Anglophone
Indian readership, and a prescription for a spiritualized aesthesis, positing the possibility of a
future spiritual and aesthetic renaissance legitimized by an idealistic and ideological reading of
this history. The speculations on English poetry included in this volume arose from a matrix of
influences Aurobindo could not have avoided in his private tutorship in England or at King’s
College, Cambridge. Among the most significant of these must have been the literary criticism of
Matthew Arnold, England’s poet laureate and dominant man-of-letters during much of
Aurobindo’s formative stay. In Arnold, the reader sees writ large the “return to roots” Zizek
identifies as a symptom of ideology at work.
thinking as a means of learning, specifically learning how to read carefully and think clearly (as
Basseches suggests).
18
The thrust of this genealogy seems to contradict Wilber’s view that “Aurobindo was ridiculing and
condemning those who think” in a racist fashion (“Forward,” 2001b, p. ix), but the question of whether
Aurobindo definitively was or was not a racist personally is in the main irrelevant to my point. The
question at hand addresses Aurobindo’s ideological alignment, which is concomitant in this instance with
a racist agenda, which can readily be seen outside The Human Cycle, the text Wilber cites as anti-racist. Is
Aurobindian Integralism ideologically productive of repression? This analysis suggests it may be.
19
This critique is not intended to discourage anyone from taking up the Integral Yoga of Sri Aurobindo
as a transformative practice, if one pleases to do so—on the contrary. The workings of Shakti as Sri
Aurobindo described them are hardly systematic, synthetic, or oppressive, and the task of the Integral
yogin is to open up to this force for the sake of all beings without exception, or in Sri Aurobindo’s words
“not for the sake of the individual but with an eye to the universal evolutionary process” (Synthesis, p.
339). To reject synthesis in favor of surprises is one imperative of this paper; it is also the significance of
Aurobindo the poet’s writing practice. My use of the name Aurobindo in the main text of this paper, sans
Sri, is intended to underscore the distinction between Aurobindo the critic, poet, and thinker from Sri
Aurobindo the guru and spiritual technologist, a distinction not easily maintained given that Aurobindo’s
poetry is shot through with Sri’s spiritual vision, like teasing Milton-the-Puritan and Milton-the-Poet
apart.
20
English popular culture was rife with anxiety about heredity, demonstrable change over time, and
social order, as evidenced by the social impact of Darwinian theory. Arnold’s thinking clearly arose in the
same cultural matrix that produced Sir Francis Galton’s proto-Eugenics, where one’s personal
characteristics are determined by one’s heredity. The pop-science of the period featured phrenology
prominently, by which one’s personality traits (even spiritual state) could be “read” from one’s physical
features, which are also determined by heredity.
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In “On the Study of Celtic Literature,” Arnold (1962) interprets Humboldtian historical
linguistics—demonstrable change over time—reductively, conflating races with language
groups, in order to discuss “the pregnant and striking ideas of the ethnologists about the true
natural grouping of the human race” (p. 301). “Natural” in this case already anticipates certain
characteristic Integral gestures, specifically the assumption that the findings of one field of
inquiry will be relevant to another. As languages and species evolve, so do cultures and races by
this logic. For Arnold, Arya (denoting an ancient ethnicity) and Indo-European (an ancient
language) are interchangeable terms. Arnold sketches out a taxonomy of English literature’s
racial heritage qualitatively, taking arbitrarily assigned abstractions with no quantifiable basis as
a means of putatively scientific classification. According to Arnold, the
English spirit, the English genius [can be] characterized […] by energy with honesty. Take
away some of the energy which comes to us, as I believe, in part from Celtic and Roman
sources; instead of energy, say rather steadiness; and you have the Germanic genius:
steadiness with honesty (1962, p. 341).
By contrast,
[t]he Celtic genius [has] sentiment as its main basis, with love of beauty, charm, and
spirituality for its excellence, ineffectualness and self-will for its defect. The Norman
genius, talent for affairs as its main basis, with strenuousness and clear rapidity for its
excellence, hardness and insolence for its defect (p. 351). 21
These arise in a composite, according to Arnold, in the English—a lamentable composite. “Our
want of sureness of taste, our eccentricity, come in great measure, no doubt, from our not being
all of a piece, from our having no fixed, fatal, spiritual center of gravity” (pp. 381-382). And for
Arnold, this is not a problem that can ever be addressed through applied inquiry or
transformational practice, 22 because this is a linguistic and therefore racial defect of the English,
per his Humboldtian speculations.
Aurobindo accepts this racist theory of cultural history that, with one significant exception,
matches Arnold’s precisely. In both the exception and the rule, Aurobindo is a product of his
ideological environment—an interpretation no more surprising than Aurobindo’s demonstrated
incorporation of Victorian translations of Plato in his masterpiece, Savitri. The critical culture
that embraced the “white man’s burden” of Rudyard Kipling produced the systematically
Hegelian idealisms of A.C. Bradley’s 1909 Oxford Lectures on Poetry, in which tragic conflict is
taken to be a dialectical movement leading to Universal Justice, in which all things without
exception have a place, synthesized in a meaningful totality—a presumptive and belligerent
culture, willing to speculate authoritatively on the Nature of Reality, Cosmic Morality, and the
self-justification of Empire. It is the critical culture that Bradley promoted which gave
Aurobindo the most rigorous intellectual training of his life, leaving him with the skill that would
21

One may speculate on the similarity of characteristics assigned to the Irish here, and those projected
onto “the mystical East” chronotopically—and Cousins’s (1919) comments on Aurobindo’s functional
Irishness.
22
The archetypal lament of Integral theorists—that modern consciousness is fragmented, and a spiritual
center of gravity is needed—is of a piece rhetorically with Arnold’s critique of the English ethnic
pedigree.
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make his career as a nationalist and a guru: his ability to write. Along with the Theosophical
memes of occult unity of religions then circulating in Europe, Bradleyan criticism offered
Aurobindo a reasonable solution to the assumed problem of disunity and disharmony in the
English blood-soul: synthesize it, universalize it—in the proto-Darwinian language of the day, it
must evolve and progress. Integral theory is born at this moment as a way to resolve the
ideological insecurities of the English Empire.
“This peculiar distribution of national capacities finds its root in certain racial
characteristics,” Aurobindo writes in The Future Poetry (p. 47). “We have first the dominant
Anglo-Saxon strain quickened, lightened, and given force, power, and initiative by the
Scandinavian and Celtic elements. This mixture has made the national mind remarkably dynamic
and practical” (p. 47). Arnold had attributed this assumed English practicality to the Normal
racial type. This is the only significant way in which Aurobindo differs from Arnold—significant
in that it allows Aurobindo a properly dialectical movement, and therefore a means of
integration. His position on the Teutonic blood he takes as his thesis; his antithesis is the Celtic
stock, “the submerged, half-insistent Celtic, gifted with precisely the opposite qualities”—
opposite, as befits a proper antithesis—“inherent spirituality, the gift of the word, the rapid and
brilliant imagination […] left to it from an old forgotten culture in its blood which contained an
ancient mystical tradition” (p. 48). Of these antitheses, a synthesis arises that directly evokes
Arnold’s distress over the presumably motley English race: “vehement but embarrassed power,
like an imprisoned spirit let out for a holiday” (p. 48).
Further, Aurobindo’s dialectical working-out of Spirit through forms, in this case the forms of
races, is of a piece with the neo-Hegelianism of Bradley’s positions on tragedy, by which
characters on stage are figures in the movements of an inevitable, all-consuming, and absolute
Universal Justice from which there is no escape. These idealized gestures need not concern
themselves with ethnographic reality. As abstractions in a working ideological system, they are
formulated to wind around a much more significant and politically viable Ultimate Reality, the
most radical “return to roots” possible—and they remain functionally static throughout much of
the corpus of Aurobindo’s voluminous writings. For example, Aurobindo identifies the spiritual
inertia inherent in the Celtic “strain” with the modern Irish. In “Lines on Ireland” (1908), the
poet laments the weakness of Irish polity but asserts, “her weak estate/Could not conceal the
goddess in her gait” (pp. 7-8)—which functions as “a power within/Directed, like effective spirit
unseen/Behind the mask forms, a source/And fund of tranquil and collected force” (pp. 40-42).
And in Canto Four of the heroic poem “Urvasie,” the poet attributes the “Vedic litanies” to the
ancient “Aryan race,” a gesture Arnold would have approved. 23
Aurobindo’s inspiration for writing The Future Poetry gives some insight into how this
return-to-roots functioned vis a vis Aurobindo’s self-fashioning as a poet and critic. J.H.
Cousins’s 1918 study New Ways in English Poetry, published in India, is a short and
idiosyncratic guide to contemporary poetry in English for an Indian readership. In a sense, the
Theosophist Cousins sought to celebrate the potential for a kind of “East-West” spiritual
synthesis through poetic inspiration in this text. Aurobindo, deeply impressed by it, writes, “the
book on every page attracts and satisfies by its living force of style, its almost perfect measure,
its delicacy of touch, its fineness and depth of observation and insight, its just sympathy and
23

This should not be taken as a sign that Aurobindo sympathized with the rhetoric or practice of the Third
Reich, but it is fair to state the obvious, that the double meaning of Arya as “noble” and as a designation
for a particular racial group has historically been of great use to the Fascist cause, and that the meme had
been in circulation in Europe for a hundred years before 1933.
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appreciation” (p. 1). Aurobindo typically reserves this vintage of hyperbole for poets such as
John Milton and Percy Bysshe Shelley—poets he believed to be divinely inspired.
Cousins (1919) opens his book with a consideration of time and his own moment, opining that
the first World War “has produced no poetry,” at least none of the sort that bears “any epochmaking prophetic impulse” (p. 2). Even so, “it is not quite true that the war marks, if it does not
create, a passing over from one phase of poetical activity to another”—that is, Cousins sees “a
new spirit and method animating the poets of England” (p. 3). Cousins is not concerned with, or
apparently aware of, the disillusionment with ideology and idealism prevalent in poets who
experienced the war, such as Siegfried Sassoon—although he does find opportunity to praise
Rupert Brooke, now notorious for treating his very brief war experience with naive
sentimentality and rote nationalism. Cousins is not without hope, however; he sees the makings
of an Aquarian age of revelatory abstraction in the first attempts of certain poets of the war era:
“The minor poet reproduces his or her time; the major poet reveals through himself and his time
the true spiritual nature and destiny of the universe. And this is just what these poets have not yet
ventured to do” (p. 9). Cousins is working from the same assumptions Aurobindo learned from
critics such as Bradley—opening functional common ground between Bradleyan idealism and
Theosophical millenarianism—but with sentiments favoring Romantic zeal; for Cousins, the poet
is a prophet, an unacknowledged legislator—“The protean creative energy is forever advancing
the borders of ‘reality.’ The great poets anticipate the advance” (p. 15). Cousins seeks to
anticipate this anticipation, a task presumably the work of a very great poet, declaring that “the
new ways in English literature are breaking through the obstructions of ignorance, and all that
hangs thereon, into the broad highway of literary evolution” (p. 15). Cousins takes prophecy as
his purpose—he seeks to explain to the groundlings how the Spirit of the Language moves. This
is pedagogy. Cousins hopes to give
some temporary indication, however inadequate, of the direction of English literature at the
present time and in the immediate past. This necessity has arisen out of a special
movement to make education in India both national and rational [—Bradley’s
imperatives—] by putting it in contact with the vital spirit of literature, instead of starving
it on half a dozen stale fragments of the literature of the past that have no interest for
Indian youth, and that make the cultivation of good modern English speech impossible
(1919, p. xii).
Cousins summarizes the imperatives of popular Theosophy here: the “West” is prepared with
technical means, and precise and modern language, while the “East” offers timeless or perennial
spiritual inspiration.
Cousins’s brief chapter on Aurobindo provides some clues into which poet he feels could be
up to the task of revealing the ways of God in this new age of poetry he envisions:
The poetry of Aurobindo Ghose is a meeting-place of Asiatic universalism and European
classicalism. It is inspired by the philosophy of the Vedas; but it is shaped and
atmosphered like Greece, or the Greece that is dimly incarnate in English poetry (p. 27).
Here is integralism in its form as “East-West” synthesis—Esalen Institute in embryo. Further,
according to Cousins, Aurobindo’s “eyes perpetually go behind the thing visible to the thing
essential, so that symbol and significance are always in a state of interfusion” (p. 28). This is the
INTEGRAL REVIEW 3, 2006

Anderson: Of Syntheses and Surprises

72

dialectical working of “perennial philosophy” and inspired language synthesized into one
gesture—a synthetic integralism that is a cosmic “return to roots.” Finally, Cousins relies on the
same racial typing Arnold and Aurobindo do, while making it quite personal:
For a companion to Mr. Ghose’s double-sightedness, the simultaneous glimpsing of norm
and form, we have to pass beyond the confines of Europe, and listen to the spiritual songs
of AE. The Irish poet has not the patience and expansiveness of his Aryan brother, but in
heart and vision they are kindred (p. 29).
Cousins identifies Aurobindo Ghose, essentially, as a Celt, in that he bears “the idealistic
strain that is one of the most characteristic features of the Irish race” (p. 32)—an assumption that
is not illogical, given the preoccupations of both men on “Irishness.” Cousins identifies
Aurobindo as a first-order teacher and prophet of the modern world on the basis of this theory of
racial typing, a poet capable of revealing, justifying, the reality of the universe to all beings. On
these grounds, Cousins gives Aurobindo credibility in the “East” and “West,” synthesized into
one spiritual center of gravity, to recall Arnold’s lament. Aurobindo accepts the views of
Cousins that offer him this position of authority. According to Aurobindo, Cousins raises the
“possibility” of
the discovery of a closer approximation to what we might call the mantra in poetry, that
rhythmic speech which, as the Veda puts it, rises at once from the heart of the seer and
from the distant home of the Truth (p. 8).
Aurobindo would spend the rest of his writing career fashioning himself as that seer, and
producing some first-rate verse in the process. 24
The birth of Integral from the spirit of synthesis, to summarize, can be understood in three
stages. In the first synthesis, Aurobindo resolves the fragmentation Arnold found in the English
soul by means of Bradleyan idealism. The imperative: integrate yourself by recourse to what is
highest (read: most abstract) in yourself. Blavatsky had accomplished and popularized the
second synthesis: that of the unitary spiritual vision of the “East” and the fragmentary
materialism of the “West,” including good modern English. The “perennial philosophy”
promoted in Theosophy becomes a useful conceptual tool in the third synthesis, which
Aurobindo accomplishes in accepting Cousins’s criticism (effectively synthesizing the first two
syntheses): the Integration of self as an evolution bearing an analogous relationship to that of the
cosmos, both as expressions of some supreme being (proto-holism beyond that of Plato’s
Timaeus or The Faerie Queene of Edmund Spenser). This is a cosmic subjectivity, and a global
“return to roots,” to what absolutely underlies the subjectivity of every person and to the
putatively universal, always-has-been significance of all religions. This is the most radical 25
ideology imaginable—no surprise it has popular appeal under Empire.
To illustrate the direct functions of this ideology by example: the nineteenth-century racial
theory that Aurobindo uses to speculate on the future development of English literature—and,
24

The conventional Byronic Orientalism of Aurobindo’s early fragment, “Khaled of the Sea: An Arabic
Romance,” suggests that at one point in his life, Aurobindo either uncritically accepted the assumptions
about “the mystical East” he absorbed in England, or was at least willing to reproduce them.
25
Radical, of course, is to be taken exclusively in its etymological sense here.
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through Cousins, his place in it—is, as one might predict, integrated into his yogic program as
well, and in starker terms. In The Synthesis of Yoga, Aurobindo (1971) explains that one
may come to the conclusion that mental life, far from being a recent appearance in man, is
the swift repetition in him of a previous achievement from which the Energy in the race
had undergone one of her deplorable recoils (p. 9).
The spirit behind the culture, like Bradley’s Universal Justice, is really the Absolute Spirit;
this is Cousins’s thesis and Aurobindo’s. Because the significance of cultural production is
synthesized with cosmic significance, the stakes extend beyond the racial heritage of Hamlet and
Paradise Lost toward a global ideological crisis (recalling Zizek), appropriate to the conditions
of the British Empire:
For if the actuality of intellectual achievement is unevenly distributed, the capacity is
spread everywhere. It has been seen that in individual cases even the racial type considered
by us the lowest, the negro fresh from the perennial barbarism of Central Africa, is
capable, without admixture of blood […], of the intellectual culture, if not yet of the
intellectual accomplishments of the dominant European (pp. 9-10).
For Aurobindo, the subaltern may be able to read—a prospect aided, perhaps, by two
authoritative primers on what to read, and how, one each by Cousins and Ghose—but the
subaltern may not write. Not yet.
This is the kind of bald racism that justifies Empires—abstractions, eternals, and ideals that
are mistaken for in-the-moment realities—“mistaken” for a reason. Aurobindo’s sole criticism of
Cousins’s primer echoes the lament of the colonial agent or the outsourced management team:
“a finger-post by the way is not enough for the Indian reader, you will have to carry him some
miles on the road if you would have him follow it” (Future Poetry, p. 2). In fairness, Aurobindo
discusses in the next paragraph of the Synthesis the possibility for “the advance of backward
races” as a general function of spiritual evolution, which again arises as a species of Victorian
optimism about technological Progress, inclusive of “the multiplication of labour-saving
appliances” (p. 10)—a view that comes under scrutiny in the criteria for a critical Integral theory
below. A global, totalizing ideology developed under the global, totalizing conditions of British
colonial rule, today, circulates as the meme par excellance of total subjective and objective
reality in the popular writings of today’s Integral theorists, among others.
The broad strokes of this tentative genealogy of integral, an integration and their concomitant
ideological function, while not yet conclusive, are firm enough to suggest that some new
directions should be explored in order to understand in an Integral way how subjectivity
functions (or is made to function), without simply replicating the hegemonic ideology of Empire.
I submit one such direction: the potential for a critical Integral theory.
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Toward a Critical Integral Theory
If Integral theory’s reliance on synthesis as an evolutionary, cosmic force is to be
reconsidered, even revised out of a critical Integral theory 26 —what is available to do the work
demanded of that vacated concept? The OED gives a subdefinition for “Integral” as immaterial
(the first use of the word in this sense is recorded in 1651). When explicated, immaterial yields
two criteria for a theory to be considered both critical and Integral. In place of synthesis, a
(critical) Integral theory should aim for a precise kind of praxis, becoming, which arises from
productive
relationships
and multiplicities—what
Ziporyn calls transformative
27
recontextualizations, which amount to surprises. And in place of evolution and concomitant
stratification, a critical (Integral) theory calls for revolution—itself nothing short of a miracle, as
Zizek observes. The following pages are intended to sketch out how these criteria work in
enough detail to open up further, forthcoming inquiry.
The first criterion is the most literal reading of the word “immaterial”—not strictly or only
material, which also means not precisely “immaterial,” since an idea of the immaterial is itself a
matter, thought-stuff. By no means should Integral theory limit itself exclusively to material
questions, bracketing away the transhistorical as inappropriate for inquiry; and by no means
should a retreat into the archetypal alternative to strict materialism, the “specifically European
disease” of Transcendence (Deleuze and Guattari, 1987, p. 18) into an idea of a Divine,
Absolute, Universal Being replace it. Rather, I propose an inquiry into the intermezzo between
the meat world of perception, of form (Schein) and spiritual reality (Sein)—a third space
Nietzsche connoted with the neologism untergehn, which can be suggestively rendered as to go
under or to undergo. 28 This is a theory of becoming rather than Being, of time and space rather
than Structure. Given the prevailing world order, the business of an immaterial theory is the
active, ongoing work of unplugging subjectivity from the complex of late capitalism’s desiringmachines.
As the purpose of this criterion is to ensure the Integrality of a given theory, an explication of
it will begin with Aurobindo. While he did not reject the more-than-Miltonic role Cousins
assigned to him as a potential world-teacher, Aurobindo used his writing of Savitri primarily as a
26

Specifically, neither the key-to-all-mythologies, God-is-on-our-side implications of “the perennial
philosophy” as articulated in Aurobindian or post-Aurobindian theory, nor the valence of paranoia (or at
minimum neurosis) implicit in the synthetic model of integration according to which every detail (all
quadrants, all lines) must be accounted for, gridded, and hung on the proper peg of the spectrum of
consciousness or its functional equivalent, will ever survive a vigorous ideological analysis.
27
Ziporyn’s punchline can be profitably juxtaposed against the “absurd laughter” Thompson identifies
with “mysticism” in Evil and World Order. “Laughter then involves detachment, and detachment is a
fundamental form of freedom” (p. 56). Thompson’s assertions on tragedy, by contrast—“Individuation is
the tragic error”—are best elaborated by Boal’s (1985) rendering of Aristotelian tragic theory as a
mechanism of subjectification, an ideological device.
28
This amounts to a break with forms of Integral pedagogy that assume a hierarchic or “pyramidal”
movement upward that proceeds in predictable stages that has a significant historical precedent in
Nietzsche’s break with Wagner: “The same human type that raved about Hegel, today raves about
Wagner; n his school they even write Hegelian.—Above all, German youths understood him. The two
words ‘infinite’ and ‘meaning’ were really sufficient: they induced a state of incomparable well-being in
young men” (p. 634). Nietzsche’s polemic points to the role critique must play in any pedagogy,
especially an Integral one.
INTEGRAL REVIEW 3, 2006

Anderson: Of Syntheses and Surprises

75

means of transformation, of becoming, for himself. 29 Deleuze and Guattari 30 give a precise
mapping of this process, according to which a multiplicity or collective “brings a becomingmolecular that undermines the great molar powers of family, career, and conjugality” (p. 233)—
the social forms held in place by the strange songs of ideology, such as the fictional “traditional”
family or fictional “traditional” marriage, to give two live contemporary examples of instances of
ideology as Zizek defines them. To generalize, becoming is transformative in nature, therefore
potentially destructive, and potentially liberating. 31 The challenge Deleuze and Guattari describe
is to become something other than a belligerent bullet-brained fantasy-enforcing machine.
Deleuze and Guattari give a series of negations that help explicate what becoming is not. First, it
is not a “correspondence of relations,” nor a “resemblance, an imitation, or at the limit, an
identification” (p. 237). “To become is not to progress or regress along a series. Above all,
becoming does not occur in the imagination” (p. 238). In other words, this is a horizontal rather
than a vertical, transcendental process, although its significance lies in its vertical (destratifying)
potential. “Becoming produces nothing other than itself […] a becoming lacks a subject distinct
from itself” (p. 238). Thinking of animal mimicry: the animal one becomes is not a real animal,
but the process of becoming-animal has a reality to it. In Aurobindo’s case, the question is not
whether he did or did not in reality become the prophet of the divine Mother, but rather the point
is that he experienced (recontextualized) himself as such, became it, by the mediation of his
writing practice. In this sense, critical Integral theorists should become prophets against Empire.
The positive definitions Deleuze and Guattari offer for becoming are equally evocative:
“Becoming concerns alliance” rather than filiation (p. 238)—like symbiosis between
heterogeneous species, or the relationship between a teacher and collection of students.
“Becoming is involutionary, involution is creative” (p. 238), where involution is understood to
be something other than evolution. “Becoming is a rhizome, not a classificatory or genealogical
tree” (p. 239). These koans can be solved by looking at how becoming works, through the
example of becoming-writer. According to Deleuze and Guattari, “becoming-animal always
involves a pack […], a multiplicity” (p. 239)—in short, a culture. Aurobindo was without doubt
among the more cultured Anglophone writers of a generation that included James Joyce and T.S.
Eliot32—he contained a multiplicity—but more significantly, he had built a culture around
himself, through correspondence and the ashram that grew around him in Pondicherry that made
becoming possible for all connected with it. Becoming-animal, one of the more conspicuous
29

Some regard reading the poem as a transformational practice as well.
When fully elaborated, Deleuze and Guattari’s theory of becoming has many advantages to a critical
Integral project beyond those touched upon here. The dynamic they describe between the “sorcerer” and
the multiplicity offers a precise tool for explicating guru-disciple and guru-group phenomena, and is also
relevant to critical Integral pedagogy and the concerns of Integral leadership models such as Jonathan
Reams’ (2005) regarding “the level of development necessary to perceive and act from an integral place”
(p. 128). Further, the Deleuze-Guattarian insistence that their work is a project, itself a process, is in itself
a model for how a critical Integral theory (to use the counterintuitive language I have adopted here) can
remain productively irrelevant, and can be a step toward a vertically destratified social holon, the
socius—radical democracy.
31
Erik Thornquist (2006, personal communication) has suggested that the Chaos Theory promises to
offer some valuable critical tools for elaborating this theory of becoming in an Integral context.
32
The reception history of Aurobindo’s poems in the Commonwealth and in the United States should be a
productive point of study for postcolonialists. How is it that this most English of writers, more English
perhaps than the English, still has an ambivalent position in the canon of literature in English?
30
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versions of becoming Deleuze and Guattari present, has little to do with literal animals in this
context, except by analogy; in one sense, it is a cipher for becoming-writer. Deleuze and
Guattari’s examples are strictly literary, inclusive of Kleist (Penthesilea’s becoming-dog),
Melville (Ahab’s becoming-whale), Kafka (Gregor’s becoming-insect). In Aurobindo’s case, the
transformation is not simply narrated in a text, but by his own account a lived experience
verifiable by a knowledgeable reading of his writings, which makes his case qualitatively unique.
For this reason, he is the picture of the writer-sorcerer in Deleuze-Guattarian diction: “[I]f the
writer is a sorcerer, it is because writing is a becoming” (p. 240).
Becoming defined in this way gives space for the transformational practices valued by
Integral theorists without the counterproductive ideological baggage integration-as-synthesis
carries, and is therefore a valuable tool for a critical Integral theory. As Dorothea Olkowski
(1999) observes, efforts to construct objective narrative models of reality—unified field
theories—are doomed to failure as a condition of language, and this may very well be a blessing
as well as a challenge. It means learning is possible, if not inevitable, and that the miserable
contingencies much of the world endures under neoliberalism and patriarchy are not necessarily
inevitable, ideal, or here to stay. It also means that the status quo is constantly inventing new
“roots” to return to, making new material to manage the situation at hand. The moment-bymoment work of a critical Integral theory is to keep the edge of critique ahead of the limit of the
machinery of Empire’s manufacture of saccharine consolation and team spirit.
Becoming is a way to refrain from participating in the subjectivity-games of the status quo,
and to pursue a critical agenda, the consideration that beats through the heart of the second
criterion, which is a colloquial reading of the word “immaterial”—as irrelevant, specifically
irrelevant to the imperatives of the regime at hand, and non-profitable or even unprofitable as a
business venture. 33 This returns us to Zizek’s critique of Integral praxis as the hegemonic
ideology par excellance of neo-liberalism, according to which “the ‘Western Buddhist’
meditative stance is arguably the most efficient way, for us, to fully participate in the capitalist
dynamic while retaining the appearance of mental sanity” (2001, p. 13). John Morrow (1975)
anticipated this critique while working for Chogyam Trungpa Rinpoche in 1974, at the inaugural
summer session of Naropa Institute: “Macbeth with mindfulness? Buddhist propaganda under
the disguise of far-out space awareness techniques, so we can go back to our old reactionary
selves, and really enjoy them this time with the new costumes?” (p. 41). Morrow concludes that
33

