CHAPTER 18
Personality Sciences

Janet K. Ruffing

The study of Christian spirituality is rapidly developing as an interdisciplinary field
According to Sandra Schneiders, “it seeks to