Returning to the “writerly” examples of becoming, in Moby-Dick Ahab’s hunt for the Whale is a
miserable business model—much of his produce is squandered, the slaughter consumed by the sharks that
swarm the Pequod,—but his project is to “pierce the veil,” not to bring intact whale blubber back to
Nantucket by the strength of his rhetorical appeal to becoming. Gregor had been supporting his family in
“The Metamorphosis” single-handedly until he becomes a dung beetle, leaving the others to fend for
themselves and, in fact, metamorphose. Antony squanders a political life, a share in Empire, in order to
pursue his masochistic practice with Cleopatra—to borrow a Shakespearean example favored by a true
poet of becoming, Helene Cixous. Parenthetically, The Newly Born Woman, co-authored by Cixous and
Catherine Clement (1986), is an extended meditation on the business of becoming as it relates to issues of
gender and language, and features a poetic analysis of Kleist and Kafka as well—authors favored in
Deleuze and Guattari’s theses on becoming. The explicitly literary nature of these examples is intended to
illustrate my point that working toward a critical Integral theory must be taken as an intrinsically valuable
project, as a creative endeavor and an act of kindness, rather than a neologism-coining gimmick for
selling books and tchotchkes, or filling seminars. There can be no Critical Integral Theory™; this is not a
proprietary scheme. Neil Young’s 1974 recording “For the Turnstiles” renders this critique in more
soulful and more biting terms.
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while this outcome, precisely the one Zizek identifies as reactionary and performative, is
precisely not what happened at Naropa. Trungpa devised means of keeping his immaterially
Integral project critical: “There is a particular philosophy of Naropa which is not so much trying
to bring” traditions or practices “together, like a spoon of sugar in your lemonade so that it
becomes more drinkable, but the point is more like a firework […], there is a meeting point
which takes place in a spark!” (p. 18). In short, Trungpa wants to blow the fuses of his students’
mental machinery, not to help them appear sane at their office jobs. While it was Integral, this
curriculum was not a synthesis of Hindu, Buddhist, and psychological skillful means as they
were presented at Naropa; nothing was produced, no superstructure, only an immanence, a
surprise. Zizek is thinking of Western Buddhist meditation practice as a very relevant and
profitable kind of sugar in the sour lemonade of cubicle life; Trungpa, a foundational figure in
the history of Western Buddhism, rejects this kind of supplement as another form of spiritual
materialism.
Following this, I suggest that practices functioning as a palliatives to make neo-liberalism
taste better, be it a warm feeling of wholeness, a teleology, a totalization, or even in some
contexts a therapy—may be of benefit to some in some contexts, but may not have a place in a
critical Integral theory. To see how a critical theory might be productively irrelevant to the
contingencies of Empire’s imperatives, one can use Zizek’s prescription for a “Leninist”
intervention, a trauma-of-benefit. Consider two examples from Buddhist hagiography: Tilopa
cured Naropa by throwing things at his head, and Marpa transformed Milarepa by making a slave
of him.
This functions in the same way as Gurdjieff’s (1999) stated purpose in the front matter of his
novel, Beelzebub’s Tales to his Grandson: “To destroy, mercilessly, without any compromise
whatsoever, in the mentation and feelings of the reader, the beliefs and views, by centuries
rooted in him, about everything existing in the world.” By centuries—time is not necessarily
offering an aquarian unfolding of spiritual development in the souls of men; in fact, Gurdjieff’s
view of history more closely corresponds to Walter Benjamin’s than that of Aurobindo. Consider
Benjamin’s famous image of the “angel of history:”
His face is turned toward the past. Where we perceive a chain of events, he sees one single
catastrophe which keeps piling wreckage upon wreckage and hurls it in front of his feet.
The angel would like to stay, awaken the dead, and make whole what has been smashed.
But a storm is blowing from Paradise […] This storm irresistibly propels him into the
future to which his back is turned, while the pile of debris before him grows skyward. This
storm is what we call progress (1968, pp. 257-258).
Rather than imagining in what would be regarded as bad faith that history represents material
progress, Gurdjieff recommends cutting away the mental and emotive accumulations of time’s
industry as they have stratified and territorialized one’s subjectivity, and discarding them. He
gives 1,238 pages of very difficult and very amusing prose read three times in a particular way 34
as a means of lightening the work of the angel of history, to speak metaphorically. The use of
34

Perhaps the most significant aspect of the three readings Gurdjieff recommends to readers of
Beelzebub’s Tales is the motivation to undertake the practice of reading each time through: the wish to be
of benefit to others first. This attitude and concrete methods for attaining it, are available in Chagdud
Tulku’s practical guide, Change of Heart (2003). Critical intervention or revolution must be undertaken
with this kind motivation.
INTEGRAL REVIEW 3, 2006

Anderson: Of Syntheses and Surprises

78

masochistic language—breaking, cutting, dying—in this context is deliberate. Deleuze and
Guattari use masochism specifically as an example of a risky home remedy that achieves an end
cognate to Gurdjieff’s merciless destruction “without any compromise” of the manufactured
subjectivity of the reader. They call this end the Body without Organs (BwO). 35 One can make a
BwO of oneself intentionally, but the practices Deleuze and Guattari observe—masochism,
addiction, anorexia—lead them to caution, “you can botch it” (p. 149). Multiple means for
accomplishing the BwO safely and sanely exist within the gestalt of Integral Studies; the Giant
Body Exercises that Tarthang Tulku (1977) presents in Time, Space, and Knowledge (TSK) is a
particularly delightful example, given the resonance in language and methodology. One
experiences oneself first as a stratified body, then sees the strata as the nature of space, which
reveals their boundaries to be in a sense arbitrary, until finally one experiences oneself as a
deterritorialized body of space, a BwO. Surprise—things are not what they seem, nor does the
order of things need to remain as it is.

Conclusion
While the surprise of critical intervention is a break and a local disintegration, it is neither a
discontinuity nor a global disintegration. I promote Ziporyn’s technique of transformative
recontextualization as an immaterial alternative to evolution as presented in synthetic Integral
theories—a practice that pursues “second-tier” thinking to its logical conclusion. 36 The doctrine
of the Lotus Sutra, according to Ziporyn, “is not some specific teaching about what the real is”—
as is Wilber’s attempt in Sex, Ecology, and Spirituality 37 to map all knowables objectively, an
ambitious and Aurobindian project—“but just the act of opening up and revealing, of bringing
teachings together so they are revealed to be versions of one another, one may say of teaching
per se, that is, the ultimate teaching” (p. 91). As in Trungpa’s curriculum at Naropa, the
teachings Ziporyn speaks of are assembled in such a way, newly contextualized, as to yield a
particular affective result. “Provisional is to ultimate as setup is to punchline. Enlightenment is
here equal to humorousness, delusion to seriousness” (p. 97). This is another way of describing
the net result of the critical inquiry Foucault (1984) calls for: “an undoing of this chronic
previous habitual focus or mental grip, or seeing its groundlessness, arbitrariness, in other words,
that another set of equally obvious facts, if attended to, change the significance, meaning,
identity of the token in question” (p. 99).
35

A productive line of future inquiry will compare the functions of the BwO relative to transformational
practice and concepts such as holons and holarchy as Integral theorists such as Wilber have developed
from Arthur Koestler’s initial mapping of them.
36
One may speculate at this point that an upcoming generation of integral thinkers may need to read
Aurobindo, for example, in a manner analogous to approaches to Spinoza taken by theorists such as
Deleuze, Antonio Negri, and Etienne Balibar—which is to say a recontextualization of the immanent or
“immaterial” impulses that saturate the best of Wilber’s thought into the interface between subjectivity
and the machinery of late capitalism. This is not to suggest that Deleuze, Negri, or Balibar have
necessarily revealed the final word on Spinoza, but to illustrate Ziporyn’s point that “just the same
content, when ‘opened up’ […], suddenly reads differently without having changed in the least” (2004, p.
93).
37
A comparative study of Wilber’s use of the Buddhist doctrine of relative and absolute truths and
Ziporyn’s—beyond the scope of this paper—will open up in detail the distinction I am mapping out here
in abstract.
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To draw this multiplicity of threads together: the BwO is the “punchline” moment to the
tedious, territorialized stream of subjective time that made the punchline possible. In a sense, this
critical intervention is the Aha! of the boy as he recognizes that the Emperor, the Empire, really
is naked; for this reason it is wholly irrelevant to the aims and imperatives of Empire.
Significantly, Benjamin’s (1968) view of history 38 can be understood as an immaterially Integral
one, where the despair of the angel witnessing the accumulation of infected detritus we
experience prosaically as a lifetime of trips to Wal-Mart is potentially liberated at any moment
by “a Messianic cessation of happening, or put differently, a revolutionary chance in the fight for
the oppressed past” (p. 263). Notice that Benjamin is able to think in terms inherited from
Marxism and Lurianic Kabbalah without reducing either to a synthetic whole, or one to the other.
This kind of recontextualization is an immaterial Integral relationship that is, in a sense, laughed
into being as one undergoes the surprise. And with it, Deleuze and Guattari’s insistence that
becoming is not an evolution is no longer a potentially anti-Integral gesture, meaning that it is
possible for a theory to be both functionally Integral and irrelevant in a critical sense.
To conclude, synthetic Integral theory may very well be what Zizek suggests it is—part of a
complex of ideologies that amount to a justification and a means of maintaining and regulating
the pathologies of Empire. It need not be this way, however. This theory can emphasize
becoming and immanent critique, a microintegrality, rejecting the teleologies of synthesis and
evolution and the assumption that anyone’s theory can speak to a “perennial philosophy.” This
may be the best way to understand how transformations in subjectivity can make substantive
changes in the socioeconomic machines that themselves make subjects, and how a sane social
order can support that practice of transformation. In shorthand: do not posit a coming New Age,
an Ultimate Reality, or a “key to all mythologies.” Do find the means of making a new age
happen, make it happen, and keep it happening.
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Measuring an Approximate g in Animals and People
Michael Lamport Commons
Abstract: A science of comparative cognition ultimately needs a measurement theory,
allowing the comparison of performance in different species of animals, including
humans. Current theories are often based on human performance only, and may not easily
apply to other species. It is proposed that such a theory include a number of indexes: an
index of the stage of development based on the order of hierarchical complexity of the
tasks the species can perform; an index of horizontal complexity; and measures of g (for
general intelligence) and related indexes. This article is an early-stage proposal of ways
to conceive of g in animals and people. It responds to Geary’s argument that domaingeneral mechanisms are essential for evolutionary psychologists. Existing research is
used to enumerate domains, such as problem solving behavior in pursuit of food, or
behaviors in pursuit of mates and/or reproduction, and itemize identifiable human social
domains. How to construct g, across domains and within domains, is described.
Keywords: comparative cognition, domains, evolutionary psychology, hierarchical
complexity, g, intelligence, IQ, measurement theory

Introduction
This article introduces a cross-species, cross-domain measurement theory of cognitive
performance. Its proposal responds to the current lack of such a theory for the science of
comparative cognition, and to evolutionary psychologists’ needs for domain-general mechanisms
(Geary, 2004). Even though current theories have generally not included this broader scope of
intelligence, some of the very first studies of intelligence did address the issue as to whether or
not animals could think (Romanes, 1988). Supporting the continuity of animal and human
faculties, Darwin (1871) wrote, in concluding the fourth chapter of Descent of Man,
Nevertheless the difference in mind between man and the higher animals, great as it is,
certainly is one of degree and not of kind. We have seen that the senses and intuitions, the
various emotions and faculties, such as love, memory, attention, curiosity, imitation,
reason, etc., of which man boasts, may be found in an incipient, or even sometimes in a
well-developed condition, in the lower animals. They are also capable of some inherited
improvement as we see in the domestic dog compared with the wolf or jackal. If it could
be proved that certain high mental powers, such as the formation of general concepts, selfconsciousness, etc., were absolutely peculiar to man, which seems extremely doubtful, it is
not improbable that these qualities are merely the incidental results of other highlyadvanced intellectual faculties; and these again mainly the result of the continued use of a
perfect language. At what age does the new-born infant possess the power of abstraction,
or become self-conscious and reflect on its own existence?
Over the last century, part of this inquiry has developed into the field of evolutionary
psychology. The concern in this field is for the adaptiveness of a wide variety of behaviors in
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multiple domains. In trying to address this issue, there has been an ongoing debate between
modularity of intelligence (Cosmides & Tooby, 1994) versus general intelligence, mostly fought
in the realm of human intelligence. In cognitive science, the modularity of mind refers to the idea
that the mind is composed of independent, closed, domain-specific processing modules. Sperber
(2002) states that Modularity is not just of the mind but of any biological mechanism. It can be
envisaged at five levels:
1.

2.

3.

4.

5.

At a morphological or architectural level, what is investigated is the structure and
function of specific modules, and, more generally, the extent to which, and the manner
in which the organism and its sub-parts, in particular the mind/brain, are an articulation
of autonomous mechanisms.
At the developmental level, modules are approached as phenotypic expressions of
genes in an environment. Cognitive modules in particular are hypothesized to explain
why and how children develop competencies in specific domains in ways that could not
be predicted on the basis of environmental inputs and general learning mechanisms
alone.
At the neurological level, modules are typically seen as dedicated brain devices that
subserve domain-specific cognitive functions and that can be selectively activated, or
impaired.
At the genetic level, what is at stake are the pleiotropic effects among genes such that
relatively autonomous “gene nets” (Bonner 1988) get expressed as distinct phenotypic
modules. Genetic modularity is more and more seen as crucial to explaining on the one
hand phenotypic modularity and on the other the evolution of specific modules
(Wagner 1995, 1996; Wagner & Altenberg, 1996).
At the evolutionary level, hypotheses are being developed about the causes of the
evolution of specific modules, and of genetic modularity in general. Understanding the
causes of the evolution of modules helps explain the known features of known modules
and also search for yet to be discovered features and modules.

In humans, the simplest operational definition proposed is that intelligence is whatever
intelligence tests measure. In animal intelligence, the modularity view has generally dominated
because most animals show no large degree of general intelligence (Locurto, 2004).
I will suggest that there should be some measure of general intelligence (g) (Jensen, 1998;
Kanazawa, 2004) for animals. I will also present an alternative process and corresponding
indexes that may be used along with traditional measures in humans such as IQ (Intelligence
Quotient). This suggests another approach to human intelligence that more closely parallels the
assessment of animal intelligence.
This approach will respect modularity and suggest that breadth of intelligence is a better way
to summarize the generality of intelligence than the factorial approach of g so popular in
academic approaches to human intelligence. Breadth will offer continuity with other animals and
incorporate what has become known as the multiple intelligences of Gardner (1983/1993) and of
Sternberg (1985). Breadth, which much of this paper leads to defining, will be carefully defined
below and distinguished from traditional views of g.
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Background of General Intelligence versus Modularity Studies
The concept of intelligence was the brain child of Sir Francis Galton (1869/1892/1962).
Intelligence testing has been an empirically driven enterprise, with item selection based on very
limited understanding of the domains of human endeavor. Charles Spearman (1904) found that
grades of children in different subjects were positively correlated. These correlations seemed to
be influenced by a dominant factor, g for "general" intelligence. He developed a model to
account for the variation in intelligence test scores consisting of two factors. The first was g, a
general factor that governs performance on all cognitive tasks. The second was the factor
specific to an individual mental task: the individual abilities that would make a person more
skilled at one cognitive task than another. Spearman's theory was too narrow. It did not consider
other aspects of intelligence, for example, those corresponding to broad abilities such as spatial
visualization, memory and verbal ability usually found through factor analysis.
In 1903-1905, Alfred Binet and Thophile Simon (Binet, 1903; Binet & Simon, 1905) worked
on creating a practical way of assessing which children would not benefit from regular
instruction for the French Ministry of Education. This was the Binet battery of tests. They did not
suggest that that battery measured precisely any single faculty. This was because the battery was
aimed at evaluating the child’s general mental development with a heterogeneous group of tasks.
Binet had noted that children who had difficulty in school were very often late in developing
skills in other fields easily acquired by most students of the same age. 1 In 1917, Robert Yerkes,
who was President of American Psychological Association then, developed the Army Alpha and
Beta Tests to measure intelligence in a group format. The tests were given to all new recruits in
the U.S. military in 1918 onward.
At that time, there was almost no notion of animal intelligence. An exception was E. L.
Thorndike, who did a great deal of work in both areas, coming up with the basic laws of
learning. Thorndike's (1898, 1911) early studies with animal behavior produced his Law of
Effect. That law states that responses to a situation that are followed by satisfying events are
strengthened and responses that are followed by unpleasant ones are weakened.
Thorndike and his students began measuring intelligence as early as 1903 (Thorndike, 1904).
When the United States entered World War I, Thorndike developed methods for measuring a
wide variety of abilities and achievements. During the 1920's, Thorndike (1920, 1927) developed
an intelligence test consisting of completion, arithmetic, vocabulary, and directions: the CAVD.
This instrument was intended to measure intellectual level on an absolute scale. The logic
underlying the test predicted elements of test design that eventually became the foundation of
modern intelligence tests.
Thorndike distinguished three broad classes of intellectual functioning. Standard intelligence
tests measured only abstract intelligence. The second class was mechanical intelligence: how
well one visualizes relationships among objects and understands how the physical world worked.
The third class was social intelligence: the ability to function successfully in interpersonal
situations.
1

Bergin and Cizek (2001) suggest that Binet’s work on measuring intelligence may have influenced Jean
Piaget, (he worked for a time in the Alfred Binet Institute in Paris (Gruber & Vonèche, 1977), who later
studied with Binet's collaborator Theodore Simon in 1920. But Piaget was more interested in the ways in
which errors were made than the scores, leading his inquiry in other directions.
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Thorndike proposed that there were four general dimensions of abstract intelligence:
- Altitude: the complexity or difficulty of tasks one can perform (most important).
- Width: the variety of tasks of a give difficulty.
- Area: a function of width and altitude.
- Speed: the number of tasks one can complete in a given time.

Factor Analysis
Factor analysis, a term introduced by Thurstone (1931), is a statistical procedure used to
measure relationships among many variables. It allows numerous intercorrelated variables to be
reduced to fewer dimensions, called factors. Factor analytic techniques are used to (a) reduce the
number of variables and (b) detect structure in the relationships between variables, that is, to
classify variables.
Thurstone administered 56 measures (15 hours’ worth of tests) to 240 college students to try
and determine the basic factors of intelligence. Without computers, it took him six months to
compute the results. Thurstone found 12 factors to intelligence but only seven of these were clear
enough to name. The one that persists today is g, the first factor.
Not too much has changed since Thorndike’s and Thurstone’s work. The determination of g
from factor analysis takes only seconds now, and that determination is in most statistics
programs. The same factors are found over and over, the main one being g, with many secondary
factors also occurring. One can now do a Rasch Analysis on items from various intelligence
measures, checking to see if they fall on a single dimension. But the scoring of item difficulty is
such that items from very different domains will usually fall on a single dimension of difficulty
in Rasch, without indicating the domain differences. A Rasch Analysis shows the degree of
difficulty (Dattilio, Commons, Adams, Gutheil, & Sadoff, in press). It is a model that produces
an objective, additive scale that is independent of the particular items used and of the particular
participants tested (Wright & Linacre, 2001). Through the use of probabilistic equations, this
model converts raw ratings of items into scales that have equal intervals. The Rasch Model was
originally developed for large-scale achievement testing. Its use has since exploded in a variety
of disciplines and for a wide range of topics, and it can be used to analyze a large variety of
human sciences data (Linacre, 2003).
A scale is produced, on which each item (which is coded for and entered as a raw data point)
is placed according to its Rasch “rating,” or scaled score. Such a scale can then be used as a type
of objective ruler against which to measure the data on items as to difficulty as well as on
respondents-ratings. The ruler-like properties of the scaled numbers or Rasch scores that are
produced provide some advantages over other scaling techniques. For example, the scale is made
up of equally spaced, continuous intervals, that is, it provides a linear, interval measure against
which items can be compared. As a result, a change of difficulty of 1 carries the same weight
from 0 to 1 as it does from 2 to 3 in the same way that, on a ruler, a change in length of 1 inch,
either from 0 inches to 1 inch, or 2 to 3 is the same. Furthermore, doubling on the Rasch scale
means the same change in difficulty anywhere along its linear axis. Again, using the figurative
ruler example, doubling the distance from 1 to 2 results in an equivalent magnitude of change as
doubling the distance from 2" to 4." In the case of difficulty, a value of 2.3 is half as severe as a
difficulty of 4.6.
The accumulation of “cognitive” testing data and improvements in analytical techniques have
preserved g's central role and led to the modern conception of g (Carroll 1993). A hierarchy of
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factors, with g at its apex and group factors at successively lower levels, is presently the most
widely accepted model of cognitive ability. Other models have also been proposed, and
significant controversy attends g and its alternatives.

Toward a More Expansive Measure of g
But there have always been problems with these models. Somehow the animal intelligences
and the human intelligences have not been systematically connected. Also, there was no known
way of determining, without giving people independent items to do, how difficult the items were
on an absolute scale.
There is also the problem in comparative psychology with the lack of a good way to compare
“how smart” different animals are, and this is also true for people. A science of comparative
cognition ultimately needs a measurement theory of how to compare the performances of
different species of animals and different groups of people. Current theories are often based on
human performances and human norms and may not easily apply to other species. Furthermore,
there is also controversy about whether such theories and tests apply to other cultures or if they
do, can group comparisons be made. I propose that a theory of comparative cognition needs to
include multiple indices. This application is derived from my application of measurement theory
to the problem of how smart something is (Commons, Trudeau, Stein, Richards, & Krause,
1998). An index would consist of a numerical scale used to compare variables with one another
or with some reference number. In this article, I propose a way to conceive of g in animals and
people.
There is controversy within the field of evolutionary psychology as to whether or not g is
domain specific or domain general. One of the perspectives on modularity come from
evolutionary psychology, particularly from the work of Leda Cosmides and John Tooby (1994).
This perspective suggests that modules are units of mental processing that evolved in response to
selection pressures. With this view, much modern human psychological activity is rooted in
adaptations that occurred earlier in human evolution, when natural selection was forming the
modern human species. In contrast to modular mental structure, some theories posit domaingeneral processing, in which mental activity is distributed across the brain and cannot be
decomposed, even abstractly, into independent units. A staunch defender of this view is William
Uttal, who argues in The New Phrenology (2003) that there are serious philosophical, theoretical,
and methodological problems with the entire enterprise of trying to localize cognitive processes
in the brain. Part of this argument is that a successful taxonomy of mental processes has yet to be
developed. Skottke (March, 2006) argues that general intelligence, g, can be described as the
ability of an individual to acquire and apply knowledge. Many studies have shown that g is at
least 50 percent heritable and thus, can be passed down from generation to generation (DiLalla,
2000).
Evidence is overwhelmingly against generality. Such evidence is usually expressed in terms
of the concept of modularity (e.g., Bonner, 1988). Miller (2000) argues that one of evolutionary
psychology’s most distinctive ideas is the expectation that the control of human activity is
massively modular. The brain evolved so that it is composed of hundreds of distinct
psychological adaptations that evolved to solve distinct ancestral problems of survival and
reproduction. Cosmides & Tooby go on to state that the rationale for massive modularity has
been the supposed trade-off between generality and efficiency:
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As a rule, when two adaptive problems have solutions that are incompatible or simply
different, a single general solution will be inferior to two specialized solutions. In such
cases, a jack of all trades is necessarily master of none, because generality can be achieved
only by sacrificing effectiveness (1994, p. 89).
Modularity is obvious for morphology: animals have distinct limbs, senses, and organs to do
different things. Psychological and behavioral control modularity has been less obvious to
psychologists, but evolutionary considerations of functional efficiency suggest the brain and
behavioral control should be at least as modular as the body.
Geary (2004) has argued that domain-general mechanisms are essential for evolutionary
psychologists. Geary proposes that human motivational, affective, behavioral, and cognitive
systems have evolved to process social and ecological information (e.g., facial expressions) that
covaried with survival or reproductive options during human evolution. Further, he argues that
the ultimate focus of all of these systems is to support our attempts to gain access to and control
of resources—more specifically, the social (e.g., mates), biological (e.g., food), and physical
(e.g., territory) resources that supported successful survival and reproduction over time. In this
view, Darwin's conceptualization of natural selection as a "struggle for existence" becomes, for
us, a struggle with other human beings for control of the available resources. This struggle
provides a means of integrating modular brain and cognitive systems such as language with those
brain and cognitive systems that support general intelligence. To support his arguments, Geary
draws upon an impressive array of recent findings in cognitive science and neuroscience, as well
as primatology, anthropology, and sociology. In addition, Chiappe & MacDonald (2005) argue
the need for such a notion to understand human evolution. Note, this paper will not address
current issues on the psychometric view of intelligence and only review part of the historical
context.
Charles Locurto (2004) has been studying the structure of early acquisition of behavior and of
stimulus control. He has focused on the structure of individual differences in mouse “cognition.”
There are specific mechanisms that are carried across at least some animals such as the structure
of the eye and the nature of neural networks, but that does not equate to general intelligence. His
findings with mice do not show a robust general factor (i.e., first principal component) that is
typically found in human testing. Instead, he observed a more modular structure. The tasks he
used in his batteries require a number of sessions to complete. Locurto cites a literature that says
that clearer evidence of a general factor may be found if each task is run for only a few trials,
thereby capturing early acquisition performance instead of performance following extended
training. In response to this literature, Locurto developed a battery in which each task was
designed to provide evidence of learning within a few trials. Moreover, each task was distinct in
terms of motivation, sensory modality and/or behavior measured, thereby providing a strong test
of the presence of a general factor. His results still did not indicate much of a general factor. This
work led directly to what is presented here.

Modularity and Domains
Despite the theoretical debates, it is not an all or none proposition. Because values of g may
have increased over evolutionary time as new organisms developed, there is a great need for
defining g in a way that captures the issue of modularity versus generality in a systematic way.
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Modules are similar to the notion of domains. These modules are thought to be related to brain
function that is specialized for tasks in a given domain.
Although there are currently no standard ways to define domains, I take the strategy of relying
upon existing research to enumerate domains. For example, many animals exhibit certain
problem solving behaviors in pursuit of food, and different behaviors in pursuit of mates and/or
reproduction. Animals also have different kinds of interaction behaviors with others of their own
species. Some animals pair bond, some live in social groups, and some are loners, coming
together only to mate.
Domains
In trying to measure g, or a general factor for animals, it would be good to have a list of
domains and tasks within those domains that various animals can do. Domains are presently not
on any scale. They are nominal. From the animal literature, the domains for most animals are
discrete. The major ones I know are:
-

Mate selection
Attachment and caring
Pecking order
Prey defense
Predator action
Way finding
Food sharing
Migration
Communication
Social cohesion
Recognition
Food selection
Choice in foraging

Hierarchical Complexity and Stage
The Model of Hierarchical Complexity (MHC) posits that tasks can be ordered as to their
hierarchical complexity (Commons, Trudeau et al 1998). It belongs to the branch of mathematics
called measurement theory. It formulates a measure of one major kind of task difficulty called
hierarchical complexity. This measure is different from current measurement procedures in four
major ways. First, hierarchical complexity of tasks forms an absolute scale rather than one based
on norms, or content. Second, it is formulated in a manner similar to other measures from
measurement theory (e.g., Krantz, Luce, Suppes, & Tversky, 1971). Third, it separates the
empirical stage of performance from the largely analytic hierarchical complexity of tasks.
Fourth, rather than basing stage on some inferred mental or logical operations; stage becomes the
performances on tasks of a specified hierarchical complexity that are accomplished.
The Model of Hierarchical Complexity (Commons & Miller, 1998; Commons & Richards,
1984a, 1984b; Commons, Trudeau, et al., 1998) defines stage of performance on a task in terms
of the order of the hierarchical complexity of the tasks that the performance successfully
addresses. Formally, for a task to be more hierarchically complex than another, the new task
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must meet three requirements. First, a more hierarchically complex task and its required action is
defined in terms of two or more less hierarchically complex tasks and their required task actions.
Second, the more hierarchically complex task organizes or coordinates two or more less complex
actions; that is, the more complex action specifies the way in which the less complex actions
combine. Third, the coordination of actions that occurs has to be non-arbitrary; it cannot be just
any chain of actions. Each new, task-required action in the hierarchy is one order more complex
than the task-required actions upon which it is built (Commons, Trudeau, et al., 1998).
The MHC also may be used to measure the stages of animal or human behavior on this scale.
It does so by taking the actions that animals and humans engage in, and ordering the hierarchical
complexity of the tasks that those actions successfully address. Stage of performance has the
same number and name as the corresponding order of hierarchical complexity of the task it
correctly completes. The table below indicates how the MHC describes the orders or stages.
Table 1. Stages described in the Model of Hierarchical Complexity
Order
or
Stage
0

Name

What they do

How they do it

End result

calculatory

Exact–no generalization

None

1

sensory &
motor

2

4

nominal

Reach, touch, grab, shake
objects, babble
Respond to stimuli in a class
successfully
Use names and other words
as successful commands

Open ended classes

3

circular
sensory-motor
sensory-motor

Discriminate in a rote
fashion, stimuli
generalization, move
Form open-ended classes

Human made program
manipulate 0, 1
Move limbs, lips, eyes, head
View objects and movement

5

sentential

Sequences of designated
concepts

6

preoperational

Generalize match-dependent
task actions. Chained
designated concepts
Count random events and
objects Combine numbers
and simple propositions

7

primary

8

concrete

9

abstract

Form concepts
Find relations among
concepts Use designated
concepts
Imitate and acquire
sequences Follows short
sequential acts
Make simple deductions
Follows lists of sequential
acts Tell stories
Simple logical deduction
and empirical rules
involving time sequence
Simple arithmetic
Carry out full arithmetic,
form cliques, plan deals

Discriminate variables such
as Stereotypes; logical
quantification; (none, some,
all)

Adds, subtracts, multiplies,
divides, counts, proves, does
series of tasks on own
Does long division, follows
complex social rules, takes
and coordinates perspective
of other and self
Form variables out of finite
classes Make and quantify
propositions
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Discriminative and
conditioned stimuli

Concepts
Sequences of concepts,
designated concepts

Connectives: as, when,
then, why, before;
products of simple
operations
Times, places, counts acts,
actors, arithmetic outcome
from calculation
Interrelations, social
events, what happened
among others, reasonable
deals,
Variable time, place, act,
actor, state, type;
quantifiers (all, none,
some)
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Name

What they do

How they do it

End result

formal

Argue using empirical or
logical evidence Logic is
linear, 1 dimensional

Solve problems with one
unknown using algebra,
logic and empiricism

11

systematic

Construct multivariate
systems and matrices

Coordinates more than one
variable as input Consider
relationships in contexts

12

metasystematic

Construct multi-systems and
metasystems out of
disparate systems

13

paradigmatic

14

crossparadigmatic

Fit metasystems together to
form new paradigms
Fit paradigms together to
form new fields

Create supersystems out of
systems Compare systems
and perspectives Name
properties of systems: e.g.
homomorphic, isomorphic,
complete, consistent,
commensurable
Synthesize metasystems of

Relationships formed out
of variables; words:
linear, logical, one
dimensional, if then, thus,
therefore, because; correct
scientific solutions
Events and concepts
situated in a multivariate
context; systems are
formed out of relations;
systems: legal, societal,
corporate, economic,
national
Supersystems and
metasystems are formed
out of systems of
relationships

Form new fields by crossing
paradigms

Paradigms are formed out
of multiple metasystems
New fields are formed out
of multiple paradigms

Measuring an Approximate g
Indexes to Measure g and Variants
Starting with the standard tasks within the standard domains, one can construct an analogue of
g. There will be three types of measures: (a) the highest stage of performance attained in each
domain (HS) including the highest stage in any domain (HHS); (b) a form of g that is somewhat
akin to human g; (c) a derived measure of generality of performance, g breadth (gB).
Highest Stage of Performance Attained in Any Domain
An animal species may be characterized by the highest stage of performance observed with
any amount of training on its best task series (HHS). Animals can perform up to the concrete
stage, about what eight to ten year old children do. (Examples presented below show how the
MHC can be used to compare how smart different animals are).
This first index requires some information as to what the domains are and what the tasks are
within each domain. This is the most difficult part of the enterprise because we really do not
know the domains well. We know what the tasks accomplish, but we do not have a systematic
way to classify domains. Each task has a hierarchical complexity. The highest stage of
performance (HS) is just the highest hierarchical complexity of the task that the organism in the
species correctly addresses. Then one finds the domain and task in which the highest stage of
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performance (as determined by hierarchical complexity) occurs (HHS). Note that this falls on the
stage scale that runs from 0 to 14. It is one such number.
The Index g
The second index, g, is the average of the highest stage numbers of performance in each
domain (HS). This is somewhat akin to human g, but g would separate the highest stage from
how broad g would be. The average has advantages of the total g, because the average is less
sensitive to failing to include a domain or misidentifying a domain. Note that this average of
highest stage falls on the stage scale that runs from 0 to 14.
The Index g-Breadth
The third index called g breadth (gB), measures how broad an organisms’ capability is by
using a scheme that uses a renormed g that removes the effects of the highest stage. This
renorming does not refer to a sample but to the process of dividing the average of highest stage
in each domain (g) by the top stage of the animal (HHS). This renorming takes away the effect of
highest stage. Then we have three numbers, the highest stage (HS); the average stage across
domains (g); and g breadth (gB).
Within Domain Smarts
Another form of “being smart” is within domains. This within-domain form is like the
subtasks within the verbal IQ tasks. The within-domain form shows flexibility of stage of
performance (fS) within each domain. One chooses the domain and task in which one wants to
measure flexibility, then finds the highest stage of performance (HSdomain) on a wide variety of
tasks that occur within that domain (as determined by hierarchical complexity). One then
averages the stage numbers of the task performances within the domain. That is g-domain. That
is divided by the Hsdomain. Again, this scale will consist of the rational numbers between 0 and
14. That gives gdomain Breadth.

Examples of Comparative Complexity in Selected Domains and Species
As an example of how this works, we can first compare human way-finding to pigeon wayfinding, and then include fish, horses and rats. There is a great deal of variability in human wayfinding. It may be that this is also true for other primates. Some people seem to always be getting
lost, whereas others can go anywhere with the most minimal directions. Such people also may
use the sun to find their way. Some orienteers even think they have a sense of north in their head.
Pigeons are particularly good at way-finding. They follow features (as many people do) and
seem to have a magnetic portion of their brain.
But most way-finding in animals is not as flexible as in humans or pigeons. While we do not
understand migration very well in birds and fish, we do know that fish swim to and up the stream
where they were born. But they are not particularly good perhaps at finding other places. Birds
migrate pretty much along the same routes year after year. They can find their way back to their
nests. But as humans, we can make and read maps. We can find our way in any weather. We do
it differently and in a more hierarchically complex manner. Humans use maps that may show
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contours and features such as trails, roads, cliffs, junctions, etc. The differences in complexity of
each of these tasks across species could be compared with this model, given some further work
in specific areas.
Jay R. Feierman (personal communication) knows horses very well. He says that they are
“absolutely dumb” at figuring out problems that were not present in their ancestral environment.
The fact that on the open spaces they have a good sense for direction and can always find their
way home is an example of a reasonably high stage of functioning in way-finding. 2 But on new
problems, they are “terrible.” Feierman says a similar condition exists for rats, whose inborn
abilities allow them to be so good at mazes. Maze-like problems were part of the ancestral world
of rats. But horses do better across domains than rats. They acquire a much broader amount of
information, and can be trained to do a wider variety of tasks.
A second set of examples is about comparing spiders and 11 year old humans. Spiders can
build webs and they can wrap their prey, but that is about it. An 11 year old can also make a
spider web with a syringe filled with a protein like that in a spider web. However, they can also
do all sorts of tasks beyond that. Even though they both can build spider webs, and probably the
spider’s is more elegant, the fact is that the human can do so many things spiders cannot.
A third set of examples compares African Grey Parrots, Crows, and other birds. Crows
perform at the sentential stage 5 (see Table 1). They sequence nominal stage actions by planning
to bend a wire to reach around a corner in a plastic tube to get food. Also at the sentential stage
5, African Grey Parrots sequence words and understand word sequences, distinguishing the
difference between the passive voice and active voice. But the African Grey Parrots solve all
sorts of problems beyond what Crows do at the sentential stage, such as saying letters and
numbers in order, and counting small sets of objects systematically. At the nominal stage 4,
pigeons can switch which key they use when a few examples from a class are switched. They
form a large number of arbitrary concepts even including such abstract examples as inside and
outside. Hence, at the concrete stage 3, their performances are quite broad. They are trained
repletely to name classes such as fish (respond quickly) to non-fish (respond slowly). When a
few examples are switched so that the class name has been switched from respond quickly to
respond slowly, they switch their rate for all members of the class. Sparrows cannot do such
things.
The foregoing examples indicate why it is useful to distinguish domains within species, and
by describing tasks that are domain specific, they illustrate that similar task domains exist across
species. They suggest that animals for the most part do not vary much in their stage of
performance within species. This is not true within humans. It is easy to find adults ranging from
primary to metasystematic stages. There are also great differences from person to person as to
their relative stage of performance on tasks in different domains.
Human Domains
There are a number of issues in examining domains in the context of humans. For example, in
the postformal stages (i.e., stages 11 through 14 in Table 1) that develop only in advanced
adolescents and adults, there have been very few studies of domain (but see Demetriou, 1998;
2

Some primates, especially humans, have huge ranges. Other animals like elephants also have large
ranges, and ranges are not linear as compared to migrations.
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Demetriou & Kazi, 2001; Kail, 2004). There are at least two studies that measured postformal
stages in a few different domains (Commons, Armon, Richards, & Schrader, 1989; King,
Kitchener, Wood, & Davison, 1990). In both cases, the first factor was stage, with all the
assessments but the Loevinger (1976) loading on it. It was more related to IQ. In each of these
studies, a variety of tasks were administered. The Multisystems tasks asked people to compare
four stories to each other that differed only in the way preferences or weights were ordered. In
some stories, the ordering was transitive and in others that had identical structures, they were not.
Table 2 indicates results from a factor analysis of how much each of the following measures
loaded on the first “stage” domain.
Table 2. Factor loading on first “stage” factor of a multi-instrument study
Study
Factor
Loading
Good-Life (Armon, 1984)
.85
Multisystems (Commons, Richards & Kuhn, 1982)
.75
Moral Judgment (Kohlberg, 1984)
.64
Ego (Loevinger, 1976)
.26
At one time, Piaget and Kohlberg did not think that there were domain specific developmental
lags. But almost all the neo-Piagetians do. In developmental political psychology, one might
consider the wide range of social domains. There has been a great deal of controversy about the
nature of the social domain within the field of human development. Some researchers (e.g.,
Kegan, 1982; Kohlberg, 1984) held that development occurred roughly simultaneously in all
domains and surely within the social domain. Fischer (1980) and many other neo-Piagetians did
not think so. Armon (1984) proposed using Aristotle’s classification of domains as follows: The
True – Logical, Mathematical and Empirical, The Just – Fairness, The Good – Evaluative and
Valuing, Beneficence – Caring, and The Beautiful. Here, Caring, Valuation and Justice are
treated as all belonging to the social domain.

Social Domains and Subdomains
Each one of the subdomains of the Social Domain can be differentiated by finding people who
can perform well in some of them but not others, even single others. What follows is a rough
outline of the social subdomains and tasks within them.
Self
There are many bench marks in the development of the self. First, around 18 months, there is
reflection on self, differentiation from others, and finally self recognition in a mirror (Bertenthal
& Fischer, 1978). There are many disorders of the self, all having a different character. For
example, with respect to self image, schizophrenics may think they lack a body. They may
perceive the loudness of outside stimuli less than the inside voices. Anorexics may have a
distorted body image and deficiency in detecting body aberrations. Narcissists perceive that what
is important to them is almost always important to others. With attention deficit disorders, there
is inattention to others.
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Dyads
Intimacy has all the social perspective taking stages of Selman (1980) as modified by
Commons and Rodriguez (1990). At the primary stage seven, one can take the perspective of
oneself and one can take the perspective of others but not at the same time and not coordinated.
At the concrete stage, decision making leads to agreement between two people based on each
person understanding the perspective of the self and other at the same time. Intimacy develops
finally at the metasystematic stage to the extent where people can become interdependent
without giving up their own identity or dominating another.
Alliance and mutuality has a stage sequence also, paralleling the development of social
perspective-taking. For example there is turn-taking in infancy at the beginning of the circularsensory motor stage two. It has been observed that communicative interaction, as shown by eye
glances that begin to take place from the first week, gradually develops into an interaction with
sounds where the adult talks and the child is cooing and beginning to play peek-a-boo
(Commons, 1973; Lobel, Miller, & Commons, 1981).
Lamb (1991) has show that the development of empathic responses at the beginning of the
nominal stage 4 around 18 months is a precursor of moral development.
Triads
During the primary stage, one sees games involving groups of children. These can be small
teams as in kick ball, dodge ball or jacks. This becomes the basis for small working groups or
small committees. Decision making becomes an issue. Sometimes there is a consensus and the
group stays together. Sometimes there is not and the group might split. At the concrete stage, the
use of power becomes more apparent.
Committees
At the abstract stage 9, committees come into being. They consist of three or more people but
not so large as to be an organization. There are social norms that play a significant role here.
Small Organizations
These can also be formed at the abstract stage 9. They may consist of single purpose large adhoc committees and simple non-differentiated organizations without departments. Roles are
somewhat differentiated but also quite interchangeable. Such groups are governed by social
norms and do not have to be face-to-face.
Small Markets
Small markets are an example of this level of social subdomain. For instance, in developing
countries, there are usually open air markets with lots of vendors selling products. Many of the
vendors sell the same products. There may be price, quality, and freshness competition. Flea
markets are also of this sort.
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Organizations
An organization is a group of persons organized for a particular purpose such as a political
association or a business. Within organizations there are rules for cooperation as well as for
competition among subunits of the organization as is the case with sports teams and candidates.
Public
This is a different kind of activity in which people have an imaginary audience or at least one
they cannot see. This first happens at the formal stage 10. This is the lowest stage of performance
for politicians, actors, musicians and writers among others who have a special sensitivity as to
what works with the public. They are successful at communicating with the “everyman.” We say
they are successful if they are elected and if they are there more than one term or have more than
one movie or album success. This is a domain unto its own. Think of higher stage purveyors like
Ronald Reagan, William Clinton, Tom Hanks and the Beatles as exemplars.
Governments and Large Markets
See Sonnert and Commons (1994) for a discussion of the higher stages in the political
process. Sara Ross (personal communication, January 2006) suggests one might look at the list
of the often-used socio-political domains as shown above. One could relate them to sociopolitical structures at different stages of development. Then one could come up with stages of
performance necessary in those domains to function well within those structures. One could
design a semi-structured interview-scenario that included elements we think of as belonging in
those domains (moral, interpersonal, etc.). We could use that to probe people’s experience,
attitudes, etc., in relation to how they think, react, function in regard to certain institutions and
also other people who have roles in those institutions. Then one could come up with a score for
each domain included in the interview’s scenario. One might be able to predict where they could
have problems and where they could benefit from further development.
One could conduct an experiment designed to improve performance in socio-political
domains, by using Sara Ross’s public issues process for example, and do the interview again, and
score them. One could see if that intervention broadened them by increasing g, finding out which
domains the intervention impacted, person by person. People could benefit personally and
collectively, and the intervention could be revised and improved to target certain domains more
specifically for more beneficial results.
Societies and Cultures
Some people, such as artists and scientists, have a great understanding of societies. They not
only produce original works, but often understand how to market them to the society as a whole.
For example of cultures as a whole, we speak of Western culture or Eastern culture.
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Other Domains
There are other kinds of domains of knowledge in humans. People seem to vary in how well
they do in them, so there might be some modularity associated with them also. A list of such
domains includes:
-

-

Physical Science domains: These include Physics, Chemistry, Organic Chemistry,
Astronomy, Geology.
Biological Domains: These include Biology, Biochemistry, Zoology, Botany, and their
subdomains.
Analytical Domains: These include Philosophy (which includes Epistemology, Morality
and Ethics, Aesthetic, Logic, Metaphysics) and Mathematics (which includes such areas
as Mathematics, Probability and Statistics, and Chaos Theory).
Experiential Domains: There are two major experiential domains; Religion and
Spirituality, and Art, Music, Performance, Communication and Persuasion.
Physical Skills: These include sports, dance, military activity, equipment operation,
playing instruments among other things.

Conclusion
The issues of modularity and generality in intelligence are not going to go away. This paper
has presented one way to address the controversy, to keep modularity but measure general
development across domains. Using such measures will help us understand the evolution of
animals. It will also make clear that many of the problems people suffer from are not due to
“bad’ will, but due to deficits of development in given domains. Such unevenness in
development seems to be associated with problems such as criminal activity, substance abuse,
etc.
This theory of g may enhance the Model of Hierarchical Complexity’s utility, as a formal
theory now supports its development (Commons & Pekker, in press). It may also iterate a few of
its key potential areas of value. There are clearly a number of challenges in fleshing out this
theory in detail. One way to validate such a system of measurement could be to systematically
compare a number of animals using the methods briefly described in this paper. However, it
takes a great deal of time to test individual animals or humans on a large set of tasks. Therefore,
at least with animals, it is probably best to analyze the tasks they do and how they do them. By
determining the hierarchical complexity of the tasks, one can determine the stage of
performance, which requires only scoring.
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The Centrality of Human Development in
International Development Programs:
An Interview with Courtney Nelson
Russ Volckmann
For over forty years Courtney Nelson was engaged in projects in Africa, Asia and the Middle
East that were focused on trying to make a positive difference in the lives, work, and
organizations of people confronting rapid change, new demands on themselves and their
families, and worldwide economic and political forces that few understood. Courtney’s integral
perspective is evident here as he forges a clear presentation of the relationships among variables
in development.

Human development tends to be an afterthought in the design of most
development projects. The focus of interventions is likely to be economic
development, institutional development, infrastructure development, etc., but
the impact of the activities on the level of consciousness of the participants is a
secondary concern.
Education is the high road to human development, but even education projects
can fail to achieve significant advances in human development. Rote learning,
for example, or training narrowly focused on work skills, can miss many
potential developmental benefits.
My contention is that if economic, infrastructural, institutional, and
educational interventions were designed with the human development of
participants as a primary objective, the projects would be more effective and
their benefits more lasting. To achieve harmony among the level of human
development, complexity of technology, and management style, one would
necessarily begin with the developmental stage of the intended workers. One
would then select technology that was at the same level or one step above that
level and design a management system consistent with the technology and the
workers.
Once the three elements are in harmony it would become possible to manipulate
policies (incentives), technologies (capital intensity) and human development
(through training) to achieve sustainable development one step at a time. This,
essentially, is what Singapore has done to create an advanced society with a
highly advanced population in the course of a mere two generations.
Courtney Nelson
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Q:

Your work history has been quite extraordinary in terms of just the years you’ve spent
involved in development activities in Africa, the Middle East and Southeast Asia in
particular. What experiences have helped shaped your perceptions about development?

A:

First of all, I am a generalist. Working in a discipline allows one to delve deeply,
while being a generalist helps one have a broader view. The hard part is finding
employment because organizations are generally looking for people in a disciplinary
framework. I have been fortunate in finding a broad range of employment opportunities,
but there were times I wished I had a definable, disciplined skill.
Looking back, I find that in one way or another I have had experience with the three
main facets of the development process: organization, technology, and human
development. Over time, through prolonged exposure, I felt these facets began to fit
together.
At the beginning, I was working with a man named Lothar Metzel who was an East
European immigrant analyzing Chinese communist pronouncements. At the same time,
he was grounding me in Marxist and Leninist literature. The most influential book for me
was Karl Wittfogel’s Oriental Despotism. Wittfogel was once the number two German in
the Comintern in Moscow. After rejecting the Party he used Marxian analysis to study the
ways in which the need to control water, either for irrigation or flood control, shaped a
number of Asian societies. If a society needs to control water, it forms the kind of
relationship between the state and people that can be leveraged for other activities. Only
societies where you have such water control can you build massive monuments such as
the Great Wall of China or the pyramids. Those achievements required the virtual
enslavement of a lot of people.
Such despotic control over society was possible only because water control demands
arbitrary organization. Decisions concerning water control measures must be made firmly
by an authoritarian entity, they cannot be subject to discussion or debate. This is an
extreme case of technology determining organization which, in turn, determines the level
at which people must function. Once the mechanisms were in place for managing the
technology, rulers could use their complete control over their subjects for building
massive projects. Such projects could not be built in the West because, being well
watered, outlying vassals could and did break from a kingdom and join the other side if
the kingdom made repressive demands.
I found similarities between Wittfogel’s theory of hydraulic society and Soviet ways
of controlling their people. They used ideology rather than water control. They used the
party line to control people at all levels of society. In a hydraulic society, the technology
needed for water control enabled, and practically forced, a highly centralized political
system, whereas the communist system was based on no such imperative and had to
eventually fail.
Later, I spent a year working with state advisory committees to the U.S. Commission
on Civil Rights. It was fascinating to see the different means chosen by these voluntary
committees to deal with the specific civil rights problems of their own states. I met a
great number of admirable people all over the country. Still, it wasn’t international and I
yearned to be back in the field.
I was fortunate to get an interview at the Ford Foundation. Frank Sutton, a sociologist
on the Foundation’s staff, was about to open an office of the Foundation in East Africa
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and needed an assistant in that endeavor. The interview lasted a full day and I was
dazzled by the people I met and their sense of mission in developing countries. At the end
of the day I met with the personnel director to discuss terms of employment. I said I
would go for the fringe benefits; I was so eager for the assignment.
Q:
A:

Q:
A:

So you went to Kenya?
Yes, I had a two-year appointment, which became four years. It was a terrific learning
experience because I was working for Sutton. Like Metzel, he was an able reference
librarian on virtually every topic I took an interest in.
What most interested you in Kenya?
East Africa has many fascinations. I got very interested in ecological research on
wildlife and developed grants in all three countries: Tanzania, Uganda and Kenya. I even
learned to fly so I could visit the research stations without devoting a week to each visit.
This is when I began to get interested in human development. The Foundation necessarily
worked with the elites of these countries. We were engaged in supporting economic
planning, Africanization of the civil service, higher education, etc. We had one small
project improving the school science curriculum, but our resources did not extend to the
point where we could be productively involved in primary or secondary education.
Many of the people we worked with were outstanding. Tom Mboya and Julius
Nyerere would have been leaders in any society. They had generally been educated, first
at an elite high school, such as Alliance in Kenya, and then sent to Makerere University
College for higher education. Many proceeded from there to study overseas. The gap
between these people and the man on the street or in the field was enormous. One had the
feeling that we were working on the surface of African society, while in the villages and
countryside another generation was growing up with the same limitations as their
ancestors for centuries past. Moreover, independence and democratization meant it
became impossible to support the elite school system, so there was little chance to
continue producing the admirable elite such as we knew.
Without much hope of doing anything about it, I tried to discover what made the great
disconnect between the “been-to’s” (e.g., been to England, been to the U.S.) and the
others in their society. I became acquainted with John and Bea Whiting and Bob Levine,
all social psychologists from Harvard who were undertaking field studies on child rearing
in up-country locations.
A change occurred in the “been-to’s” that was more profound than the knowledge that
they gleaned from their studies. You would not recognize them as the people from whom
you would draw your servant class, for example. They were very different people. One
wonders how that can happen from the same population. I started reading child
development books with guidance from Sutton, the Whitings, and Bob Levine.

Q:

Human development, not economic or political development?

A:

Yes. Their work fascinated me.

INTEGRAL REVIEW 3, 2006

Volckmann: Integral Development: An Interview with Courtney Nelson

103

The Foundation decided to send me to Harvard after four years in East Africa. I went
to what is now the Kennedy School, but was then the Littauer School of Public
Administration. I was able to pick my program. While it was a degree program, the
degree was less important than filling in the gaps of my knowledge, because my
educational background had been very feeble. At Harvard I took a lot of development
courses, economic and others.
I wrote a paper about Julius Nyerere’s policy. Nyerere was the philosopher king of
Tanzania. He was very personable and well intended—a very fine man without a corrupt
bone in his body. At one point he took leave of his presidency and went into the
countryside and visited small villages and towns. Then he paused in Arusha and wrote
guiding principles for the government, which spelled out education policy, agricultural
policy, rules governing the civil service, etc. An example of these principles is that
farmers should not get help with their harvesting or planting, because that would
constitute exploitation of the laborer. I wrote about his ideas on education, organization
of government and things like that. They were well meaning, but many were unworkable.
There were only 100 college graduates and 1,000 high school graduates in the whole
country when Tanzania became independent. Yet, Nyerere tried to set up a state-run
system. The state machinery was pretty crude. As a result, it led to a lot of corruption and
failure.
Somehow, David McClelland heard about my Arusha paper. He invited me to address
a seminar he was running at MIT.
Q:
A:

Were you studying with developmental psychologists?
No, I was not working with psychologists at all. I was working with economic
development people. I was, however, reading some psychology books, such as Stability
and Change in Human Characteristics by Benjamin Bloom. It showed that the traits
that differentiate among people can often be recognized in children as young as three. By
age three the path ahead is already visible. That book was influential on me, because the
Foundation and other development programs didn’t pay any attention to people from zero
to three. This was an area that nobody knew how to get to. It seemed to me that while we
were working with the advanced, the elite, in countries like Kenya there was another
generation of people—like those who we hired as servants—we weren’t touching at all.
At that time I also read some work by Israelis who were concerned about child
development in Kibbutzim. They were particularly concerned about the different cultural
levels that seemed to be produced out of their European and Sephardic populations. The
Jews from the Arab countries lagged behind the Jews from Europe.
They were trying to close that gap and so they did a lot of things with different kinds
of interventions at a very young age. I think their focus was around age three. They had
different control groups involving the Ashkenazi or German/Northern European Jews and
the Sephardim, Jews of Spanish or Portuguese descent. There were some comparisons
between Ashkenazi experimental and Ashkenazi control groups, as well as
Sephardim/Sephardim, Ashkenazi/Sephardim experimental groups, etc. So they tried to
figure out what was causing the difference. They found that by intervening and producing
an enriched environment for the children, all of them advanced greatly, but the gap
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between the experimental groups widened. That had a big impression on me because it
appeared that so many human traits were established by age three.
Q:

Do you mean that the Ashkenazi still accelerated their learning or their development
faster than the Sephardim?

A:

Yes, the Ashkenazi were even further ahead of the Sephardim, although both were
way ahead of the control groups that had not had special interventions. That’s a very
puzzling thing because both of are Jewish populations. That doesn’t mean their genetic
code was the same, yet it was startling to see that even with extra attention, if everybody
got it, the Ashkenazim progressed even further than the Sephardim. This seemed to imply
that the book on stability and change in human characteristics was right—that people’s
potential was set by age three, the time they started on this Israeli program.

Q:

It seems like so many of our developmental programs and theories are built around
the idea that anyone can be developed as much as they want to be. What you are
suggesting is either the genetic or the environmental factors that we encounter are
basically determinants of or set boundaries on that development. Clare Graves makes
this point, as well as a colleague of mine, Mike Jay, who says, “Everybody can’t be
anything they want to be, but they can be everything they can be.”

A:

The environment of the first two or three years of life is critically important. I think we
often overlook those kids of very young age. In the Kibbutizim they were separated from
their parents at a very young age.

Q:

Because they were raised communally, right?

A:

Yes. That’s what puzzled them. They had the kids at a very young age, but still there
were these differences and the differences would only grow. I still don’t know the answer
to that one.

Q:

I know you continued to have conversations about human development particularly
among children when you were in Beirut and probably elsewhere. What I’m getting so
far is that when you are talking about human development as it is among children. I read
in one of your papers that this shifted to an interest in adult development.

A:

Yes. When I was in Beirut, I was convinced that the really important development
occurs between ages zero and three. As I say, development agencies just were not having
an impact on that level at all. Most of my budget was going into agricultural research,
agricultural economics, and education. I was able to put little bits of discretionary money
into a couple of projects that related to this idea.
One was a study in Oman of mothers’ beliefs and practices. We got four Arabic
speaking young women to go to Niswah, which was an interior village, spend four
months and then move to Sofar, a village on the coast, for another four months. An
anthropologist, a psychologist or sociologist from the University of Beirut, guided their
methodology. A fairly massive study was produced out of that.
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The reason that the intervention happened in the first place was that the infant
mortality rate of the kids in Oman was 150 per 1,000. A UNICEF staff member, a
Palestinian named Ali Othman, observed that the surviving children had little amulets
hung on them in various places and he reasoned that the mothers probably thought those
amulets were protecting their children from evil spirits. He came to me and suggested a
study of this phenomenon. I funded it through UNICEF. It turned out later that UNICEF
can’t take that kind of money, but they took it then and used it to fund these young
people.
The results were really quite extraordinary, because they demonstrated what the
women believed. The child rearing beliefs and practices were just bizarre. They were
doing everything they could think of to protect their children against the evil eye and the
jinn, but they had no idea or concept of disease, the origins of disease or the importance
of keeping a level of sanitation around the child. They were letting kids pick up stuff off
the dirt floor and put them in their mouths. They didn’t bother brushing the flies from the
kids’ eyes. In the schools there were about a third of the kids with obvious eye damage.
What the mothers were doing was trying to protect the kids against the evil eye and jinn
and not against the sources of disease.
It seemed pretty clear evidence that when one is going to intervene in a society at
whatever level, one ought to know where they are. You start with the people you are
trying to help and where they are in terms of their attitudes, beliefs and practices. Then
start figuring out how to change it from there.
The government of Oman at that time—just after the new sultan Qaboos had
overturned his uncle—developed the country just as fast as possible. But the projects did
not involve the people. They would have big construction projects—airports and roads—
but import all the labor from Pakistan and India, because there wasn’t any trained labor in
Oman. Teachers in their expanded school system were usually Palestinians who used
European history books because that’s what they had been taught. Even the agriculture
research station was producing vegetables that only the foreigners would eat because the
locals didn’t have them as part of their diet.
The Omani officials said that they learned a great deal from this study about the
children, but they would not let it be published because they found it too embarrassing for
Oman that these primitive beliefs were so common. UNICEF was there to use the
information in crafting their efforts in dealing with children, child development, and child
mortality. When I went there 10 or 15 years later, the infant mortality rate had come
down to about the level that it was in other Gulf states.
Q:

How big of a drop was that?

A:

It was from 150 per 1,000 down to around 40 per 1,000.

Q:

That’s very significant! This was done primarily as a result of this study through a
shift in educational systems?

A:

No. I don’t know what UNICEF did with the study, but they knew that what they were
dealing with was a set of very primitive beliefs. They needed to attack those beliefs and
educate the mothers to the importance of disease if they were going to make any real dent
INTEGRAL REVIEW 3, 2006

Volckmann: Integral Development: An Interview with Courtney Nelson

106

in it. Indian doctors staffed the hospitals; many of them couldn’t even talk to the people
who brought their sick in. Mothers had gone through all of the culturally sanctioned ways
of dealing with the disease before they brought them to the hospital. Of course the
mortality rate in the hospital was huge, because the children were already pretty far near
the end when they arrived. UNICEF probably used this information. I’m not sure. They
had it so they could start introducing basic concepts of disease causation.

After forty years in the field of international development, I have concluded that
most development strategies are misguided. Human development should be the
primary goal of the development process because advances of living standards,
health, and knowledge can only be sustained when people progress up the scale
of increased consciousness. At present, human development, when it occurs, is
a by-product of efforts designed to achieve other objectives, such as income
generation, health, environmental protection, institutional development, etc.
These are all worthy objectives, but they should be pursued with the primary
goal of human development uppermost in mind.
Courtney Nelson
Q:
A:

Q:
A:

How does this link to your interest in adult development?
After this study, Ali Othman’s wife, Saniyah, and I were talking. She had a year or so
of college level psychology and said that she could produce a book for the mothers of the
Levant: Palestine, Lebanon, Syria and Jordan. Women in these countries had a higher
literacy rate than those in Oman. They were much more cosmopolitan than the Omanis,
who had been shut off from the rest of the world for a very long time. Saniyah produced a
book called, Your Child Zero To Five, again with a small grant from me to UNICEF. It
became a best seller and went through at least four printings before I lost track of it.
Saniyah emphasized the importance of what happens to the child in the first years of
life. The traditional beliefs were that you treated a child like a goat; you kept it healthy,
but you didn’t try to teach it anything. She was making the point that you need to be
consistent in your behavior toward the young. You shouldn’t use fear for behavioral
control. You shouldn’t lie to them. A doctor would say, “This won’t hurt” and then stick
a needle in the kid and he would jump through the roof. That had a predictable impact on
the child’s faith in what older people said.
Saniyah also included illustrations of where the baby grows in the womb. I was told
that that was one of the most popular features of the book, because many women didn’t
understand that. For the women of the Levant this was pitched at the right level, because
it was done by a woman from that surrounding.
What were your next steps?
After Beirut, I did an evaluation of Foundation economic planning and management
projects in Eastern Africa. Economic planning projects were usually a big success. The
relative failures of management projects led me to realize that the institutions left by the
British in East Africa were very often not compatible with the beliefs of the people who
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were running those institutions after independence. For example, in Parliament a
tribesman from the Luo tribe would get up and denounce some Kikuyu in the government
for giving a fellow Luo a bad performance rating. They had the performance rating
system, but it didn’t take into account tribal identity, which was more important to them.
Tribal morality was more important than the idea of public morality that the British had
left. Economic planning, on the other hand, had less of a cultural flavor. In a sense, it was
more impersonal than management that deals with interpersonal relationships.
So you have these dual moralities in the same system. This was one of the reasons the
British institutions hardly ever took hold and lasted, except in India. India still has a
parliamentary system and it’s a real democracy. But in other places, British institutions
came apart in various ways because they did not take into account personal morality. It
was very different from public morality.
Before I left the Foundation, an economist from Harvard, who was running a study at
Brookings on development and foreign assistance, tapped me to help President Carter,
who was a new president at that time, do a better job of foreign assistance by
understanding the problems. My part of the study became an appendix to his work. I was
dealing with science and technology.
My assignment was technology transfer, but that was a little limiting. I came out of it
with a proposal that a new assistance institution be set up which would work with
scientists in developing countries who were at a fairly advanced stage. USAID at that
time abandoned a country once it reached a certain level of income, except for Israel.
Most of the intellectuals of many middle-income countries were trained in the United
States. Then suddenly, boom, they were cut off from their U.S. institutions and were very
unhappy about that.
It didn’t seem to me to be in America’s interest to just lose track of these third world
scientists and technologists. The approach I recommended would cater to the middleincome people. It would be organized by field of expertise and would connect American
institutions with overseas institutions. We went through a couple of years of planning
that. Congress approved of the idea and then didn’t fund it, so it died. That was the time
when I focused more on the importance of technology in the development process
because a lot of people were talking about appropriate technology at that time. It is a very
important concept.
Q:

The issue of technology was something Gandhi talked about in India. That’s where the
whole anti-Videshi movement (resistance to foreign manufactured goods) under Gandhi’s
leadership emerged. He sought to promote simpler technologies through the Swadeshi
movement.

A:

That’s right. Gandhi’s plan was to introduce simple technology that could be afforded
and understood by the people who use it, for example the spinning wheel and weaving of
cloth on traditional looms.

Q:
A:

Yes, the spinning wheel is the symbol of it all. It’s even on the Indian flag.
That’s a very important concept and I don’t know that it made much of an impact in or
out of India. I don’t know how much people changed their development activities.
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Q:

At least from a foreign USAID point of view, Americans continued to focus on
bringing advanced technology to the third world. Is that a fair assessment?

A:

Yes, I think so. Considering the importance of technology, the notion arose that the
technology needs to conform to the level of the people and needs to be appropriate to the
level of the people.

Q:

When you say “level” of the people, what do you mean exactly?

A:

I think the concept of levels or stages as in Piaget’s work. It is useful in considering,
not only human development, but also stages of technology and organization. I can’t
define these stages precisely, but in defining interventions in a society it is useful to be
aware that workers need to understand their technology and that management systems
need to be consistent with the stage of the workers. Societies are also at various levels of
development, as demonstrated in Michael Barnes’ Stages of Thought (2000). This idea is
based on the notion that people in all cultures go through the same pattern of human
development. It is not cultural relativism. Japan and the Asian Tigers demonstrate that
societies go through roughly the same stages of development, as do their workers. It is
even possible for the successful Asian countries to borrow technology, management
techniques, and training methods from the West, and vice versa.
In the Gezira, the colonial government of the Sudan of the 1930s took some nomads
from the area around the conjunction of the two Niles and put them on a million acre
irrigation scheme. They gave these nomads tenancies in the scheme. This was a great
boon to them because they also provided education and health services. But after two
generations these tenants were doing everything they could to get their children not to be
part of the scheme, because it was drudgery. So at the beginning, it was a step up from
semi-Nomadism. Then irrigation is commonly recognized as dehumanizing in the fact
that you bump your head on the ceiling very early, because there is no room for
individual decisions in the application of water. It has to be there when it’s needed. The
opportunity for individuality to be expressed is zero. That is one level to another,
transformation from semi-Nomadism to irrigation. Incidentally, the Gezira Scheme has
been recognized as a great success in many evaluations, but I have not seen the human
development successes of the project mentioned. I think human development is the
principle lesson of the Scheme.

Q:

When you’re talking about development in this sense, you’re talking about their
orientation to modes of production or to education or what? How would you characterize
that?

A:

The most persuasive example of the step by step development of a society and its
people is Singapore. In Singapore, multinational corporations were invited in at
Independence because of the cheap labor and the technology used was quite simple. But
then Lee Kuan Yew, the president, put a lot of emphasis on education and training. He
forced the multinationals to do a lot of training of their staff and gradually raised the
minimum wage. This had the effect of raising the level of technology used because you
had to have higher productivity of labor in order to afford to pay the higher wages. That
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means the laborer had to be more skilled and more educated in order to use the more
advanced technology and the wages had to be commensurate with the level of technology
that was employed. I don’t know what scale one would use to measure this process,
whether there were stages or just a gradual change in the abilities of the workers. But
after two generations, the Singaporeans topped the world in academic test scores and it
enjoys a very high standard of living.

An important element in…human development …is the parallels between
levels of human development, levels of organizational development, and
governmental organization. That is another way of saying that as the modal
level of individuals participating in organizations or societies increases,
decision-making devolves downward in the case of organizations, and societies
become more democratic, or at least they should for optimal effectiveness. The
notion of a parallel structure ideally existing between modal human
development and organization is not commonly found in social science
literature, although authors like Ken Wilber, Dalmar Fisher and William
Torbert have dealt with it to some extent. The implications of this…are that we
should not be quick to apply our own standards of democracy and rights to
other societies and cultures without understanding their circumstances.
Courtney Nelson
Q:

Are you familiar with Spiral Dynamics?

A:

I’m familiar with the concept, yes.

Q:

Are you really talking about a worldview shift as a sign of development, those
worldviews based on one’s orientation to self and to other, as well as the standards that
one goes by? Standard may not be the right term. For example, we find in lower or
earlier stages of development an orientation to personal power and that shifts into an
orientation to community standards, rules, ideologies, religious beliefs and so on. This is
a complex scheme, but part of what you are talking about is worldview.
I remember in terms of development in India back in the early 60’s, reportedly one of
the first things young Indians would get when they started earning a little money was a
pair of sunglasses. This of course, shifted their worldview. They saw the world differently
through sunglasses. The next thing they would get is a bicycle or a portable radio. I can’t
remember the sequence of those two, but those were the three new technologies for
personal use that they tended to acquire. Each of them, of course, altered their
worldview, because with the radio you got music and news and information from a much
wider area of the world while the bicycle gave you extraordinary mobility. So that is the
kind of shift that I think of in early stages of development for individuals. Does that
resonate for you at all?

A:

Yes it does. That is very much what is going on. What is hard to do is to relate that to
stages of human development and to prescribe what technologies fit what stage.
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Maybe what we’re talking about is a shift from pre-modern to modern.

A:

Yes, I think so.
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Q:

Can we focus this more on the question of what became your view of the relationship
between adult development and organizational and technology development in the third
world?

A:

It was a gradual shift. In the mid-1980s I was sent to Indonesia by Harvard to work on
a project for selecting and preparing Indonesians for graduate study in the United States.
They were to study mostly management and economics. That led indirectly to my going
back to Indonesia later to work for the official I had worked for initially. He had been
promoted to Minister of the Cabinet. He ran the Secretariat of the President. He observed
that the quality of personnel in the Secretariat was much lower than in the planning
ministry where he had served before. He wanted me to think with him about what to do
about that.
I talked to the department heads in order to find out what their units were doing,
whether they made any regular written reports, and what they thought their units should
be doing. After we did this investigative process, we decided that modern management is
mainly about communications. Therefore, the communication skills of the staff were
going to be increasingly important.
According to Presidential pronouncements the first 25 years after independence were
devoted to internal development of the country and holding it together. The next 25 years
would require that Indonesia be more international. Thus, foreign languages were
important. A program was devised to teach English and computer use to 20 young staff
members. After they successfully completed the English part, they were sent to Australia
where they were given an opportunity to observe how the Australians do the same kind of
functions that they were doing in the Secretariat. Then they were asked to write papers
making proposals for improving the functioning of the Secretariat.
When those young people came back, the change in them was absolutely
extraordinary. In the Indonesian culture, subordinates are not supposed to give advice or
recommendations to superiors. These people came back with firm recommendations.
They were articulate. They were just extraordinarily able people. They stayed together
after that experience and, as far as I know, they are still meeting together. There was
certainly adult development involved in this. I didn’t expect changes to that extent would
occur. It was very surprising to me that they were able to speak right up and weren’t
forelock-tugging, “I’ll do whatever the father tells me to do” characters. They were
people with their own ideas and not afraid to say them.

Q:

So that does imply a kind of shift in self-concept and a shift in worldview, as well as
learning about cultures and systems other than the ones that they had traditionally been
associated with.

A:

Yes—and giving them new tools.

Q:

And the new tools in this case were?
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Language and computers.

Q:

This in turn affects worldview. Good. As a result of this, when you were thinking about
adult development, it sounds like you were thinking about the existing culture, the
technology or tools and the individual experience and capacity for learning; does that
summarize that?

A:

That’s right. We weren’t creating a revolution with these people, but we were giving
them new opportunities and new learning so that they were able to put behind them the
kinds of cultural limits that they had had before and to express their ideas. I’m sure they
had ideas before, but were not encouraged or permitted to express them in most offices.

Q:

Did this lead to a significant shift or effort on your part in trying to expand the way we
were thinking about development to include human development?

A:

Very much so. This experience was really very successful in my eyes and in the eyes
of this Minister. He wanted to see if we couldn’t spread this experience throughout the
government so that people would get a new kind of retraining.
My ability to work with them was cut off shortly thereafter when Suharto was thrown
out of office. The Minister went with him, so nothing happened after that. But these ideas
about development and change also permeated a set of consulting assignments that I had
from the United Nations Development Program. They had the task of sending out
diagnostic teams to figure out what needed to be done to improve the civil service in
various countries. They sent me to six countries, starting with Iraq, which was a real hoot.

Q:
A:

Q:
A:

Why did you say that?
We were told when we went there that they didn’t want our ideas on economic policy.
We were there just to advise them on how to make their civil service more efficient.
Was this under Saddam?
Yes. It was right after the Iran/Iraq War and before the Kuwait invasion. They had
even abolished their extension service to the farmers. They cut off upward flow of
information, so they didn’t know what the farmers were thinking, what their possibilities
were or anything else. It was “top down everything”.
The people we talked to, except for the Ministers, were just scared to death. They saw
no possible advantage and a lot of possible disadvantages in talking to us. It was clear
that what they really needed was some way to express and to apply themselves more
broadly.
People in the universities stayed in the universities and government stayed in
government. We recommended things like having consultants to government from the
universities and a year off for reflection for senior officials and stuff like that. We
suggested better utilization of manpower and a different incentive system so that they
weren’t rewarded primarily for their loyalty, but they were rewarded for their
accomplishments. We were able to say that kind of thing because we were from the U.N.
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Most people would hesitate to say things like that. But we couched it well and one of the
Ministers told us that he found our report very useful. But then they invaded Kuwait and
forget about the rest of it.
In the quest of many of these assignments, it became clear that the transfer of skills
and opportunities in the civil service was important, as was the notion that administration
is a profession and not just a position. For example, Oman was going through the process
of getting rid of the Indians, Pakistanis, and Brits in administration roles and replacing
them with Omanis. But the Omanis didn’t always understand that that meant they had to
know something—not just have the power, but also have skills. Development
administration was a skill that could be learned and taught.
Q:

This professionalization of the civil service that you’re talking about is exactly the
heart of what India was able to sustain from the British colonization—the Indian
Administrative Service. That professionalism of the civil service was at the heart of much
of India’s economic and human development in terms of education and other programs
related to social issues that they’ve had in India.

A:

Yes. They had a highly developed professional class at the top in the administrative
service. They had patterns of communicating with one another. The idea of putting a
minute or update on the file to capture and maintain information was deeply engrained.
That wasn’t deeply ingrained in countries that didn’t have Britain as their colonial master.
Many had oral cultures. That’s what was in the President’s office in Indonesia—an oral
culture. They produced practically no paper.
In an oral culture people can change what they said before, so you have to be tuned in
to what they are thinking now, not what they said before. There are a lot of reasons why a
written culture is more efficacious, but getting that shift is a big challenge.
The other shift is from being loyal to an individual to being loyal to the service. In
most of the non-British former colonies that I visited, the ministers were the heads of
their departments in a personal sense. The people working for them were loyal to that
minister. The idea of transferring from one ministry to another was not popular, because
that would mean shifting one’s loyalties. Even communication between ministries was a
problem. It would get you nowhere, because the only communication that mattered was
upward to the minister.
One of the things that I did in Indonesia and other countries where I was consulting
was to try to open lines of communication between ministries, mostly through using
computers, budgets and stuff like that. Thereby, the habit of communicating with other
ministries became engrained and the loyalty of the person was to the service and not to
the minister, whoever he happened to be. That communication thing is worth dwelling on
for a few minutes because in Indonesia, they had the Dutch as colonial masters. The
Dutch allowed very few people to get a higher education. When they got higher
education, they didn’t want them back in Indonesia.
Three professional groups emerged from different kinds of training. One group was
the military. They were very important in Indonesia and even had economic roles. During
the war against the Dutch, Ministries had to run economic activities in order to fund their
own functions. The military group is probably the most powerful because they learned to
do this well. The second group is the economists. They are also a clique, a very well
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educated bunch. Most of them had advanced degrees from prestigious American
universities. The third group was the technologists. There was an airplane engineer
named Habibi who believed you could leapfrog in the development process and go right
to the most advanced. Habibi was raised by Suharto, so he had special access to him.
Q:

You’re talking about leapfrog in terms of technology development?

A:

Yes, in all senses: technology, education and what not.

Q:

I don’t understand the idea of leapfrogging in education development. Can you clarify
that a bit?

A:

Have a select group going to the advance levels of education such as Ph.D.’s, and
engineering degrees. In other words, they said, “We are just as good as anybody else, so
we’ll take the leap and get them trained to the highest point and they will come back and
work in our modern industry sectors,” which was airplane building and ship building.

Q:

So you mean developing a class of technologists and managers to accelerate economic
and technology development?

A:

Exactly. They were trying to apply the most modern technology to airplane
development and shipbuilding. This was contrary to what economists were saying,
because it was creating an island of plenty in terms of technology and money in a sea of
people that has otherwise not changed much.

Q:

It was still essentially an agricultural economy?

A:

Agriculture and also the civil service, the merchant class and stuff like that.
Habibi got the money to start these really modern industries. They developed an
airplane of their own design. The only customers were the military of their own country.
They were customers because the president told them they had to buy from Habibi’s
industry. It was a huge waste of money, but it was also a distortion of the development
process. You got these people who didn’t think at all like the common Indonesians, they
were modern men, transported into this elite environment. Modernity was the watchword.
Those three cliques communicated mainly internally. In each group, communication
was easy because they knew the same terminology and they could trust each other. So
there was an economics group that talked in terms that were understandable by any
economist. The technologists had their own circle of communication related to
technology. The military people had their own style of communications. There were
barriers around each of these three groups.

Q:

By barrier, you mean they would not communicate across the boundaries of these
groups?

A:

Yes.

INTEGRAL REVIEW 3, 2006

Volckmann: Integral Development: An Interview with Courtney Nelson

Q:

A:

114

So the barrier could have been a social barrier or the various educational
backgrounds these people had?
Yes.

Q:

Were any of the barriers ethnic? Were all of these Indonesians as opposed to Chinese
and that sort of thing?

A:

No Chinese, but in some sense they were ethnic in that the Javanese ran everything.

Q:

So all three groups were Javanese?

A:

Q:

They were mostly Javanese, yes. The man I worked for happened to be from Borneo.
He was of the economist group. When he got his promotion to be a Minister in the
Secretariat, the chief economist told him, “Don’t do anything for two years.” He said,
“You’re the first non-Javanese and non-military person to hold that position.” He was
known as a good administrator.
The barriers were essentially cultural and social?

A:

They were professional. They talked the same language; they had the same value
structure. The technologists couldn’t understand why these dumb economists didn’t want
them to have the best aircraft industry and ship building industry that was possible. It
didn’t make any sense in economic terms, but the technologists didn’t speak in economic
terms. That is an extreme case where developing means of communication among
ministries and among groups was an important step in the development of the whole civil
service. You had these isolated blocks and you had to figure out ways in which
information routinely circulated among the ministries to break down the barriers between
them. That same kind of thing was apparent in Iraq, Oman, all of those developing Arab
countries where they had the same deal: being loyal to the individual and not being loyal
to the service.

Q:

You’re trying to show the link between the organizational, technological and human
development processes?

A:

Yes, that’s right. It is clear that in designing projects foreign USAID agencies tend to
be concerned with outcomes that may be economic, educational or technological. They
may introduce new technology for cattle raising or something like that. They tend to be
concerned with specific outcomes while letting human development come along behind.
They would train the people needed for their particular project, but they didn’t start with
where the people are and design projects based on their needs. They didn’t design
technology within the understanding of the people they were assisting.

Q:

It seems to me that in the history of developmental activity, at least on the academic
side, if not on the practice side in the field, there has long been attention to questions of
educational development, culture change, system development, technology, growth,
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economic and political development. These have all been fields of study, fields of theory
development. Presumably each has had some influence on practice in the field. What is
the added idea that you are presenting in terms of the relationship between human
development, technology development, and organization development in systems?
A:

Designers of development projects should start with human development as a primary
objective and then get into the technological, organizational and managerial implications
of that.

Q:

What would “starting with human development” look like? Would it be a focus on
education such as the Indonesian example that you gave? Would it start with early
childhood development or maybe all of the above? Is there a whole array of interventions
that you have in mind?

A:

It is all of the above.

Q:

What are the kinds of human development interventions that you think are important
for other aspects of development? Where would you start?

A:

The human development objective needs to be primary in virtually all projects. When
everybody became excited about environmental and ecological values, means were
devised for project evaluation to include those values. The same thing could be done with
human development. You would just evaluate what is happening to the people in the
process of any project, and build human growth into the benefit side of the cost/benefit
analysis.

Q:

You’ve given examples where it seemed like human development was part of the
evaluation in terms of changes in child mortality rates, the role of the newly educated
people in Indonesia and that sort of thing. Recently in the Integral Leadership Review, I
published an article about a UNDP leadership program in Africa, Cambodia and five
countries in the Caribbean. They found that as they introduced these programs among
women in Cambodia, the incidents of AIDS went down. I would think that would be
another example of the idea that human development really is an essential part of any
kind of development activity.

A:

The message is that you have to start with where the people are, which is what we did
in Oman. We started by finding out what the people thought and what they did. Too
often, we would go in with the technology to improve health, but we don’t get into
whether the people understand what we’re doing, whether they have any concept at all
even of the nature of disease.

Q:

Excellent. So this might apply no matter whether the projects were economic,
technology or even a political development projects. You gave the example in Africa of
the importance of the tribe, that starting there is essential and that too many of the U.S.
programs and maybe the U.N. programs as well, have failed to start with an
understanding of those beginning conditions?
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That’s right.

The Society for Research in Adult Development (SRAD) is exploring ways to
promote its field. If a foundation of virtually any size could be convinced of the
importance of making human development concepts better understood, the
evolution of the field could be planned.
-Courtney Nelson
Q:

How do you think the adult developmental psychologists can support the development
of effective projects?

A:

The best way is by starting with interdisciplinary projects. In other words, the
psychological development community ought to be looking for other fields of endeavor
where their concepts would make a difference. What I see now is people from other fields
of endeavor occasionally tapping into stage theories of the psychologists, but they do it
without participation of the psychologists. Bill Torbert is a wonderful example of
somebody who has really gotten into the stage theory in his work on management. There
are other people who have tried to use stage theory, but not very successfully.

Q:

Another person who has been applying ideas of stage development is Don Beck.
Examples include his work in South Africa at the time of the ending of Apartheid, more
recently his work dealing with the issue of the Muslims in the Netherlands and working
with both Palestinians and Israelis in trying to make a shift there. The reports I’ve heard
from the Netherlands, as well as the history of what happened in South Africa, suggest
that bringing that developmental psychology perspective—at least in the case of spiral
dynamics, the Graves concepts—has been a very important piece in development. What
you are saying is that in addition to understanding the economic, technology, political,
organizational development things, we have to make sure human development is an
integral part of any kind of change program in the third world.

A:

That’s right. I’m not familiar with what Beck is doing, but it sounds as if he’s right on
what I would think is the right path.

Q:

I hope so because any initiative that can make a positive difference in the Middle East
is welcome, right?

A:

Yes it is, but that’s a tough one. Another example of not understanding human
development is Bush’s notion that you can introduce Democracy everywhere. That’s just
stupid because it doesn’t take into account how people think.

Q:

So there are profound policy implications for the things that you are suggesting.

A:

Yes.
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Q:

What is your path for trying to communicate this to people who have influence on
policy? Do you have any plans in that regard?

A:

I don’t have plans. I’m not sure how one would do that. Introducing the concepts of
stage change to different fields through research projects seems to be one way, but that’s
kind of a puny way to go about it. I don’t know what the best way would be in other
fields. It is so clear that introducing democracy in a place where people are going to vote
by their sectarian identity and not on the basis of policies or personalities is just stupid.
It’s going to lead to the predominant ethnic group running everything.

Q:

Yes, or the predominant religious group as in American politics recently.

A:

Yes, we’ve taken a long time to get over—we may not be over it yet—but there were a
lot of wards where if you weren’t Italian, don’t bother. The race card is still pretty
important.

Q:

There are academic studies and studies that can be done by foundations in
development projects and things like that. Is there anything else that we should be doing?

A:

Some work in retrospect is one way to go. You’d look at an intervention for whatever
its purpose was and then try to figure out what its human development spin-off was. You
might be able to evaluate or to rank projects on the extent they had left the participants
and people around them better off in terms of worldview and stage of development. Even
though that wasn’t their main purpose, often you could figure out ways in which to
design the project to achieve the same material objectives and also have a human
development payoff.

Q:

Courtney, it’s clear you’ve got just a wealth of experience that you’ve accumulated in
your lifetime. Yours is a very important message on development and policy. I hope this
interview will help promote that.

A:

I hope so too. I enjoyed talking with you.
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A Process Model of Integral Theory
Bonnitta Roy
Abstract: In this article I introduce a Process Model of integral theory, combining
Dzogchen ideas and Western works on process philosophy. I make a distinction between
Wilber’s notion of perspective and the Dzogchen notion of view. I make the further
distinction between Wilber’s use of process in his writings from what I consider to be a
process view. I distinguish epistemological categories of knowing from ontological ways
of understanding and propose ways to integrate the epistemological field with the
ontological dimension by contextualizing both the ways they are related, and the
characteristics that distinguish them. This article outlines the conditions of structural
enfoldment and shows how they can help contextualize the limits of structural
frameworks. I introduce how process models of cognition, conceptualization and value
can be integrated into the Process Model.
Keywords: Dzogchen, epistemological field, Guenther, integral theory, microgenesis,
ontological dimension, perspective, process model, states of consciousness, structural
enfoldment, structure-stages, view.
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Introduction
In a recent talk on Integral Spirituality in New York City, 1 Ken Wilber highlighted
Dzogchen 2 philosophy as one of the world’s greatest contemplative systems. He mentioned this
at the end of a day focused on talking about the structure-stages he has mapped in his AQAL
(“all quadrants, all levels, all lines”) framework. Wilber’s AQAL model does not contradict
Dzogchen thought per se; but, as this article argues, Dzogchen cannot be fitted into its
framework. Dzogchen therefore presents a certain challenge to the goal of making the AQAL
model a “Theory of Everything.” The challenge Dzogchen presents has to do with the notion of
fundamental view. In Integral Spirituality Wilber (2006) writes:
This Integral Post-Metaphysics replaces perceptions with perspectives, and thus
redefines the manifest realm as the realm of perspectives, not things nor events nor
structures nor processes nor systems nor vasanas nor archetypes nor dharmas, because all
of those are perspectives before they are anything else, and cannot be adopted or even
stated without first assuming a perspective (p. 58, emphasis in the original).
View is closely related to Wilber’s understanding of perspectives, but unlike Wilber’s
perspectives, this notion of view cannot be coded by such things as integral math. 3 We can say,
for example, that the view through which Wilber’s notion of perspectives arises is a structural
view, since it arises through the structural approach that is the AQAL framework. 4 A structural
view crosses all perspectival lines; for example, talking about structural levels of consciousness
when approaching consciousness as a subject in dialogue (Wilber’s example of ‘1p x 1-p x 2p’ );
or writing about cultural structure stages from a third person point of view (3p x 3-p x 2p).
Nevertheless, the structural view itself governs what kinds of “things” arise, what kinds of
“things” the theory has the capacity to see—beyond which the theory cannot think. Is the
structural approach itself a perspective? Or are the perspectives structures? If the former is true,
1

Ken Wilber and Traleg Rinpoche in dialogue on September 9, 2006 at the Society for Ethical Culture,
New York City—sponsored by EVAM Institute.
2
The term “Dzogchen” is a shortened version of “rDzogs-chen” pronounced so that the initial ‘D’ is
almost silent, and the ‘g’ makes a softer, almost ‘k’ sound, and with emphasis on the second syllable.
Dzogchen refers to the philosophy and practice of Tibetan Buddhist lineages originating from Tibetan
Bon (pre-Buddhist) traditions.
3
Wilber introduces the notion of integral math in an appendix to Excerpt C (Appendix B. An Integral
Mathematics
of
Primordial
Perspectives)
which
is
available
online
at
http://wilber.shambhala.com/html/books/kosmos/excerptC/appendix-B.cfm
4
None of this is to suggest that Wilber’s thought is static. On the contrary, much of what underlies his
AQAL model and his theories of structural relations are the kinds of processes that give rise to them. On
the other hand, I am making a strong distinction between starting with such a structural view, and
working process terms into it, versus reasoning from a process view. The very term “process” has one
meaning from a structural viewpoint, and another meaning from a process viewpoint. I believe that the
fundamental basis from which Wilber assigns meaning to the term “process” comes from his quadratic
orientation, and the taxonomic (structural) relations that describe them holonically. Further on, the article
will discern these as conditions of structural enfoldment, hence arising from a structural approach. For an
example of how these two views on process compare and contrast, see Appendix C: The Process Model
“In Conversation” with Ken Wilber on the Mind-Body Problem.
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then what kind of perspective is a structural approach? How would we do that math? If the latter
is true, then perspectives cannot be primary. What is the relationship between the primary
perspectives and the approach from which they are derived? 5
View refers to something more basic and more nuanced. Newton, Einstein and Bohr argued
from a common perspective: third person, objective. But Classical Physics, Special Relativity,
and Quantum Mechanics each have a different view of reality. Likewise, just as a structural
approach can cross over into different perspectives, so too can a process approach: there can be
process-based dialogue on interior experiences as well as scientific observations (1p x 1-p x 2p;
1p x 3-p x 2p) as well as process-based third-person points of view on interior consciousness,
cultural values and the like. Structural approaches and process approaches can cover the same
territory, through all the various perspectives, yet a process approach will have a completely
different view of reality.
At the same event in New York City, Traleg Rinpoche suggested, “be mindful of what is your
view.” One of the goals of this article is to help us be more mindful. To help us understand our
view. My approach is to present an alternative to the structural view in the form of a process
view, so we can be more aware not only of the benefits of a process view, but also of the
limitations and constraints of a structural view. I will propose a process view of integral theory—
not only to compare and contrast views, but also with the belief that a process view captures
more of the Dzogchen intention of being mindful of our view.

Language Issues
This article is an introduction to a Process Model of Integral Theory. 6 It is written from a view
integrating Dzogchen and Western process thought. Like Guenther, I hope to tease you, the
reader, into a pure process orientation. This requires adopting a certain attitude—allowing one’s
mental framework to release its grip on thinking in terms of things, and following me into a
world of process or flow in a field of dynamic forces. It requires you to suspend structurally
based perceptions to allow for new ways of orienting perceptions. 7
The challenge a process view presents is not only in the way our thought tends to be, but also
in the way our language tends to limit how we can think. The English language is a major

5

According to Wilber’s model, the discipline of structuralism is a zone 2 (3p x …) investigation of
reality “which can be approached with methodologies such as developmental structuralism …. cultural
anthropology, neostructuralism, archaeology, genealogy” (Excerpt D, p. 1). I am trying to point to
something more fundamental than the self-referential loop of “a zone 2 approach deriving itself.” I am
referring to something else—the view that originally drives the approach that derives the perspectives; to
distinguish that view, for example, from the view that would drive one approach over the other, in this
case a process approach, to derive the perspectives. This notion of view, and its relationship to
perspectives, is treated again and again in this article, in an attempt to clarify the distinction.
6
I have included two appendices with this article that focus on illustrating specific points about the
Process Model and its relation to Wilber’s thought. They are intended to address issues relevant to those
readers who want to go deeper into matters that are tangential to the main text, but important to gain a
more refined understanding of some of the finer distinctions being made. There is also an appendix with
extensive quotes from Herbert Guenther that more fully illustrate some of the distinctions related to his
understanding and approach to a process view.
7
See Appendix B: Guenther Notes.
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obstacle in any presentation of process thought—Dzogchen and otherwise. David Bohm (1980)
noted:
. . . every language form carries a kind of dominant or prevailing world view, which tends
to function in our thinking and in our perception whenever it is used, so that to give a clear
expression of a world view contrary to the one implied in the primary structure of a
language is usually very difficult (p. 46).
English is primarily a noun-based one that leads almost exclusively to subject-verb-object
constructions—constructions which in turn implicitly lead to a world view in which subjects and
objects are separate “things” that require conjoining. In verb-based languages, subject and object
are wholly implicit in the verb which is itself sufficient to convey meaning.
Reader and writer therefore share this challenge—not only to suspend our usual ways of
interpreting text, but to experiment with new ways of writing it. 8 Both reader and writer need to
stretch.

Presentation Issues
An introductory article such as this one hopes to stretch and bridge—new territories and
familiar ones. The first step will take up the already familiar structure-stages in integral theory,
and show how they can be derived from something deeper; namely, the dynamic fields or
processes that generate them. The second step will be to show how and where states, as opposed
to the structures, map onto the Process Model. The third step will be to give a brief preview of
how the Process Model can be used as an orienting map to integrate process-based theories of
development, in much the same way that Wilber has used his structure-based map to integrate
structure-based theories of development. Each Appendix offers material to support deeper
understandings in selected areas without interfering with the flow of the main text. This preview
involves incorporating Jason Brown’s process-based theories of cognition and value into the
Process Model.
This article is written from a view that carries many idiosyncratic connotations within the
language I use. It may be helpful for readers to go through the entire article once to simply get a
picture of the whole view being presented, and then re-read it with this view in mind to better
understand how it informs the language being used. Ultimately, I hope to show you that a
process approach to thinking about integral theory—a process view—can help expand our
understanding of consciousness and the nature of reality beyond what is possible within a
structural view. It is a way of thinking that creates extraordinary new potential for understanding
development and evolution in relation to consciousness, and can be applied in the designing of
8

Experimenting, as Guenther did, with entirely new kinds of language would be a detriment, given the
scope an introductory article such as this one. However, Bohm has already done some experimenting with
language that might more easily lend itself to a pure process view. Bohm (1980) experimented with a verb
based language he called a “rheomode,” noting that “in the ordinary mode of language, truth is taken as a
noun, which thus stands for something that can be grasped at once and for all or which can at least be
approached, step by step” (p. 41). Developing the beginnings of a verb based language allowed him to
point to ways in which language could be used to imply and coherently reveal a world view based in the
kind of wholeness and process he perceived at the heart of reality.
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new types of transformative practices—all of which constitutes the topics of future articles
concerning a process approach to integral theory.

Process Views
Buddhist/Dzogchen
Buddhist scholastic thought includes an enormous number of structural systems. Generations
upon generations of scholars, east and West, have studied them and added to them. As Herbert
Guenther (1989) says:
The earliest Buddhists prided themselves on having reduced the whole of reality to discrete
entities and their transitory relations. This made it impossible for them to account for the
unity of the human individual and even more impossible to account for the unity of the
multifarious programs of his brain/mind. Clearly, there must be something wrong with the
initial premises; when they are pursued to their logical conclusions as was done by the
Madhyamika thinkers, they are found to be self-destructive. A change in perspective not
only was called for but actually took place, ushering in, if not part of, a Zeitgeist that made
Buddhism move in a new direction (pp. 23-24).
According to Guenther, Tibetan Dzogchen thinkers made a critical distinction between a
reductionistic, self-limiting view, and an open dynamic approach. They considered the earlier
view as a strictly Indian view that “was structure-oriented and tended toward reduction of reality
to a model that could not but rigidify what is better left flexible and alive” (p. 23). 9
Herbert Guenther is perhaps the only Western philosopher to attempt maintaining the
essential Dzogchen view—which is a pure process view—in a Western translation. In order to do
this, Guenther had to invent an entirely new language; one that could convey some of the content
of Dzogchen ideas on spirituality and reality to the Western mind, without compromising
Dzogchen’s pure-process view. 10 Guenther combined the deeply intuitive and rigorously
hermeneutic language of Heidegger with the mental framework of systems science. Guenther
found the language of systems science useful to describe a reality not made of particles, but of
deeply dynamic interactions in a field of forces and relations. In Heidegger’s work, he saw an
opportunity to convey the thoroughly dynamic character of Dzogchen in Western terms in the
ways in which Heidegger had endeavored to get beyond the ontic or thing-centered interpretation
of reality, to explore a deeper ontological reality. 11 Not surprisingly, Guenther’s writing is
complex, and despite his extraordinary effort, his work draws a very small audience—although
in some circles he is revered for it. This is unfortunate, since his expositions of Dzogchen
thought are revelatory.

9

See Appendix B: Guenther Notes.
See Appendix B: Guenther Notes.
11
See Appendix B: Guenther Notes.
10
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Western
Western philosophy also has a rich tradition of processed-based thought. Modern process
thought primarily traces back to Alfred North Whitehead’s (1978) seminal work Process and
Reality. Wilber himself has incorporated some of Whitehead’s ideas in his notions of
prehension, 12 dominant monad, 13 and the like. 14 Across fields of interest, philosophers and
researchers—thinkers and tinkerers alike—have benefited from the way Whitehead’s process
philosophy helps to expand the field of inquiry and thereby deepen our understanding. In this
paper, Jason Brown (1991, 1996, 1997, 1998, 2000, 2002, 2005), whose process theories on
cognition and value make a significant contribution to the Process Model, 15 can be considered
one of the most important new thinkers in the post-Whiteheadian tradition.
Not all process thought stems from Whitehead’s work. A process approach can also be seen in
works over a wide range of ideas—in Otto Scharmer’s (www.ottoscharmer.com) U-Process,
Eugene Gendlin’s (www.focusing.org) Philosophy of the Implicit, Christopher Alexander’s
(www.natureoforder.com) Nature of Order, Amy and Arnie Mindell’s (www.processwork.org)
Process-Oriented Psychology, just to name a few. Recently, Nicholas Rescher (1996) has written
excellent primers on the history, characteristics and evolution of process-based thought (see
especially Process Metaphysics).
On the website for The Center for Process Studies—which hosts current articles exploring the
nature of cognition, consciousness and spirituality—process thought is introduced as follows:
With a foundation in the metaphysical system of Alfred North Whitehead (among others),
and a methodology that integrates both speculation and empirical verification, process
thought brings its unique metaphysical perspective to bear on many fields of reflection and
action. Ultimately, process thought seeks to integrate and reconcile the diverse facets of
human experience (i.e., ethical, religious, aesthetic, and scientific intuitions) into one
coherent explanatory scheme.
Process metaphysics, in general, seeks to elucidate the developmental nature of reality,
emphasizing becoming rather than static existence or being. It also stresses the inter12

“But the interior of the cell contains no proteins, molecules, or organelles at all—it contains sensations,
prehensions, proto-experiences, rudimentary feelings, and so forth (a la Whitehead).”
http://wilber.shambhala.com/html/books/kosmos/excerptC/intro-3.cfm
13
“in one sense, an individual organism is a system, because "system" in general simply means "a
functional whole;" but this individual system has a center of prehension, whereas a collective system does
not—as
Whitehead
put
it,
the
individual
has
a
"dominant
monad."
http://wilber.shambhala.com/html/books/kosmos/excerptC/part2-2.cfm
14
Wilber’s more recent writings not only incorporate much of Whitehead’s important ideas, but he has
also raised several important issues concerning the limitations of Whitehead’s process philosophy,
especially with respect to the postmodern concern over the intersubjective component of the subjective.
Wilber refers us to the intersubjective structures of the LL quadrant which pre-constitute the actual
(occasioning) subject. For a discussion on how the Process Model relates to this issue, see Appendix D:
Wilber, Whitehead and the Postmodern Condition.
15
Since this is only an introduction to a process approach to integral theory, I have named the overall
approach “the Process Model,” in order to “tag” its essential ideas to that title, and to be able to refer back
to those ideas, to refer back to its fundamental view, as the Process Model.
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relatedness of all entities. Process describes reality as ultimately made up of experiential
events rather than enduring inert substances. The particular character of every event, and
consequently the world, is the result of a selective process where the relevant past is
creatively brought together to become that new event. Reality is conceived as a process of
creative advance in which many past events are integrated in the events of the present, and
in turn are taken up by future events. The universe proceeds as "the many become one, and
are increased by one" in a sequence of integrations at every level and moment of existence.
Process thought thus replaces the traditional Western "substance metaphysic" with an
"event metaphysic” (Center for Process Studies, 2006).
From this description, we can see that process thought is in many ways inherently integral, in
that it “seeks to integrate and reconcile the diverse facets of human experience into one coherent
explanatory scheme;” and in that “it also stresses the inter-relatedness of all entities.” From a
process point-of-view, substantialist “things” are not only defined by their discreteness, but it is
precisely their capacity to be delimited, that keeps them as separate—separated entities. In the
words of Nicholas Rescher (1996):
An adequate substance metaphysics cannot make do without processes. And at this point
one is well en route to joining the process philosopher by acknowledging that the integrity
of things consists in a unity of process—that things are being integrated and consolidated
as such by acting in a unitary way in relation to others. Unity is as unity does: The unity of
things is a unity of process (p. 57).
Wilber’s structural approach to integral theory may not stem from a pure process view, but
neither is it a substantialist theory. Early on in his writings, Wilber (2000a) makes this very
clear: “Likewise, reality might be composed of processes, and not things, but all processes are
only processes within other processes—that is, they are first and foremost holons” (p. 42). He
underscores this in the first of his twenty tenets governing holons: “Reality as a whole is not
composed of things or processes, but of holons” (p. 43).
It also seems to be the case that as one begins to work in a more sophisticated way with
Wilber’s AQAL matrix, there is a natural progression 16 —one aspect of which is moving from a
static interpretation of the structures and categories in the model, to a more fluid and dynamic
orientation which probes for the underlying processes constituting the basis of the structural
interpretation. As Wilber’s own ideas evolved, he began to emphasize the primacy of
perspectives over holons, as in the quote cited above. Our concern here is not whether or not
perspectives are “things” or “processes”—that is merely a reductive argument. Our interest is to
identify the overall basis or view, the structural territory his map of perspectives is being drawn
from, and then to distinguish this from new territory—the territory disclosed through a process
based view.

16

Keith Bellamy describes an “Integral Awareness Developmental Line” that outlines the progression of
understanding and utilization of integral theory. He describes phases of; emergence, associating,
proselytizing, discerning, and benefiting, ending in a trans-rational relationship with integral theory.
(Bellamy, 2006).
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Structures and States
Structures in the Epistemological Field
The basis of all of Wilber’s recent work is the
4-Quadrant model. In its simplest form it conveys
4 domains: the interior-single, the exterior-single,
the interior-plural, the exterior-plural. It is easy to
see that the model is a matrix created across two
primary conditions: (1) the condition of being
interior or exterior; and (2) the condition of being
singular or plural. Thus, as we can see from
Figure 1, what contrasts both left-hand quadrants
from both right-hand ones, is the condition of
being interior or exterior; and what contrasts both
upper quadrants from both lower ones, is the
condition of being singular or plural.
Figure 1. The Four Quadrants
If we relax the box-like structure and reframe
the axes from static, either-or language to more process oriented language, it opens toward a
more dynamic representation. From this, we come up with the illustration in Figure 2, in which
the arrows depict a kind of tendency, drive, pull, or movement in the direction of those certain
conditions.
Figure 2 already suggests that there is
something deeper underneath the structural
quadrant perspective. It shows that each
quadrant is a kind of structure 17 composed of at
least two tendencies—a tendency toward being
interior (or exterior) and a tendency toward
being singular (or plural).
A process view takes just this kind of
approach. Where a structural view “sees,” or
directs our attention and perception to notice
discrete quadrants, a process view “sees”
complex relations in a dynamic field. Figure 3
illustrates the field that generates the quadrants.
It suggests that there are forces (labeled
Figure 2. Process View
“interior,” “exterior,” “one,” “many”) operating
in a field to create an interplay of relations. We
17

Of quadrants and structures, Wilber says (in Excerpt D): a structure is a " holistic, dynamic pattern of
self-organizing processes that maintain themselves as stable configurations through their ongoing
reproduction” (p. 2); and quadrants are prior to and somehow occupied by them ("structure" is commonly
used in a very broad sense to mean any form, pattern, or agency in any of the quadrants—interior or
exterior, individual). The process shows that the quadrants are generated through a dynamic process, and
therefore, to the extent that they are considered stable configurations, they can be considered as primary
structures.
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will see that this interplay of relations
generates self-world-other—what is known
about reality—and therefore it is called the
Epistemological Field.
In process language, Figure 3 is described
as having two intersecting axes which can be
thought of as the two primary valences. Each
valence is comprised of a pair of vectors (or
forces) acting in opposite directions. The
horizontal valence is comprised of the vector
pair interior/exterior. The vertical valence is
comprised of the vector pair one/many. The
vector pairs are considered to be
complementary forces, in the sense that they
are apparently opposite, but are coupled in
Figure 3. The Epistemological Field
such a way that they, in fact, mutually define.
Complementary vectors are related in a
characteristic way – the more you have of one, the less you have of the other. In the empirical
domain, we run into complementarity with such matters like the wave-particle duality, and the
relativistic equations between energy and matter. It can be seen that the characteristic of
complementarity underlies all dualistic thought. David Loy (1997) writes: [Dualistic thought is]
“thinking which differentiates that-which-is-thought-about into two opposed categories: being
and nonbeing, success and failure, life and death, enlightenment and delusion, and so on” (p. 18).
The Process Model suggests that everything that arises through the dynamic interplay of
complementary forces—everything that is generated in this dynamic field, being composed of
dualistic categories, has this dualistic nature. This is a critical condition for the kinds of
structures that arise there. We tend to interpret these structures—and their taxonomic
organization—as somehow precisely delimited; that, for example, once a level in a structurestage emerges, the lower levels are transcended and included in such a way that the lower can be
seen by the higher in a transparent way. According to Wilber, this transparent seeing happens
because the subject of the prior level becomes the object of the subject of the next level. The
Process Model says something different. The Process Model says that since the structure-stages
arise in a field of complementary valences, they are inherently dualistic and therefore, relations
between them are also complementary and self-define—in other words, the relations which
delimit the structures, relations such as lower and higher, before and after, whole and part,
subject and object—are dualistic. 18

18

The Eastern notion of reality pervaded by dualistic thought closely parallels process thought on the
nature of structural relations. Process philosophy considers that any given set of structures that are related,
must be internal to a process that generates them (generative process). From a process point of view then,
only the generative process exists at a higher order, namely, the generative order which undergoes
changes of dynamic natures—changes in forces such as rate—as opposed to differences in static
“properties.” Relations between structural properties in turn, are considered to be more like “Cambridge
Properties”—a term coined for relations that are not real changes but rather are properties of an event
only from a certain perspective, such as change in relative motion, all of which depend upon a situated
frame of reference. While we are used to identifying perspectival conditions across the quadrants, the
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The problem with dualistic thinking, Loy (1997) goes on to say, is that
although distinctions are usually made in order to choose one or the other, we cannot take
one without the other since they are interdependent; in affirming one half of the duality we
maintain the other as well. . . . What kind of thinking remains? If all language seems to
dualize, in distinguishing subject from predicate/attribute, how can there be such a thing as
nondual, or nonconceptual, thinking? Can we get along without dualistic categories? And
even if we can, is it desirable? The nature of any alternative—or is it no thinking
whatsoever?—needs to be explained, and its feasibility defended (pp. 18-21).
If there is non-dualistic, non-conceptual thinking then it must arise through another kind of
process—and the Process Model reveals an entirely new dimension, which will be introduced
later in the article. After doing this, I will introduce a new understanding of cognition, which can
address the question of the desirability of thought itself. For if we can understand the process
that is “thought,” then we can better engage its usefulness. If we can understand the process that
is “mind,” then we can be more “mindful.”
In summary, the Process Model suggests that conventionally structured experience—
including the experience of thinking—is constituted by these fundamental valences, with their
four complementary vectors (forces, aspects). The dynamic field in which all this takes place—
represented by those fundamental valences, is considered to be the Epistemological Field,
because it generates the ways in which we know reality.
I have deliberately chosen the vector labels to be as simple as possible—with as little
metaphysical baggage as possible, as it were. However, since they are relevant to some very
important metaphysical discussions on spirituality, I have also added the labels emptiness/form
and whole/part which correlate to them. 19
Figure 4 illustrates how the 4-quadrant domains can be seen to arise through a dynamic
interplay among neighboring aspects: the interplay between the force, drive, tendency towards,
or aspects of interior and one (“interior x one”) generates the UL or subjective quadrant; the
interplay “one x exterior” generates the UR or objective quadrant; and likewise, “exterior x
many” generates the inter-objective quadrant; and “many x interior” the inter-subjective
quadrant.

process model pushes further, and identifies perspectival conditions within the structure-stage lines that
occupy the same quadrant.
19
It is relatively well known that there is a deep spiritual awakening that takes the form of realizing not
only that, but also just how “form is emptiness, and emptiness is none other than form”—a realization that
can be described in the process model as collapsing the movement along the interior-exterior valence, or,
in the words of Mipham, a 16th century Dzogchen author of The Beacon of Certainty, coalescence of the
aspects of interiority and exteriority. The non-dual stage after coalescence can then be described as
achieving equanimity of opposites, or return to a fully open dynamic field. There is a similar, but less
known phenomenon, with respect to the one-many valence—a phenomenon which on the one hand
creates a holarchic (or whole-part) apperception of reality, which gives way to the collapsing or
coalescence of the whole-part relations—a theme taken up early on by Plotinus, and in modern times by,
among others, David Bohm.
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Since they are shown to be derived from
such a process, the Process Model considers
the quadrants to be structures. We can also
say the quadrants are primary structures,
since they are derived from simple
operations—merely combining two aspects.
In other words, we can say that these kind of
simple
operations
are
“first-order
dynamics.” (It will be shown later in the
article how more complex structures arise
from 2nd, 3rd… nth-order dynamics). We can
also add primary operations to primary
structures in various ways. For example,
when each of the quadrant-structures
undergoes a second iteration along the
interior-exterior valence, Wilber’s 8
indigenous perspectives are generated,
Figure 4. Four Quadrant Domains
namely, the insides and outsides each of the
four domains (as he describes online in Excerpt D: The Look of A Feeling 20 ). Similarly,
Wilber’s holarchic organization, or the whole-part relations that prescribe all the various lines in
each of the domains, is a second iteration along the whole-part valence. Looked at from this
view, the Process Model helps explain the deep coherency in Wilber’s model—both the 8
indigenous perspectives and their holarchic organization arise within a single iteration in the
dynamic field.
By applying this process of moving through the fields in successive iterations, it can be shown
how more complex structures like self-world-other and values/beliefs result from the interplay of
these higher-order dynamics. Wilber maps these more complex structures in developmental lines
as structure-stages, according to his holarchic understanding of development. The Process Model
can show how all of the structure-stages are generated by process dynamics operating in this
field of valences. A pure process view reaches even further: it has the capacity to integrate, in
new ways, models of development that are not limited to structure-stage taxonomies, but arise
from a process-oriented approach, such as Jason Brown’s theories of Cognitive Microgenesis
and his Process Theory of Value, which we will take a brief look at later in this article. In turn,
the Process Model reveals new understanding of the very nature of development and evolution
when these process-based theories are mapped as a coherent whole in the Process Model (in
ways similar to how Wilber has organized structural models in his structural AQAL framework).

States in the Ontological Dimension
The previous discussion described the field of valences that generates all the structure-stages.
Because here is where the Process Model describes how reality is known, we refer to it as the
Epistemological Field. But what of the states of consciousness—where do they fit? In Integral
Spirituality (2006, p. 96) Wilber identifies five primary states of consciousness:

20

http://wilber.shambhala.com/html/books/kosmos/excerptD/part1.cfm/
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1. gross-waking states, such as what I might experience riding a bike or reading this page; or
doing bodywork;
2. subtle-dream states, such as I might experience in a vivid dream, or in a vivid
“daydream;” or visualization exercise, as well as in certain types of meditation with form;
3. causal-formless states, such as deep dreamless sleep and types of formless meditation; and
experiences of vast openness or emptiness;
4. witnessing states—or “the Witness”—which is a capacity to witness all of the other states;
for example, the capacity for unbroken attention in the waking state and the capacity to
lucid dream;
5. ever-present Nondual awareness, which is not so much a state as the ever-present ground
of all states (and can be “experienced” as such).
He goes on (p. 98) to make the following distinctions between structure-stages and statestages:
1. States by their very nature are much more amorphous and fluid than structures, this stage
sequencing of states is very fluid and flowing, while structure-stages are fairly discrete
levels or rungs in development.
2. You can peak experience higher states, but as research shows time and time again, you
cannot skip structure-stages, nor can you peak experience higher structure-stages.
The relationship between the structure-stages and the state-stages lends it self to some finetuning in Wilber’s model. In his earlier writings, the state-stages were conceived as being part of
a continuum related to the cognitive line in the UL quadrant. However, the notion of accessibility
to states, i.e., that all people everywhere, regardless of their structure-stage of development, have
access to all the states of consciousness, became problematic. 21 The resolution of this problem is
understood to be the following:
The point is that a person can have a profound peak, religious, spiritual, or meditative
experience of, say, a subtle light or causal emptiness, but they will interpret that experience
with the only equipment they have, namely, the tools of the stage of development they are
at (Wilber, 2006, p. 112).
And its representation became known as the Wilber-Combs lattice, (Wilber 2006, p. 90.) in
which the state-stages at the top are loosely correlated with the state-stages running in various
lines below them. Looking at the Wilber-Combs lattice, we see that the structures that arise in the
epistemological field constitute the lower half. What if we imagined an entirely new process
plane—and entirely new dimension where the state-structures arise? What kind of dimension
would this be? Contrasting the Epistemological Field where structure-stages arise and reality is
known, the Process Model posits what it calls the Ontological Dimension, where states of being
arise and “suchness is.”
21

Of his earlier work, Wilber (2006) notes, “we early researchers tended to confuse higher states with
higher structures, and then stack the higher states on top of the conventional structures. I did so in Up
from Eden, where the structures are called “average mode” and the states are called “most advanced
mode” (p. 284).
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To represent the Ontological Dimension, we add an ontological valence labeled “anterior” and
“posterior” as a third axis parallel to the two axis of the Epistemological Field. We can see from
Figure 5, that this third axis prescribes a three-dimensional diagram—the two dimensions of the
epistemological plane, and the third dimension which is imagined as the plane running directly
out the back of the page in the anterior direction, and straight out up from the page in the
posterior direction. The Process Model represents the state-stages along the anterior-posterior
valence as described in Figure 6. (Figures 5 and 6 can be found in Appendix A: Figures).
Like the Wilber-Combs lattice, the Process Model recognizes that the states of consciousness
are of a different sort than the stage-structures of consciousness. But whereas in the WilberCombs lattice they are represented as loosely affiliated, through the notion of stages, in the
Process Model, the Ontological Dimension is significantly exceptional from and operates under
completely different rules of process than those in the Epistemological Field. The Process Model
suggests that these processual differences are the significant differences that distinguish the
structure-stages from the state-stages.
The first and foremost difference is that unlike the Epistemological Field, where the forces are
complementary, the anterior and posterior vectors of the Ontological Dimension are entangled. I
use the term “entangled” to convey the characteristics of temporal simultaneity and spatial nonlocality; but also to contrast it with the dualistic, trade-off characteristics of complementarity.
Entanglement entails omni-directionality, coherence (unity) of event histories and the like. As
discussed later in the section on The Conditions of Structural Enfoldment, the Process Model
shows how movement in a field of complementary forces (in the Epistemological Field) creates
both a spatial and temporal dimension, and with it an arrow of time (event history). In other
words, the relations among complementary forces in the Epistemological Field create a local
point of view, situated in a sense of “here and now.”
The ontological dimension provides no such spatial or temporal benchmark. The anterior is
related to the posterior not as a “before” and an “after,” but as a single simultaneity; a resonant
and coherent temporal unity. For example, when I experienced learning algebra as a specific
event in time, there was a clear sense of “before I knew algebra” and “after I knew algebra.” This
kind of event occurs in the Epistemological Field and correlates to the structure-stages having
specific temporal conditions, namely that “structure-stages are fairly discrete levels or rungs in
development” and “you cannot skip structure-stages, nor can you peak experience higher
structure-stages” (Wilber, 2006, p. 98).
On the other hand, a peak (peek) experience of a higher state of consciousness is an
Ontological event—when I have a glimpse of the subtle ground of reality, I experience it both as
having come to that realization in time but also as having re-remembered it as always already
having been. 22 The Ontological now is significantly different than the epistemological here-andnow; there is a kind of collapse in the feeling, or apperception of time in the ontological now.
22

Heidegger emphasized in many different ways the recollective or remembering that accounts for the
ontological difference, as David Michael Levin points out: “So we see that the Lighting of Being gives
way to … [a] ‘recollection’ of that more primordial decision, the ontological difference. In such
‘recollection,’ we go down into ourselves—this is the phase of Erinnerung—and we attempt to retrieve,
on this journey of return, that which has been forgotten. This retrieval is a Wederholung, a process of
healing integration, of re-membering … (Levin, 1988, p. 386). And of its atemporality, Levin goes on to
write: “The past is not simply past, the future not simply future; and the present, therefore, ‘is not shut up
within itself but transcends itself towards a future and a past. … Understanding the sense in which the
past and future are gathered into their presence, the seer, holding herself open, may accordingly say that
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Wilber’s finest spiritual writing eloquently captures both the feeling of the “always already”
and the ontological “now-ness,” as when he writes:
It is always already undone, you see, and always already over. In the simple feeling of
Being, worlds are born and die—they live and dance and sing a while and melt back into
oblivion, and nothing ever really happens here in the world of One Taste. … And I-I will
be there, as I-I always have been, to Witness the rise and miraculous fall of my infinite
easy Worlds, happening now and forever, now and forever, now and always forever, it
seems (2000b, p. 623).
… in that unitary seamless sizzling Now, which is this very moment before you do
anything at all, it is, quite simply, over. Which means, it has, quite simply, begun (2006, p.
346). 23
Therefore, as Figure 6 (in Appendix A) shows, a gross state of consciousness “sees” only
gross subjects and objects (the posterior view) as arising from other gross level causes (the
anterior view), but a subtle level of consciousness “sees” gross and subtle level subjects and
objects arising from subtle level causes (and so forth for the higher states, not illustrated). In
other words, there is a kind of entangled relation that is disclosed between the gross and subtle
levels. An ontological experience doesn’t see levels stacked up uni-directionally in time. The
relations in its generative processes are two-directional. The states are experienced as both
higher and more fundamental—they stack up in both directions at the same time.
The second difference is that reasoning from the Epistemological Field is inherently dualistic,
indeterminate, and unsolvable; it is a kind of reasoning that creates infinite complexity. This
accounts for the quintessential characteristic of that field, which is unlimited movement. “Which
came first, the chicken or the egg?” is an impossible question. Questions are not solved in the
ontological dimension—they simply don’t arise there. In the ontological dimension it is clearly
seen that/how the chicken and the egg arise. This “clearly seeing” is not given as a reasoned
account of things, it is apperceived in a “feeling of Being-such.” 24 This is a simple analogy, but
many of our deepest spiritual questions, questions of involution and evolution, the nature of

she has ‘already seen’ what is to come” (p. 459). Note also in this sentence, the “open aspect” of the
ontological difference—discussed in the following section.
23
“The presence of what is present is not finally and also something we face, rather it comes before. Prior
to all else it stands before us, only we do not see it because we stand within it. It is what really comes
before us” (Heidegger, 1968, p. 44).
24
The distinctions we are making in the Process Model, between reasoning from the epistemological field
and understanding Being-as-such in the Ontological Dimension—a distinction between perception and
conceptualization of reality on the one hand, and apperception of reality on the other—closely parallels
the Buddhist distinction between vijnana and prajna. Loy (1988) quotes D. T. Suzuki’s paper on Reason
and Intuition in Buddhist Philosophy to help distinguish between the more conventional way of knowing,
vijnana, and prajna, that which goes beyond vijnana:
Prajna goes beyond vijnana. We make use of vijnana in our world of the senses and intellect, which
is characterized by dualism in the sense that there is one who sees and there is the other that is
seen—the two standing in opposition. In prajna this differentiation does not take place: what is
seen and the one who sees are identical [author’s note: or alternately, entangled]; the seer is the
seen and the seen is the seer (p. 34).
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unbounded wholeness, the infinite regressions of the self, and the like, come to us in a similar
fashion.
It is very difficult to capture these kinds of ontological relations from a structural view. A
process view is more helpful in understanding the nuances of the Ontological Dimension. Take
for example, the chicken-and-egg paradox. A structural view can only say that process P
generates products (structures) A,B,C; and even if P and A are related in a holarchic way, their
whole-part relations are uni-directional. I will show in the conclusion just how a pure process
view can legitimately say that P generates A, and A actualizes P.

The Relationship between the Ontological Dimension and the Epistemological
Field
According to Guenther, the process-dynamics that the Yogacara thinkers used to derive a
system of mind/mentation revealed an interplay of human psychospirituality, in terms of two
“movements”—one that corresponds to the processes in what we have been referring to as the
Epistemological Field, and another that correlates with the ontological dimension. The first
movement pertains to conventional ways of thinking; the second, ontological movement is not a
kind of thinking, not a movement of mind, but a kind of ontological encounter—a
transformational, not informational, experience. 25
In this section of this article I discuss the relationship between the Epistemological Field and
Ontological Dimension in more detail. This will help give you a context for the discussions that
follow. There are some easy tests to see whether one is reasoning in an epistemological
framework or understanding from an ontological view. For those of you who like to read
philosophy, you can use the three questions below to test for “epistemological reductions”—i.e.,
those ways in which philosophers confuse ontological categories by reducing them into
(reasoning from within) an epistemological framework. If answers to any of these questions are
“true,” then we are reasoning in an epistemological framework (or from an epistemological
view).
These tests are as follows:
1. Are the concepts (or perspectives) delimited by an implicit or explicit one/many divide,
or, in other words, are they related as wholes and parts?
2. Are the concepts (or perspectives) delimited by an implicit or explicit interior/exterior
relation, or, in other words, are they related as subjects and objects? 26
3. Is there an implicit arrow of time (or fixed starting point) in a narrative perspective?
We can use these tests as guides to thinking about the relationship between the Ontological
Dimension and the Epistemological Field. Since the Ontological Dimension cannot be reduced to
the Epistemological Field, they must not be considered as being related in any of the above three
25

See Appendix B: Guenther Notes.
There is a huge amount of literature exploring just this one relationship, and it reaches a much broader
range than even the enormous amount of writing, both East and West, on the subject-object/mind-body
“problem,” when one considers the theoretical work being done on the “problem” of observation and
perspectives itself in physical science, mathematics, and AI; for a good primer, see Atmanspacher &
Dalenoort (1994).

26
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ways. From this set of questions or tests, we can further distinguish three points that describe
how they are not related, and in this manner of elimination, begin to approach how they are
related.
1. The ontological does not contain the epistemological, nor vice-versa; neither should it be
imagined that the epistemological somehow arises from the ontological, or vice-versa.
Neither can be seen as a greater whole or lesser part in relation to the other.
2. It is a common mistake to construe the ontological as being an interior state, relative to
the epistemological, but the relations of interiority-exteriority are strictly epistemological
relations. 27
3. An ontological understanding cannot be elucidated in a narrative form that benchmarks or
fixes a starting point. As I will discuss in more detail below, it is this kind of
benchmarking that creates an arrow of time. Without an arrow of time in the ontological
dimension, we experience reality as being simultaneously in this moment, and always
already. An experience of ontological discovery comes simultaneously with an
experience of re-remembrance. In addition, it cannot be the case that the ontological
comes before (in time), nor after, the epistemological.
We experience the movement in the epistemological field as “mind.” There is a Zen story that
captures this:
A monk and three students were walking past a school, where a flag was flying in the
wind. The monk asked the students “what do you see?” The first student said “the flag is
moving.” The second student said “the wind is moving.” The third student said, “the mind
is moving.”
Relative to the experience of “moving mind,” the ontological dimension, by contrast, has the
feeling/aspect of stillness. However, this “stillness” is not to be construed dualistically (that
would be an epistemological reduction); rather, it is a dynamic stillness—like the axel of a cart
wheel rolling down a hill. Both the axel and the wheel are moving down the hill together, at the
same rate; but relative to the axel, the wheel’s surface tread seems to be moving more; the latter
due to its relative motions (revolutions) with respect to the “non-moving” axel. The non-dual
apperception of movement and the Intellect is a familiar thread in Mahamudra text, as Loy
(1997) quotes:
One cometh to know that neither the “Moving” other than the “Non-Moving: nor the
“Non-Moving” other than the “Moving” ….

27

This distinction is critical to understanding the non-conceptual, non-dual apperception of reality.
Without this understanding, one merely keeps chasing apparently deeper and deeper levels of interiority;
associated with the capacity to build an infinite series of apparent interior-exterior boundaries in the
epistemological field, resulting in the infinite regression of self or source, one distal, and one proximate.
The Process Model can help design transformative practices by readily pointing out that the capacities
that are useful ways of knowing about are different from the paths of discovering or realizing being-assuchness. The Process Model can point us in the direction appropriate to where we want to be going, at
any given moment.
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If the real nature of the “Moving” and the “Non-Moving” be not discovered by these
analyses, one is to observe: —
Whether the Intellect, which is looking on, is other than the “Moving” and the “NonMoving;”
Or whether it is the very self of the “Moving” and the “Non-Moving” (p. 137).
As this text illustrates, nondual thinking is paradoxically both active and passive. This again,
is characteristic of ontological understanding. There is a both/and aspect to the ontological
dimension, rather than an either/or, if-more-of-the-one-than-less-of-the-other aspect that
conditions epistemological reasoning. From an ontological view (vs. an epistemological
perspective) there is the stillness that generates the movement, as the axel supports the wheel,
and there is the movement that actualizes the stillness, as the wheel contextualizes their relative
movement. Epistemological reasoning frames this in terms of which comes first, movement or
stillness? or which is the greater whole? or imagines a stillness that is interior to an exterior kind
of movement. In ontological understanding, as Mahamudra claims, “there is movement of
nondual thought, but at the same time there is an awareness of no movement” (Loy, 1997. p.
143).
In addition, nondual thinking is, relative to the dualistic arisings in the Epistemological Field,
effortless. Returning to our axel and wheel metaphor, it is as if we configured the axle/wheel to
drive another contraption, producing “work.” Similarly, conventionally dualistic thought—the
incessant mentalese of “monkey mind”—is like taking the free-wheeling state of
movement/nonmovement, and attaching it to certain “gears” and getting locked into conditioned
perspectives. The stillness in the ontological dimension is therefore seen to be in concert with the
movement in the epistemological field—it is only when the movement of the mind is free and
liberated that it simultaneously achieves ontological stillness.
What distinguishes this free and liberated movement “is the utter freedom of the mind to
dance freely from one … thing to another, from one set of concepts to a different and
perhaps contradictory set. The difference is not necessarily in the concepts themselves—
they may be the same—but how effortlessly the mind is able to play with them without
getting stuck (Loy, 1988, p. 148).
The notion of getting stuck is applicable to the understanding of peak experiences, versus a
deeper understanding of the nondual. Nondual, effortless movement implies free wheeling in the
dynamic field of complementary valences, without benchmarking any vector complement, or
becoming embedded in any conditioned perspective. Peak experiences, however, are extreme
experiences of getting stuck entirely, at one of the extreme ranges of the Epistemological Field.
For example, if I get “stuck” at the far interior pole—I can have a peak experience of radical
formlessness. If I get “stuck” at the far pole of “one”-ness—I might have a profound Unity
experience; or if I get “stuck” at the far exterior pole, I can experience nature mysticism. Peak
experiences can be profound and deeply meaningful experiences. They can help disclose the
nature of mind, how it moves through complementary poles. However, they are essentially
exclusionary experiences—and therefore it is a serious error to interpret them as “the ultimate
canister” of reality. For example, for so many of us in the West who are conventionally
embedded in a perspective of separate selves, a peak experience of Unity Consciousness is
profoundly spiritual—but for someone like Jonathan Livingston Seagull, conventionally
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embedded in a group morphic field, a peak experience of distinct “I am-ness” can be an equally
profound experience. Likewise, for so many of us in the West who are conventionally embedded
in a perspective of a “solid world-out-there” an experience of radical formlessness is profoundly
spiritual—but for someone brought up in a Buddhist monastery, absorbed into radical
formlessness since childhood, the living, throbbing manifest world of sensuality may be
experienced as profoundly and ecstatically spiritual. 28
This difference—the status of altered states—“is the crux of the debate between conventional
and transpersonal psychology” (Wade, 1996, p. 191). The Process Model is in agreement with
Wade’s position in the debate. The power of “altered states,” i.e., epistemic peak experiences, is
in their ability to point to how the mind works, by interrupting one’s habituated, therefore
hidden, epistemic thought processes. What we can correctly learn from experiences of this sort is
the way that reality is constructed through such an epistemic process. What is most commonly
interpreted to be the case—incorrectly—is that such epistemic experiences disclose some
ultimate, if otherworldly, reality. 29
The atemporal nature of the Ontological Dimension is responsible for the characteristics of
the ontological now-ness, the feeling of always already, and by extension, the identity of
movement and non-movement. The ontological also has an a-spatial character, which is
experienced as an open dimension. 30 The Process Model warns us that this “openness” is not the
same as what we can imagine conceptually as emptiness or radical interiority (subject
permanence). 31 This openness, rather, is also something experienced as a dynamic opening-up-to
28

There is a great movie that deals with just this situation, Samsara directed by Nalin Pan
Wade (1996) writes:
Plasticity of space and time, the loss of self-boundaries, hallucinations—especially unusual
percepts such as light, ineffability, and sensations of infinite energy—are subjectively experienced
as a non-Newtonian reality, such as another dimension or spiritual realm.... Sensitives, psychics,
athlestes, religious ecstatics, recreational drug-users, survivors of near-death experiences, and
many “ordinary” people typically experience altered states—if not by accident, most often for
egoic reasons unrepresentative of this [Transcendent] stage. They may never progress through the
discipline and noetic development beyond strong imagery and bodily sensations to realize that
reality is constructed. Hence, they experience a convincingly real “other” world—and their
numbers are legion compared to the small proportion of people operating at the high end of
Transcendent consciousness (p. 191).
30
Guenther (1984) points out the corollary relationship between Being’s atemporality and open capacity,
in characteristically obtuse ways, among them by describing “Being’s dynamic character” as “exhibiting
[the] atemporally abiding aspect of … Being’s essentially open (that is, nonreductive) character, termed
utter openness (stong-pa)” (p. 8).
31
The Process Model maps out why this is the case, since it shows that emptiness as interiority is part of
the complementary valences in the epistemological field. The actual exegesis of the relationship between
openness, or open awareness in the ontological dimension and the notion of emptiness, is well beyond the
scope of this article. Suffice it to say that the Process Model is aligned with the Dzogchen Bon texts in
which open awareness is contrasted to both sunyata (emptiness) and the permanent subject that realizes it;
for example:
The tradition of Authenticity does not consider phenomena empty because they are unfindable; it
sees all appearances as empty because they are one in essence (ngo bo gcig) with mindnature (sems
nyid). This is pivotal to understanding Dzogchen’s view of the authentic. Neither the merely empty
nor the wisdom realizing it can be authentic in the way that, finally, our text will propose that
reflexive open awareness is authentic. (Klein & Tenzin Rinpoche, 2006).
29
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what is absent, what is be-coming—a kind of clearing that allows the presencing of Being.
Heidegger borrowed a Greek term aletheia to describe the kind of ontological truth that is
disclosed by an opening-up-to:
Heidegger [redefines] aletheia: no longer understood as truth, it is now that opening which
first grants the possibility of truth. ... Metaphysics asks about this Being (i.e. the ground) of
beings, but “does not ask about Being as Being, that is … how there can be presence as
such. There is presence only when opening is dominant. To “think this opening” is the
future task for thought (Loy, 1988, p. 173). 32
Finally, according to Guenther (1984), Dzogchen contrasts the two great realms (the
Epistemological Field and the Ontological Dimension) in energetic terms. The movement in the
epistemological field is imagined to dissipate the extremely high energies that are in a sense
“stored” in the open and boundless ontological dimension. Therefore, training the mind to be still
builds up greater and greater energies (or higher and higher energetic frequencies) which are
required to create stable meditative states. According to Guenther, the two realms are coupled in
a very interesting way: although the energy from the ontological is dissipated by the
epistemological movement, it cannot be exhausted by the epistemological; rather, all the
complexity that thereby arises in the epistemological field from that movement, actually fuels or
recharges the energies in the ontological dimension. 33
Well, that is a good story to think on. Let’s now investigate some of those complexities that
arise in the epistemological field.

The Conditions of Structural Enfoldment
The section, Structures in the Epistemological Field, discussed how primary structures arise in
the Epistemological Field through simple operations between vector(aspects). In this section I
will show how more complex structures can be seen to arise through 2nd order and 3rd order (and
by extension on to… nth order) iterations. 34 In Figure 7 (see Appendix A: Figures) I have drawn
Just how far the Process Model can take us with regards to highly complex and esoteric themes as those
taken up by the best Dzogchen texts, is a challenge for future process thought.
32
In End of Philosophy, Heidegger (1973) writes of this openness in terms of light and its clearing:
Light can stream into the clearing, into its openness, and let brightness play with darkness in it. But
light never first creates openness. Rather, light presupposes openness.
In the Greek language, one is not speaking about the action of seeing, … but about that which
gleams and radiates. But it can radiate only if openness has already been granted. The beam of light
does not first create the opening, openness, it only traverses it.
We have already reflected upon the fact that the path of thinking … needs the opening. But in that
opening rests possible radiance, that is, the possible presencing of presence itself (pp. 384-387).
33

See Appendix B: Guenther Notes.
“Iterations” simply means one complete revolution through the process field. It is important to note that
such a revolution requires a directional component (imagined as either clockwise or counterclockwise
34
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these higher order structures as layers of something like a conch shell growing in a clockwise
spiral direction in the epistemological plane. If we imagine the layers growing in both breadth
along the interior-exterior valence and depth along the one-many valence, we can imagine a
conch shell-like structure that grows both wider across the page and thicker as it expands up
from the page. The operations that drive the expansion(breadth) in the page-plane represent
oscillations along the interior-exterior valence; and operations that drive the thickening(depth) up
from the page-plane represent oscillations along the one-many valence. 35 In this way the Process
Model gives a dynamic representation of how structure-stages arise—oscillations along the
interior-exterior valence(increase in breadth) represent Wilber’s phase dynamics wherein “the
subject of the prior stage becomes the object of the subject of the later stage;” and the
oscillations along the one-many valence(increase in depth) represents the holarchic (whole-part)
relations of the structure-stages.
We are now ready to identify the process under which structural enfoldment occurs, namely,
(1) through a directional process of iterations (2) within a field of complementary valences (3)
deriving interior-exterior and whole-part relations. In Excerpt D, Wilber writes “any integral
metatheory might best be guided by three heuristic principles: nonexclusion, enactment,
enfoldment” (p. 1). Of enfoldment in particular, Wilber says in Excerpt B:
Each moment unfolds a new and creative expanse that enfolds and embraces its
predecessors… . The prehensive process of unfoldment/enfoldment in any stream could
also be called the "natural growth principle" in any stream, and I very much agree with
Whitehead that without both an unfolding-creative novelty and an enfolding-loving
embrace, it is just damned difficult to account for moment-to-moment existence in any
domain at all. 36
In Figure 7, structural enfoldment is represented by movement in the clockwise direction; and
so unfoldment is represented by counter-clockwise movement. Unlike Wilber, however, the
movement in the field); and that this directional component constrains the kinds of structures that arise. I
would also like to make a point of some terminology distinctions that relate to the discussions that follow.
Primary structures result from combinations that happen in the field of valences without re-iterative
cycles. Quadrant-structures arise from interplay of neighboring aspects without iteration—there is no axis
or direction of revolution. An iterative process may be composed of any number of operations through a
single revolution, depending on how finely one slices the pie. Theoretically, there are an infinite number
of gradations that can be described through any process, from “start to finish” that alternately, can be
viewed as a seamless whole. The Process Model attempts to describe individual transformations for each
structure that is introduced in its structural counterpart. Therefore, a structure that has been given four
developmental stages will be assigned an operator between each step. A secondary structure of this sort
will be described as a 2nd order structure of 4th order operations.
35
I introduce this level of graphic complexity to give the reader a simplified re-representation of the kinds
of dynamic interactions that go on in Herbert Guenther’s (1984) Matrix of Mystery, in which
“simultaneously encircling and encompassing oscillating isotropic radiations” radiate outward, creating
“omni-directional outward-pushing fields;” the former, he calls “the inextricably connected dynamic
nature of homogenous openness and isotropic omnidirectional lucency (stong-gsal dhyer-med), and the
latter, he terms the “meaning saturated field of pristine cognitiveness (chos-dhyings ye-shes)” (pp. 49-51)
—none of which can be imagined to be limited to a three-dimensional interpretation such as ours, rather,
Guenther’s graphics requires one to be able to imagine many more multiple levels of dimensional space.
36
http://wilber.shambhala.com/html/books/kosmos/excerptB/part2.cfm
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Process Model suggests that enfoldment, rather than being essential to an integral view, is
conditioned by only a particular view (the structural one) and therefore enfoldment itself needs
to be contextualized.
We can look how different creation stories arise from a different set of enfoldment conditions
as a simplified example of how these conditions constrain our notions of reality. For example, if
I start at the far end of the “one” vertices and move in a clockwise direction, I arrive at the
typical Western scientific view of creation: Starting with the One Singularity, an Exterior world
was created and the Many things combined and evolved until Interior consciousness evolved,
giving rise to the sense of One self, namely me. Or I can start from the far end of the interior
vertices and move in a counter-clockwise direction, and tell a radically different story: Starting at
the far pole of Interiority (aka radical emptiness) arises One self in which arises the Exterior
world of maya, in which the illusion of Many and separate Interiors (other(s)) namely me. If we
“reverse” direction of movement in either of the above two stories, we can create different
involutionary narratives. In the first sequence I unfold from, and am part to whole of a greater
Exterior reality; in the second sequence, the world unfolds from, and is part to whole of a greater
Interior reality.
These are simplistic versions of rich, complex stories shown here to illustrate how using the
Process Model can generate the kinds of meta-narratives that are the foundations of our beliefs
about reality. To move into a more sophisticated use of the Process Model, we begin by
examining how it can support a process theory of cognition—a central issue in any integral
metatheory. To do this, we will look in more detail at a modern process theory of cognition, and
see how it can be mapped onto the Process Model.

Cognitive Microgenesis
Jason Brown (1991, 1996, 1997, 1998, 2000, 2002) has used the termed Cognitive
Microgenesis to describe the process-based theory of cognition that he developed through years
of clinical research on linguistic pathologies, as well as pathologies and anomalies concerning
object relations. Simply stated, cognitive microgenesis says consciousness is a symphony-like
process in which innumerably simultaneous “waves” advance from an unarticulated core through
discrete steps (micro steps) toward a more and more fully articulated cognition, and then recede
back to the core through the same steps. These micro steps are:
Core > Presence > Affect > Image > Object(body) Space > Object(world) Space
Microgenesis describes a process of articulation, in the sense of a further and further reaching
out from a central core, so that we can say of the above sequence, presence articulates to affect,
affect articulates to image, image to Object(body) Space, and that Object(world) Space is the
final (or mature) articulation of the cognitive occasion. In addition, the innumerable
simultaneously articulating waves do not necessarily reach the same levels of articulation, and
are in different phases of advancing and receding—together which constitute the complex
landscape of the cognitive occasion. In turn, each cognitive occasion is determined by a
particular length or duration over which the microgenies are summed to produce it. Finally, the
entire complex landscape of microgenies can be imagined to grow out in a branching structure,
like an evolutionary tree, with mature forms arising and receding, with interference and
resonance creating something along the lines of what Stuart Kaufmann (2000) calls “a fitness
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landscape” 37 that lays down both the evolutionary history and the future potentials of cognition.
This and many other implications stemming from Brown’s theory of Cognitive Microgenesis
concern topics outside the scope of this article, but I introduce them to give the reader a summary
overview.
These “steps” can be described briefly as:
Core: The unarticulated core is aspectless.
Presence: … is the spontaneous potential of a cognition—the simple feeling of being.
Affect: Cognitions that articulate to affect stage are primordial feelings, like a deep intuitive
feeling that has not yet attached itself to an image or word. For example, it is common to wake
up from a dream with a clear “feeling” of the dream without being able to ascribe images or
words to the dream. For example, instead of being able to say that in the dream “I opened a
door,” one would be pressed to say “it was as if there were a door and I opened it.” The affect
level “meaning” is clear, but it is only after the fact of awakening that we are required to search
for appropriate or sufficient symbolic or linguistic forms for it—and the measure of sufficiency
of those attempts can be gauged against the clearly present affect. Affect-level cognitions are not
to be confused with “emotions,” which are more complex structures. 38 39
Image: Image stage cognitions are like dreams that have an image form, thinking in pictures
or symbolisms or various sorts, and visual hallucinations (pathological or otherwise); images that
37

The concept of a fitness landscape with respect to a population of cognitive microgenies is a significant
hypothesis of the Process Model, with huge implications on the nature of cognitive development and
evolution. In Investigations, Kaufmann writes;
[consider] a population of replicators, say viruses or bacteria, evolving on a fitness landscape with
many peaks of high fitness, valleys of low fitness, and ridges. In general, if the mutation rate is low
enough, a population located at one point on the landscape will have a few mutants, one or two of
which are fitter. These will replicate faster than the less fit cousins, eventually replacing them, so
the population as a whole will move to the new point of higher fitness on the landscape. If the
process is continued, the population will climb steadfastly uphill to a local fitness peak and remain
in its vicinity (2000, p. 155).

If we imagine populations of microgenies evolving on a fitness landscape, where the fitness relationships
among them are complex patterns over ranges of constructive and destructive interference, we can
imagine a process through which cognition advances not only further from the core, but also through
novel forms.
38
The affect level of cognition is strikingly similar to what Gene Gendlin calls “felt-meaning,” meaning
which is implicit, that is, prior to any explicit forms, such as symbolic or linguistic thought. Here is
Gendlin (1997a) describing it:
Consider a poet, stuck in midst of writing a poem. The poem is unfinished. How to go on? The
already written lines want something more, but what? The poet rereads the written lines. The poem
goes on, there, where the lines end. The poet senses what that edge there needs (wants, demands,
projects, entwirft, implies . . .) But there are no words for that. It is ah, uh,. . . . The poet’s hand
rotates in the air. The gesture says that.
Many good lines offer themselves; they try to say, but do not say—that. The blank still hangs
there, still implying something more precise.
The . . . seems to lack words, but no. It knows the language, since it understands and rejects—the
lines that came. … It knows what must be said, and knows that these lines don’t say that (p. 17).
39
Pathologies of the affect stage are paranoias—the feeling/affective layer is not susceptible to objective
or rational interpretation that otherwise would present contrary evidence.
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are not yet associated with or alternately have become dissociated from, the concretizing
operation of object perception.
Object(body)Space: Further articulation of the cognitive process generates the spatial
dimensioning of the kinesthetic body and its perceived “dominion”—that of the will (willing my
finger to move, for example).
Object(world)Space: The furthest articulation (or discharge) in Brown’s theory of
microgenesis. This is the point where cognition has articulated to object orientation that
constitutes a world. We shall use our process model to take this articulation two steps further
than Brown has proposed.
Brown describes the process of cognitive microgenesis in terms of discrete steps. To map this
with the Process Model, the discrete steps of his micro-process can be seen as structures
generated by moving through the Epistemological Field. We can easily map the microgenetic
steps as enfolded (micro)structures onto our process model and create a model of cognition, as
illustrated in Figure 8 (See Appendix A: Figures).
Brown’s micro-states are represented as structures that are enfolded in a developmental series,
building layers through clockwise movement. 40 Moving clockwise from the central “core,” this
movement progresses from the “deep interiority” of pure presence toward greater degrees of
exteriority, through the steps of affect, image, object(body) space and world. As the
microstructures build up like layers of a conch shell, there is a consistent dynamic associated
with the progressive exteriorization of cognition. As pure presencing begins to articulate affect
and images, a “self” is imputed as being “subject to” affects and images. In conventional
cognition we still consider that feelings and dreams are part of our interior, and not somewhere
“out there” in the world; yet there are micro-layers delimiting a deeper interior of affect, and an
outer layer of image. (We are not our dreams, for example, but we have dreams, i.e., dreams are
“exterior” to a deeper presence.)
Moving clockwise in the process model, we progress from “one and interior” toward “exterior
and many.” This is associated with a persistent dynamic—a progressive loss of agency that
correlates with operations along the one-many valence (or the arising of a shared world). The
affect level then “recedes” to a new interior layer, as the cognition articulates to image stage,
which “emerges” into a new, yet still interior level—we still feel that feelings and dreams pertain
to our sense of self and agency, more so than to the world “out there.” But as cognition further
articulates toward exterior and the first object cognition arises as “body,” there is a sense of
shared or relational agentic aspects that arises as the notion of internal will—the feeling of
internal agency—and intention—the projection of will out in the world. The body represents the
boundary between these two senses of agency, and is itself a combination of the two, since we
feel we can will our body to act, but we do not have control over all the activities of the body.
Finally, further articulation of the microgenetic series toward the ‘many’ generates
object(world) space. At this stage, interior agency completely withdraws, as we come to know
objects in a world space that operates according to external causation and the independent laws
of nature. 41
40

In other words, the conditions of its structural enfoldment are (1) clockwise direction, (2) revolution in
a field of valences, (3) deriving interior-exterior and whole-part relations.
41
This of course describes the microgenry of conventional cognitions based on Newtonian view of
reality. We can use the process model to describe trans-conventional cognitions also. For example, out of
body experiences can be described as cognitions in which instead of an exteriorizing object-world
“outside a receding self” (central agentic node), the self is experienced as outside of the object-world that
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Mapping the cognitive microgenetic series onto the Process Model reveals the dynamic
operators of cognitive articulation: a) emergence characterizes the phase from core to presence;
b) articulation characterizes the phase from presence to affect; c) withdrawal characterizes the
phase to image stage; d) will characterizes the phase to object(body) space—the final vestige of
interior agency in a progressively exteriorizing cognition; and protraction characterizes the
cognition of object(world) space.
Here is where Brown’s theory ends, with the articulation of an independent subject sharing
agency with an exterior world. While Brown considers the problem of other selves a condition of
object relations, we can utilize the Process Model to continue to map the cognitive process from
world(space) or the domain of ‘exterior and many’ all the way around the Epistemological Field,
toward the ‘many and interior’ and finally back to the ‘interior and one.’ Proceeding through the
Epistemological Field, clockwise from object(world space) and the inter-objective domains, we
then generate other selves, or the inter-subjective domain. In the Process Model, the dynamic
operator from world to others is projection—corresponding not only to the recognition of other
human selves, but also associated with the dynamics of primary projections onto non-humans,
animals, dolls, amulets, idols, etc. A complete turn ends with the operations between the ‘interior
and one’ which constitutes what Whitehead termed subjective unification; or a coherence among
parts; namely the experience not of a series of operations, or discrete stages, but a unitary
expression of the enveloped parts as one structural whole (aka “self-world-other” or Wilber’s coemergent quadrants).
With respect to a structural view of integral theory, the Process Model asks us to think in
terms of micro-steps that are transformationally related through a generative process. We can
describe these transformations as operators that generate self-world-other. At a meta-systemic
level call it A!. The processes in transformational relation to and generated by A! are:
emergence→articulation→withdrawal(1. will 2. intention)→protraction→projection→unification

Thus A! is the generative process that creates the complex landscape where

arises within it. Stable out-of-body experiences verify that the conventional subject-object/interiorexterior relations are, as Guenther noted above, “far from being normative for all experience,” but
dependent upon the conditions of structural enfoldment—the very framework through which cognitions
arise. Experiences such as these also verify the notion held by process thinkers, that all relational change
within a process—relations between structures, stages, “things”—are more like “Cambridge Properties”
than real properties; in other words, they are not real changes, but rather are properties of an event only
from a certain perspective, such as changes in relative motion, all of which depend upon a situated frame
of reference. A stable out of body experience makes this very real—of numerous experiences of this kind,
I have had the opportunity to note how the sounds and kinesthetic aspects of movement still point to that
moving is happening—like the truck I can see myself driving “down there” from my vantage point of
30,000 feet above the world—but that inference that something is moving—is more like an intellectual
assumption, since for all intents and purposes, nothing can actually be seen moving relative to anything
else. That this is the case is consistent with the out-of-body cognition that the world and all its
occurrences are happening “in me” rather than there being a “me” that is negotiating within a world “out
there;” like the passenger on the train, he cannot “see” that the bag at his feet is moving at 80 miles per
hour.
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‘presence,’
‘presence-affect,’
‘presence-affect-image,’
‘presence-affect-image-object(body),’
‘presence-affect-image-object(body)-object(world),’
‘presence-affect-image-object(body)-object(world)-others,’
‘presence-affect-image-object(body)-object(world)-others-unity’
(and their respective, receding counterparts).
are in continual transformational relation. It is important to note that, from a process point of
view, these micro-structures are not nested sets, but a much more fluid and dynamic set of
articulations in continual transformation. In Brown’s (2002) words:
Stages in the microgenetic series are not only levels but ancestral minds given up in the
growth of new form. A stage that is traversed can also be outcome depending on where the
process terminates at a given moment. When a preliminary stage becomes a final one, as in
a dream, the stage is part of another mental space. Intermediate levels in this transition are
not traversed and abandoned in the progression to endstage, but lay down content at each
ensuing segment. The sequence is not an ascending stairway where each step is bypassed,
nor is it like the passage from ice to water to vapor where physical effects on a single
element impel it through a series of forms. Rather, the microgeny is like the growth of a
sapling to a tree, or a child to an adult, where the form of the juvenile slowly disappears
into that of the adult, but that which in the juvenile is unchanging continues long after in
maturity to play a shaping role (p. 46, emphasis added).
The various microstates don’t stack up like the single line-levels representing structure-stage
development. Rather, the full landscape of the numerous microstates develops over duration, like
evolutionary branching of species develops over deep bio-geologic time. When the structuralstages are represented as a line on which are arranged developmental levels, it is easy to imagine
that the later levels both transcend and include the previous levels. There is simply no where to
“put” what has been left out, when the paradigm is a series of neatly nested sets. From a pure
process view, development does not proceed in neatly nested sets, but through a continuum of
transformation that prescribes a kind of evolutionary tree, or a process of later forms branching
out from common prior forms. It is a process of iterative parcellation. On any given branch (or
within any single microgeny) each later form includes one or more “mutations” or maturational
steps, like a root system creating an intricate network of roots, or the cauliflower-like
organization of the brain’s surface—innumerable parcels stem from terminal mutations. If we
trace a mature form back to the core, we map a single local narrative, along the route from which
it came. If we benchmark our developmental story to this local narrative, we “see” a single series
of development. Our story has no capacity to “jump” across branches to other, simultaneous
events in the larger branching whole. A structure-stage approach is analogous to limiting oneself
to only one of the branching routes. Hence, the single line approach used to describe
developmental lines in a static, structural framework. Brown (2002) writes:
Branching is a mode of cognition and evolutionary growth; it is how something new
happens. In this way it is at the heart of the creative process. A mutation is a new idea in
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evolution. In cases in which the mutation has an evolutionary impact, it appears as a
change in development at a relatively early phase in ontogeny. Although encoded in the
genes, the mutation is a downstream change in the developing organism, a disruption at a
subsurface phase in maturational growth.
New ideas occur in the same way. An idea does not emanate from the play of introspection
but is a deviation—a type of conceptual branching—at deeper form-building layers. The
idea emerges from below, rises up, and is disclosed to consciousness. Creativity is a flight
from deliberation in the service of a concept rising from below. This is also true for the
deep appreciation of creative work. One can say, truly, that you discover the creative by
falling into its parts and letting them discover you.
Novel configurations in cognition and development are constantly being generated in this
way, either to persist and gradually transform the organism or disappear, submerged, in the
weight of habit and the flow. Every so often, however, the slow incremental advance of
mutations and ideas gives way to a leap in evolution and thought. The mutation transforms
the organism as a great idea transforms cognition (pp. 47-48).

The Microgeny of the Conceptual
In the Process Model, the Epistemological Field is imagined as a field of forces, and the
microgenesis of conventional cognition is a generative process being “driven” in that field from
interior to exterior through whole-part transformations. Each cognition discharges to a specific
form (a length or breadth that defines its “duration”); its duration in turn determines the cognitive
event that arises, whether it be a primordial affect, an image, or a fully exteriorized world—and
then each process recedes back to the core through the reverse sequence of microstates. The sum
of numerous microstates going out and receding constitutes the full spectrum of what arises as
self-world-other. From a structural point of view, we can say that the seven transformational
operations that generate this spectrum generate a 2nd order “structure.” This 2nd-order structure,
S2, completes itself with the operation of unification. In the Process Model, S2 itself can be
imagined to be subjected to a higher-order level of iterations in the process field. We can do the
math as follows:
S1 1→ S1 2→ S1 3→ … S1 7↑ → S2 where S2 stands in for S1 (1 →7) at the next processural
level.
We can try to (loosely) map the microgenetic sequence onto a developmental narrative of
human cognition. It is difficult to judge just when the human body-mind articulates a presence
and affect level of cognition. But it is known that human fetuses dream by the second trimester—
which corresponds to S1 3 or the image level of articulation. Does a dreaming fetus have a sense
of “self that dreams?” No. A “sense of self” arises only at S1 7—the step at which subjective
unification occurs. The fetus dreams, but is not “a dreaming self.” S1 7 correlates to the level of
concrete operations. This is the level in which the original cognitive drive from core to world,
discharges as action or behavior.
Can we then map a process of higher orders of cognition where S2 is the starting condition (or
alternately, S1 [1-7] is the set of starting conditions) which iterates in the process field to generate
concepts; and then again values? Again, following Brown, we can map such generative
INTEGRAL REVIEW 3, 2006

Roy: A Process Model of Integral Theory

144

processes. Starting with S2 another layer of transformation is created as we move a second goround through the process field. This requires that the cognitive drive to discharge as action or
behavior is sufficiently interrupted to propel a new mutation or parcellation over the duration of
the microgeny. In other words, an entirely new “family of microstates” branches out, generating
the conceptual order. The impulse to discharge as action-in-the-world splits off from a singlechoice field towards that actional discharge into a novel series of microstates, constituting an
entire range of conceptual enfoldments. Where the bifurcation occurs determines the affect,
image, and intentional content of the concept—but the concept itself completely exteriorizes in
the “field of the subjective self,” which we have assigned the S2 label. We begin to think our
thoughts, bringing implicit feeling “forward” in reflection, in symbolic images or conceptual
ideas.
In the conceptual order, concepts themselves fully exteriorize in the way objects had
exteriorized, that is, through a withdrawal of agency. As is the case of the “objective world out
there,” when fully exteriorized (at the rational level), concepts themselves begin to be seen as
independent things that function by independent laws such as rules of logic and reason, just as
the object-world is seen to function by independent laws of nature. At this level, the primordial
temporal and spatial aspects arising in the process field—the original “here-and-now”—acquires
a secondary reflective aspect, in the protraction of an independent and abstract space-time field,
in which operations are not uni-directional, but theoretically, that is to say, conceptually,
reversible and therefore relativistic.
In the microgeny of the conceptual field, there is a kind of interruption or cessura, pointing to
a functional neonaty in the higher (neo-cortical) levels of cognition. The act can be interrupted,
and reflected upon, conceptually. However, the concepts themselves can reach a level of
reification, which effectively discharges the impulse, completes or terminates the generative
sequence into a mature form—the conceptualized occasion. It is here, in the conceptualized
occasion (as in the lower-order actualized occasion), that the prior infinite potential is discharged
into a finite actual, this time resting in a conceptual order rather than in an object(world). Yet this
actual is finite in its duration also, and so impermanent, and the process repeats, returning to
infinite potential, accompanied by a drive from the core, operating in a field of forces.
We can take this process further afield through yet higher-order transformations, where
concepts themselves mediate between immediate apperception-and-action, through speech and
other symbolic acts—a higher-order rule of projection, wherein the concept field is exteriorized
to shared intersubjective space.

The Microgeny of Value
But what of values? How do they relate to cognition and concept in the Process Model?
Consider how Figure 9 (see Appendix A: Figures) illustrates the primary microstates along a
spiral path starting from the core at E1 and ending with the primary quadrant-level components,
self-world-other at E2. From there, a second-order process diverges into microstates along a
spiral path ending at E3. The path E2 → E3 represents the values stream, and completes with the
condition of self-world-other-beliefs. Beliefs are rather complex human systems; but the Process
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Model suggests that they are systems that arise through a complex web of relations between
conditions governing microstates in a process field. 42
These value-microstates follow a path that parallels the primary cognitive microstates, the
path from interior to exterior articulation and through whole-part transformations (parcellation or
branching). The values micro-stream goes:
existence > interest > attention > desire > worth > universals > beliefs
According to Brown, the fundamental level of value is existence. What exists for us has
inherent value; what has zero value simply never arises. I look out over a springtime meadow,
taking in all the colors and textures and aromas. My eye settles on a daisy—not just any daisy,
but just this particular one. My mind relaxes in the joyful play of this daisy and I. These are the
inherently valuable existents which exteriorize for me over the durations of the cognitive
moments. For the bee, bird and butterfly, there are a set of different values, hence a different set
of existents.
Primary value then is laid down in the course of the microstates over the various durations of
microgenesis. This means, self-other-world arises not as a neutral condition, but already hugely
constrained by the conditions of their generative process. 43 Add an affect layer, and existence is
imbued with a sense of realness, and interest in the real arises. As agency withdraws, value is
exteriorized outward as attention toward the object(s) of interest. As the values stream further
exteriorizes into body(space), attention exteriorizes in the body—the boundary between self and
world—as desire. Desire in turn reaches out into the world as desire for an object, and
subsequently conceptualized as the object’s worth. Projection of object worth into intersubjective space generates the universals (the good, the true, the beautiful). And finally,
universals, when incorporated into the self in the process of subjective unification, create the
self-system-in-beliefs.
There are extraordinary implications for thinking about values through a process view. This
view can be seen to be the same view as the Buddhist notion of root cause. The Process Model
can be used to trace beliefs back to root causes in desire, and beneath that, in the nature of mind
and cognition. Self-world-other may arise as an inimical triumvirate, but they are not valueneutral. The processes that set down the conditions of their arising, moment to moment, are
inherently absorptive of all kinds of conditions determining even the most primitive values.
Understanding those conditions can help us design transformative practices for rendering them
transparent.
42

Note, because this section deals with the processes of cognition, it does not account for the conditions
external to consciousness which co-determine of the emerging microstates. It is important to note,
however, that the nature of these “external” conditions are neither objects nor other subjects per se, since
the process model shows us that objects and other subjects are internal to the cognitive process. What then
can these “external” conditions be? In future articles I intend to discuss how the Process Model can help
describe them, and serve as a bridge between Integral Theory and some of today’s most important new
thought on process and generative order.
43
This is one of the main reasons why deepening your integral practice requires you to delve into the
subtle nature of mind-and-world, or simply, MindNature. Practices such as Mahamudra and Tibetan
dream work and dark retreats work are designed to render the cognitive processes transparent, so that we
are no longer bound by their hidden conditions, but liberated to dance creatively in the dynamic field
called “mind.”
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If we chart both the cognitive and value microstates according to the sequence of operators
which drive the cognitive microstates, we can easily see the iterative nature of the process field.
Operator

→

Emergence
→
Articulation →
Withdrawal (1) →
Withdrawal (2) →
Protraction
→
Projection
→
Unification
→

Cognitive Microstate

Value Microstate

Core
Presence
Affect
Image
Object(body)
Object(world)
Others
Self(ego)

Self (ego)
Existence
Interest
Attention
Desire
Worth
Universals
Beliefs

We can see the parallels in the micro-series illustrated in the following figures:

Figure 10. Self System

Figure 11. Belief System

By linking the self-system with its values streams in this way, we can start to look at the
genesis of beliefs from a pure process view, namely from the transformations that operate in the
wave of cognition from core to world and in return. If these processes are conceptualizable, then
it may be the case that they can be made realizable, that is, transmuted into phenomena that can
be experienced by the self, rather than properties that condition or constrain the self. This is the
Mahamudra path toward liberation.

INTEGRAL REVIEW 3, 2006

Roy: A Process Model of Integral Theory

147

Conclusion

I was poking around a shop at the seashore and happened upon a large chambered
nautilus. It had been carefully sliced open and mounted so as to display both the inner and
outer sides of the same shell side by side. On one side, I saw a succession of chambers that
began very small and grew evenly as they followed the graceful arch of the shell’s
unfolding spiral. To me, each chamber represented a human life, a finite stage in larger
development, always followed by another larger than it. Round and round the lives
unfolded, spinning the archetypal spiral of cyclic yet infinite development.
Next to this spiral of chambers was mounted the outer wall of the same shell. This side
spoke of wholeness, for it showed a colorful pattern of strong brown lines that integrated
and unified the chambers within. The design was so masterfully executed that it looked as
though an artist had picked up a fully grown shell and painted it with a few broad strokes.
The brown streaks cut smoothly across the shell’s inner chambers as if they weren’t there
(Bache, 1990, p. 109).
All of reality presents itself in the way of the nautilus: how nature reveals herself to us is
conditioned by the perspective(s) we take, that is, by the epistemic framework we build to
receive her. If we have only static structural categories in that framework, nature will reveal
herself as a succession of structurally related parts, that is, parts related by the conditions of
structural enfoldment in our framework. We might hear nature speak, but never hear her sing.
There are two video clips on the web that give good examples of conditions of structural
enfoldment.
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One can be accessed at http://www.youtube.com/watch?v=Zkox6niJ1Wc. It shows a metal
plate that vibrates at increasingly higher frequencies. A white sandy substance is dusted on the
surface of the plate, and at certain intervals, the white sand creates intricate patterns. The patterns
themselves go through a patterned dynamic—some phases of increasing fractal complexity, other
times creating a newly simplified, novel pattern. Although the frequency rises at a fixed rate, the
patterns “emerge” only at certain intervals. What determines the static appearance of these
patterns constitutes the conditions of structural enfoldment of the system. These conditions have
to do with the nature of the sand, gravity and the like but also with the nature of the “operational
system” that is experiencing the show—the sand reveals itself in patterns in ways that we can
perceive patterns, and as chaos in ways that we cannot perceive as patterns.
The video of Nate True’s Time Fountain, at http://cre.ations.net/creation/44, demonstrates the
temporal conditions of structural enfoldment. By creating the illusion of stopping or reversing
time, the Time Fountain changes what we experience of the fountain. It is because we
benchmark a fixed direction of time, that the illusion is successful—the strobe is designed to take
advantage of what we have habitually inferred as being fixed properties of time. Experiments
like these point to the limits of our perceptual apparatus. But perceptual illusions of this sort are
only possible because we receive them in a limited frame of reference—one that is temporally
conditioned by an arrow of time. It is not only conceivable, but also possible, to experience our
perceptions in a more open, transparent way, where time is not a condition of that experience,
but the temporal framework itself is seen to arise within the dynamic field called “mind.”
Consider for example, the role of time in the following figures:

Figure 12. Arrow of Time
Both diagrams illustrate a process of structural growth, but the temporal condition of their
structural enfoldment—i.e., the arrow of time—is switched between the two. In the first diagram
we “see” prior parts building greater and greater wholes. This corresponds to Wilber’s structural,
holarchical view. In the second diagram we “see” a series of finer and finer parts parcellating
from prior wholes. This correlates to Jason Brown’s theory of microgenesis. In process language,
the former “sees” actuals realizing more of the “original” potential; the second “sees” original
potential generating more and more actuals. There is also an “interior-exterior” condition that
distinguishes the two views, represented by the spatial regions in the illustrations. The first view
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“sees” complexity as an ever-expanding evolution into an unbounded aspectless “exterior”
wholeness; the other “sees” an unbounded original wholeness penetrating infinite “interior”
depth.
If we can agree that there is some truth to both of these views, then it must be the case that
each view is true but partial. However, since they both arise from a structural approach—within
a structural framework which is itself limited by the very same conditions of structural
enfoldment—that framework cannot show how they are true and partial. A structural approach,
therefore, is forced to choose one over the other. Only a process approach has the capacity to
widen the view beyond the conditions of structural enfoldment, so that they no longer constrain
our view, but are contextualized by it. A pure process view, such as a generative process, says
that the all of the actual is already in the potential as potential actuals. You cannot have, as
Rescher (1996) describes below, the notion of an arrow of time pointing to future development,
without already having ascribed future actuals as present potentials.
An important merit of process philosophy is its ability to avert difficulties that afflict
substantialism. Consider just one example. Seeing that future things do not (yet) exist,
substance metaphysicians have difficulties with the future and cannot confidently
accommodate it in their ontology. Process metaphysics avoids this difficulty from the
outset. For the processural nature of the real means that the present constitution of things
always projects beyond itself into one as yet unrealized future. You cannot claim the arrow
is moving now without committing yourself to its occupying a different position in the
future. The future has its place within the processural present, seeing that the present is
pregnant with the future (p. 54).
Likewise, a generative process says that, simultaneously, all of the actuals reflect their prior
“formatted” potential, in the process of realizing (actualizing) themselves. You cannot have, in
this instance, the notion of an arrow of time having come from the past potential, without already
having ascribed those realized actuals as inherent in that original potential.
Referring then to the set of diagrams above, a pure process approach sees they are saying the
same thing, namely that potentials are generating actuals, and actuals are realizing potentials,
regardless of the arrow of time—it has been rendered transparent. The whole-part condition
between the two has also broken down, since potentials and actuals are both whole and part to
each other—on the one hand, there is all of the actual potential (but not all of the actual) in the
potential, and there is all of the actual (but not all of the actual potential) in the actual. 44 In other
words, generative processes are “Janus faced”—they look in two directions at once, inside and
outside, past and future, whole and part.
The Process Model goes even further than this. The Process Model shows us that neither of
the two has the capacity to reason into the ontological dimension, neither has the capacity to
address what is your ontological view, since neither has the capacity to go beyond its, and their,
conditioned epistemic relations. The problem we face is that our deepest spiritual concerns are
ontological ones, and yet we allow our spiritual notions to either flounder around or compete
with each other in limited epistemological frameworks. The Process Model points to a different
place entirely. It says that although one cannot reason oneself into a deeper ontological view,
44

This is the explanation of what was proposed earlier, namely that a process approach can legitimately
express that P generates A and A actualizes P.
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one’s ontological view deepens from the kinds of ontological encounters we are open to receive.
Furthermore, it warns, the most limiting factor in our ability to open up to those encounters is our
continual embeddedness in one or another, or even a spectrum of epistemological frames of
mind, also known as, “perspectives.”
This, then, underscores the essential distinction I made at the beginning of this article: a view
cannot arise within or from a perspective. Rather, how the perspectives are viewed arises from a
deeper, more fundamental—that is, ontological—view. While I consider one of the greatest
contributions to integral theory is Wilber’s integration of the “Big Three,” the “I, We, Its”
through the notion of perspectives, I also think the Process Model points out the need to integrate
the Field of the Big Three (i.e., the Epistemological Field) with the Dimension of the
Ontological, through just this notion of view and the role of the ontological that the Dzogchen
thinkers have assigned it. 45

45

The Dzogchen notion of view is incredibly rich and inherently difficult to describe. I only hope to have
been able to give the reader a good sense, first, of what can’t at all describe view, and secondly, a way to
begin pointing out the ontological dimensioning of the notion of view. What I have expressed, however, is
merely an iota of Dzogchen understanding which posits a state of “authentic open awareness” which
corresponds loosely to a state in which there is ”no longer a view” or alternately, a thoroughly open view,
which Klein and Tenzin Rinpoche (2006) term “authentic open awareness.” You can see the connection
between this “authentic open awareness,” and the ontological dimensioning of view in passages such as:
The view established through reasoning is not the authentic state of open awareness. That state
must be described in ontological as well as epistemological terms; hence the conflation,
experientially and philosophically, of unbounded wholeness with open awareness. Unbounded
wholeness is how and what reality is. In that sense it is an ontological term. Open awareness, fully
present to that state of wholeness, is the knowing of it. It is an epistemological unity; open
awareness experiencing itself as unbounded wholeness. Establishing the view is not a method for
realizing the view (p. 6).
The complexity of Dzogchen thought is nearly incomprehensible. For example, the above passage points
to an “epistemological unity;” but the dichotomic mind, according to Dzogchen, is the vehicle of
knowing. According to Klein and Tenzin Rinpoche, the Dzogchen “resolved” this problem by considering
that authentic open awareness is not a consciousness at all.
Unlike inference and direct perception in classic Buddhist discussions of mind and logic,
reflexively authentic open awareness does not take the measure of anything. There is no process of
authentication associated with open awareness at all; it is simply, in and of itself, authentic to its
own nature. This is possible because, again, open awareness is not a consciousness. This is its
unique epistemological characteristic, privileging it over all the other authenticators (p. 37).
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Figure 5. Ontological Dimension
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Figure 6. States in the Ontological Dimension
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Figure 7. Structural Enfoldment
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Figure 8. Model of Cognition
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Figure 9. Microgeny of Values
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Appendix B:
Guenther Notes
For readers familiar with the work of Herbert Guenther, I have excerpted passages below that
contextualize some of the ideas present in the Process Model with respect to corresponding ideas
from Guenther’s writings. The excerpts below also serve to illustrate Guenther’s characteristic
style of experimenting with language that could convey pure process thinking.
Footnote 7: Here Guenther (1989) describes the difference between an objectivists’ view of
process and a pure process view. The objective view starts with discrete objects, describes
relations between them, and finally, derives processes to explain those relations. The result is
that the processes are prescribed by the objects and then assumed to be the processes that
generated the objects in the first place. The Yogacara thinkers created the practice of focusing on
directing attention and awareness into the dynamic process—a practice that enabled them to
eventually watch the actual creation of objects, and then their relations, in the field of
mind/mentation. A pure process view, then, is inimical with the practice of this kind of
attention/awareness; for otherwise the view is pre-conditioned and pre-constrained by the very
physical or conceptual objects one is attempting to get beneath.
Objectivists, like other reductionists, are unable to understand the dynamic image of the
living individual as it is presented by the Yogacara thinkers through the notion of yoga,
indicating the process of a person’s tuning into the dynamics of life. For the objectivist,
nouns, whether they refer to mentation or to a gestalt, … stand for things that are supposed
to have properties in and of themselves and stand in relationship to one another
independently of any individual’s understanding them. However, it is not only the western
interpreters of Buddhist thought who started from the objectivists’ fallacious premise.
It was the creative approach initiated by the Yogacara thinkers that had the greatest impact
on those who came into contact with it. They were not so concerned with the building
blocks to which a dynamic system such as mind/mentation might be reduced … . They
were mainly concerned with the question of how one could understand oneself in one’s
psychospiritual development, how one could understand the spiritual way as a process
rather than an inert link between two static states. [Thus] the Yogacara thinker’s processoriented view, which emphasizes the human system’s process of unfolding, fitted well into
the rDzogs-chen view, which emphasizes the system’s self-renewal and freedom and
expresses a fundamental complementarity in the system’s overall dynamics. (pp. 3-4)
Footnote 9: Note the distinction Guenther (1989) makes, below, between earlier versions of
mind/mentation which already included dynamic and systemic components, and the new vision
of reality. The earlier view considered processes carried on by “discrete atomic entities” and
therefore was derived from an atomistic view. The same condition appears in western process
philosophy with Whitehead’s dominant monad, and Wilber’s central agentic nexus. According to
Guenther, the later Dzogchen view distinguishes itself as a unitary ongoing process. While both
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systems retain mind/mentation at the center of the individual’s life, only the later, process view
renders transparent the human being’s embeddedness in this operational system.
The emphasis on mind/mentation, not only as a dynamic factor, but as an operational
system, is already present in early Buddhist thought, where it initiated a further probing
into the dynamics of the system and paved the way for a new vision of reality and the
human being’s embeddedness in it. This does not mean that the old model was simply
discarded; rather the old model was incorporated into the new one and given a new
meaning. With mentation at the center of the individual’s life, it was clearly seen that the
granular constituents of the overall attitude a person displays toward the world and toward
himself were more of the nature of distinct modes of a unitary ongoing process than
discrete atomic entities. (p. 2)
Footnote 10: In the following excerpt, Guenther (1984) discloses both the difficulty of
languaging the Dzogchen view, as well as his persistent intellectual tenacity for experimenting
with language to capture it. His approach is truly extraordinary, since almost all contemporary
Buddhist writing, outside of repeating the mythic narratives of the traditions, take a
soteriological approach, in which the reader is guided by various “pointing exercises” which are
meant to direct the reader to deeper levels of meaning which the text has very little capacity to
express. Guenther, on the other hand, attempts to create a text that could disclose “this mystery”
through language that could convey the simultaneous interconnectedness of mind/mentation,
text, and that which was being “pointed out,” namely the operational system, mind/mentation.
Once one begins to probe the essential insights of this fundamental mystery—as
understood by the rDzocgs-chen tradition—one is immediately faced with a seemingly
insurmountable obstacle to comprehensibility. We refer to a subtle, pervasive simultaneity
of complexity, interconnectedness, and dynamic high-energy processes, which is so alien
to any “natural attitudes” that one might well be tempted to give up in despair. … however,
we shall have to present the reader with an overall perspective of how this mystery itself is
understood to constitute that fundamental, pervasive, unified, holistic process whose highly
energized dynamics set up the variety of subprocesses and their associated structures which
are so feebly indicated by the term “Reality.” In doing so it will be necessary to introduce a
number of totality unfamiliar terms, for these name unfamiliar perspectives and insights.
Although difficult at first, because the nature of what we are probing is most difficult for
thought, it is hoped that mentally moving into this admittedly foreign terrain will become
easier as the implications of the interconnections of these new perspectives are drawn out.
To aid in this task we will frequently resort to analogies with phenomena and patterns of
thought already explored, and hence available, within the Western intellectual traditions of
science and philosophy. (p. 3)
Footnote 11: In the following excerpt, Guenther (1984) makes a very subtle but clear
distinction between different interpretations of the notion of “das Sein” (“Being”). “Being” for
Guenther, (as gzhi for the Dzogchen) can never be regarded in itself, cannot be pointed to or
pointed out, or even ultimately conceived. Rather “Being” is the open-ing—an ongoing activity,
therefore a verb, not a noun. Whereas, for example, “emptiness” is that vast space through which
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“form” arises, “Being” is the dynamic operation, the “tensioning” of open-ing, through which
“emptiness and form” arise apposite.
Insofar as it [gzhi] is the ground and reason for everything, always retaining its thoroughly
dynamic character, it is a unified holistic process “responsible” for the variety of
structures, things, and experiences that are said to make up Reality, yet it must never be
confused nor identified with the variegated nature of that which comes into presence. We
will “translate” this most elusive and important term (gzhi) as Being, thereby indicating the
similarity in philosophical understanding between the rDzogs-chen view of Reality’s
dynamic holistic ground and that of Martin Heidegger’s view of Reality’s nonreductive,
essentially open character termed “das Sein.” It is crucial to avoid associating the term
Being as we shall use it throughout, with any determinate, isolatable, static essence or
thing: indeed, Heidegger named all such associations “ontic” and constantly cautioned
against reducing the fundamental dynamics of Being to the ontic. (p. 5)
Footnote 25: There are numerous places in Guenther’s works where he writes about the dual
character of movement—a sample of which is excerpted below. The Process Model discerns
these two movements as the operations in the Epistemological Field on the one hand, and the
operations of the Ontological Dimension on the other. The following passage clearly illustrates
this correspondence with the subject-object bound consciousness inside the dichotomic
structures of thought relegated to the one (epistemological), and the transformative experience of
open possibility, to the other. Guenther (1989) writes:
On close inspection, this process [mind/mentation as an operational system] revealed a
dual character and movement. The first movement presented a continuous transformation
in the direction of what is commonly referred to as “consciousness.” It is instrumental in
the structuring of one’s world experience as it becomes predominantly geared to
representational and objectifying thinking. In this manner objects exist for a subject which
then “grasps,” “manipulates,” and “controls” them, In this respect, this renewed emphasis
on mentation is not very different from other psychologies of subjective dominance. What
is new in this reassessment of the operation of mentation is the recognition that the subjectobject structure of thought is an emergent structure far from being normative for all
experience.
The other movement within mentation presents, as it were, a complete reversal of this trend
toward dichotomic thought patterns. Not only is the subject-object structure of thought
suspended in this reversal, but the experiencer himself is “changed.” He no longer
apprehends himself as an isolable entity called “subject” among other entities called
“objects,” which he has to struggle against and control in a vain attempt to preserve his
“splendid isolation.” Rather he apprehends himself as a way of being embedded in a lifeworld of open possibilities. (pp. 2-3)
Footnote 33: It is fascinating to note that, 16 years after Guenther (1984) wrote the following
excerpt, Stuart Kaufmann incorporates much the same view in his book of theoretical reflections
on the nature of the origins of the universe: Investigations (2000). In it, Kaufmann hypothesizes
a fourth law of thermodynamics, in which spontaneous exergonic (negontropic, or entropyINTEGRAL REVIEW 3, 2006
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reducing) and nonspontaneous endergonic (entropic) dynamics are linked into a self-optimizing
system.
Experience-as-such is likened to the cloudless autumn sky, a vast expanse of blue which
draws us further and further into infinite realms; its “essence” is self-existent pristine
cognitiveness; and its “indication is the lucidity present in the variety of cognitive
processes [the former correlating to the ontological, the later to the epistemological—
author’s note].
Thus, although we have seen that probing Being’s mystery [i.e., epistemological
reasoning] entails moving into rather “alien” terrain, paradoxically this very mystery is
always “available” to us [note the aspect of being always already], operating in the all too
familiar forms of our cognitive processes. In fact, our cognitive processes are relatively
low-level instantiations of Being’s pristine cognitiveness. Yet even such low levels are not
present as some finitely fixed amount of pristine cognitiveness. Indeed, as beings endowed
with a cognitive capacity, we constitute a special, locally bound nexus, [note: this is the
local point of view, or the here-and-now that arises through processes in the
epistemological field—as is discussed below], a nodal point on the surface of Being itself,
through which the full energy of pristine cognitiveness tends toward optimization … [and
is known as] Being’s thrust toward optimization. The thrust itself operates so as to
dissipate both locally generated entropy, experienced as the welter of affective
disturbances, collectively termed Samsara and locally bound negentropy, experienced as
the variety of hypothesized states of bliss and happiness, collectively termed Nirvana. (pp.
9-10)
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Appendix C: The Process Model “In Conversation”
with Ken Wilber on the Mind-Body Problem
Below is an excerpt taken from Ken Wilber’s online article Do Critics Misrepresent My
Position? A Test Case from a Recent Academic Journal, 1 dealing with the distinctions he makes
within the mind-body problem and his corresponding approaches to resolving them. I have
inserted a Process Model interpretation after each section to enable the reader to compare and
contrast the two views.
KW:

Here are the three different meanings of the mind-body problem that I believe are quite
common and that I carefully outline in Integral Psychology:
(1) For the average person, "mind" often means my conceptual, willing, and intentional
self, and "body" often means my emotions, sensations, felt somatic sense, and so on.

PM:

A conventional cognition arises through a process of microgenesis in which “layers” of
awareness are laid down in a progressively exteriorizing direction. The deeper interior
layers are felt as “mind” and the more exterior articulations as “body.”

KW:

(2) For many cognitive scientists and various materialists, "mind" means "brain" and
"body" means organism. In this usage, the brain is in the body or in the organism.

PM:

Research shows that the deeper layers of the cognitive occasion correspond to activity in
the lower, evolutionarily older components of the brain, and progressively more
exteriorized cognitions to progressively more recently evolved components, specifically
stated:
The sequence leads from brain stem systems generating a spatial map about the
body, to limbic formations elaborating a viewer-centered space of dream
hallucination, to a parietal system mediating a three-dimensional object-centered
space of (and defined by) the arm’s reach, and finally, through visual cortex, the
discrimination of object features and the exteriorization of the object to a position
in a world around the viewer. (Brown, 2002, p. 7) 2

KW:

(3) For many philosophers, "mind" means "interiors" and body means "exteriors"—or, in
general terms, mind means "subject" and body means "object," so that the mind-body
problem ultimately means the relation between subject and object. Explicitly following
the great nondual wisdom traditions (such as Vedanta and Vajrayana), I divide this

1

http://wilber.shambhala.com/html/misc/critics_02.cfm/
Brown, J. (2002). The Self-Embodying Mind: Process, Brain Dynamics and the Conscious Present. New
York: Barrytown/Station Hill.

2
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meaning into two subdivisions: relative and absolute (as I will explain)—call them 3a and
3b.
PM:

“Mind” and “body” are the conceptual correspondents of two regions of the cognitive
occasion undergoing transformations in a field of interior-exterior dynamics. The
epistemic relations laid down during this process generates a unified “subject” apposite
an “object.” The ultimate basis of the mind-body problem is more fundamental than at
the level of “subject” and “object” —at the level of process operating in a dynamic field
of complementary valences. This explains why the great nondual traditions like Dzogchen
can argue for a type of awareness that is subject-object-less; because this awareness
emerges at the deepest levels of the cognitive occasion, prior to the laying down the
epistemic relations that constitute “subject” and “object.”

KW:

Now, my major point is that all three (or four) of those aspects of the mind-body problem
are very important, but each of them has a different "solution," so to speak. … Notice that
in each of the three aspects, both "mind" and "body" have very different meanings, and I
am simply suggesting that we need to be aware of these different meanings.

PM:

The major point of the Process Model is that all three (or four) of these aspects can be
integrated by a single process view, and therefore resolved in a more straightforward
manner, although both “mind” and “body” have very different meanings in discourse.

KW:

(1) The first aspect of the mind-body problem is actually something that developmental
psychologists have gone a long way toward solving, or at least explaining in a plausible
fashion. Those aspects of the mind that we call "conceptual" or "rational"—such as
formal operational cognition—and those aspects of the body that we refer to as
"impulses" or "felt sensations" or some such, are related in a "transcend and include"
fashion. In this particular regard, the mind-body problem is a conflict between two levels
in the UL quadrant …

PM:

The aspects that developmental psychologists work with depend upon conditions of
structural enfoldment, which governs the taxonomic “rules” of whole-part relations in a
specific structure-stage direction. The conditions of structural enfoldment arise through
dynamics in a field along the one-many valence. The conditions of structural enfoldment
that prescribe development in a “transcend and include” fashion are constrained in such
a way that lesser parts give rise to greater (more inclusive) wholes. The Process Model
suggests that it is equally valid to prescribe development through alternative conditions
of structural enfoldment, namely those that are constrained in such a way that greater
wholes give rise to (parcellate into) more explicitly articulated parts. In this latter
regard, the mind-body problem is not a conflict between levels in a single line, rather a
conflict between populations of forms along multiple durations of cognitive occasioning.

KW:

(2) For most materialists, of course, the body is not in the mind, the mind is in the body.
That is, mind is equated with brain, and since the brain is in the organism (or in the
body), then the duality is "solved" by a flatland exclusion of all interiors … [this] is an
important aspect of an integral theory of consciousness, because it involves a systematic
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investigation of the Upper-Right quadrant, including neurophysiology, brain chemistry,
neuroscience, and so on. The solution to this aspect is simply more empirical scientific
research; I won't say any more about this aspect since it is fairly straightforward in its
contours.
PM:

Research in cognitive microgenesis supports the theory that both the “mind” and the
“body” are generated by a single exteriorizing process, first laying down deeper interior
levels felt as “mind,” in processes corresponding to lower brain functions, and
subsequent more exterior articulations felt as “body” in higher brain functions. The
primary conditions of structural enfoldment in this process are such that the body is
enfolded in the mind. However, once the cognitive process articulates to subjective
unification, the subject supercedes the primary enfoldment, and acts as if it were the
fundamental agentic unit. Thereafter, the subject conventionally perceives him/herself as
an object in the world, and as a mind inside a body.

KW:

(3) Perhaps the most important aspect of the mind-body problem involves the relation of
interiors and exteriors, or the relation of subject and object. As indicated, I subdivide this
into relative and absolute approaches, based on the nondual traditions (as I will explain in
a moment).

PM:

The Process Model demonstrates that all the aspects of the mind-body problem involve
the relation of interiors and exteriors and the conditions of structural enfoldment
(which are the relations between wholes and parts)—relations which are more
fundamental than and prior to subject and object formulation.

KW:

In my opinion—the solution to #3a is best handled by a type of Whiteheadian process
philosophy,

PM:

as in the Process Model’s incorporation of Jason Brown’s cognitive microgenesis which
heavily relies upon Whiteheadian process philosophy

KW:

and the solution to #3b is best handled by a type of Zen awakening or satori.

PM:

which the Process Model addresses by pointing to the ontological dimension, and the
opening of Being through ontological encounter.

KW:

… meaning #3b—the transrational or transpersonal aspect of the mind-body problem—
which, I suggest, can be solved only by a development of consciousness beyond the
rational mind and into the transrational or supramental waves of development (i.e., the
final relation of subject and object is fully grasped only in a nondual consciousness).

PM:

the final relation of subject and object is fully grasped only outside the epistemological
field of perspectives, that is in transrational or transpersonal ways, through an
ontological encounter, or ontological view.
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KW:

What does that actually mean? To begin with, notice that the "Cartesian dualism" that
virtually everybody criticizes involves the notion of a mind-subject set apart from, or
divorced from, all the body-objects "out there."

PM:

“Cartesian dualism,” like all dualistic thinking, is generated by dynamic movement in an
epistemic field of complementary valences.

KW:

The ultimate relation of the subject and object is the ultimate meaning of the mind-body
problem (i.e., aspect #3b). On the relative or manifest plane, we can "think through" this
mind-body problem and arrive at relative solution—namely, a type of Whiteheadian
process philosophy. But we cannot "think through" the ultimate solution, because this
involves a transformation of consciousness to the nondual state.

PM:

Jason Brown’s process theory of cognition arrives at a relative solution—one that helps
contextualize the structural conditions in various developmental theories of cognition.
However, we cannot use any of these theories to think through the ultimate solution,
because we cannot reason into the ontological dimension. We can, however, transform
our view through an encounter with the ontological dimension of Being—and experience
the nonduality of the relative and the ultimate solutions. More specifically, in the
ontological dimension we clearly see that the situation of relative and ultimate solutions
arises only under epistemic conditions.

KW:

There is thus a simple "test" for whether I have solved this aspect of the mind-body
problem: if I feel that I am on "this side" of my face looking at the world "out there," then
I am still held captive by the Cartesian dualism, even if I am thinking nice Whiteheadian
thoughts. It is only when there is a profound realization (satori) that I am not merely "in"
this particular body-mind looking out on the world, but rather, I am everything that is
arising moment to moment—an immediate realization that has no inside and no outside,

PM:

A simple test for an ontological awareness is whether there is an implicit interiorexterior or one-many divide anywhere in consciousness. A profound realization is an
ontological encounter—a collapsing of and liberation from the dynamics along the
epistemic valences. “Body-Mind Drop” is a collapsing of the interior-exterior valence,
while the Dzogchen view of Unbounded Wholeness is a collapsing of the one-many
valence, where ultimate View and relative view are not two …

KW:

…but only an ever-present awareness that is one with all manifestation—that there comes
a deep and ultimate understanding of the relation of subject and object—or so claim the
great nondual wisdom traditions. That is aspect #3b of the mind-body problem and its
solution according to the nondual traditions; and I believe that that is the fourth aspect of
the mind-body problem that very much needs to be included in any integral approach.
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Appendix D:
Wilber, Whitehead and the Postmodern Condition
In addition to incorporating Whiteheadian process theory into his more recent writings and
thought, Ken Wilber has also made important critiques on the inability of Whitehead’s process
philosophy to incorporate the postmodern emphasis on intersubjective components of
subjectivity. In an appendix to his online article Do Critics Misrepresent My Position 1 Wilber
describes his criticism of Whitehead as “true but partial” and writes of his own thinking as “the
move from an incomplete dialogical view to an integral/quadratic formulation,” as follows:
As usual, I am not saying that is wrong; I am suggesting it is very partial. The more I
studied the positive aspects of postmodernism, the more I became convinced that in
addition to the immediate and monological apprehension of an object by a subject, there
were types of knowing and experiencing that, although never leaving a grounding in
immediate experience, were so complex and sophisticated—and involved background
cultural contexts that never entered awareness as an object that was once subject—that we
needed to supplement immediate empirical knowing (or even immediate conceptual
knowing) with interpretive, dialogical, paradoxical, ambiguous, intersubjective awareness,
an intersubjectivity that is not just a result of the interaction between a prehending subject
and other prehending subjects, but rather forms the priorly existing space or field in which
both subject and object arise, after which, the subject then prehends the object in
Whiteheadian process terms.
The Process Model takes up Brown’s microgenetic theory of cognition, arguably the greatest
application of Whiteheadian process philosophy to date, and extends his model so that the
cognition occasion includes the establishment of the intersubjective domain prior to the
unification of the subject qua subject as the imputation of a central agentic self in a self-system.
The subjective self arises from an operation of unification after a series of operations
progressively exteriorizing from an aspectless core. The entirety of the self-system process can
be seen as a dynamic whole undergoing four undulating phases involving agency, 1) emergence,
2) withdrawal, 3) projection, 4) unification. A primary agentic drive emerges (1) and then begins
to withdraw (2) through a process of layering internal-external relations such as affect, image,
(object)body and (object)world; after which there is a projection (3) of primary agency into other
world-occasioning bodies, constituting the intersubjective domain; only after which there is a
primary unification (4) or in eastern terms “imputation” of a subjective self.
Wilber goes on to say, of the limitations of a process approach:
I am not saying that you can't take a Whiteheadian approach and stretch it to cover strong
intersubjectivity; I am saying that it is better to start with intersubjectivity and derive
Whiteheadian process as a limited subset of that prior field. In other words, instead of
starting with the paradigm of "I see the rock"—which is the apprehension of a Right-Hand
object by a Left-Hand subject—let us start with a quadratic formulation—which means
1
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that not just subjects and objects (or interiors and exteriors) go all the way down, but all
four quadrants go all the way down.
While it is true as Wilber states, that both a strong process approach like Whitehead’s and an
approach that starts with quadrants or domains can derive the intersubjective, Wilber’s own
statement emphasizes the primacy of a structural view (“let us start with a quadratic formation”)
not a process view. However, his argument as laid out above, does not pertain to the Process
Model. His argument is that Whitehead’s process view starts with “I see the rock,” or with an UL
perspective. To the extent that Wilber’s interpretation of Whitehead’s starting point is fair (and
there is an entire dissertation in this one remark), then his critique of a monological starting point
is true. It is monological to benchmark any one domain in deriving a theory that attempts to
contextualize all of consciousness. However, it would be a mistake to make the same assumption
about the Process Model. The Process Model doesn’t start in the UL or the UR or the LL or the
LR—it starts out at a deeper, lower, more fundamental level than the quadratic framework—in
the depth and dynamics of a process view.
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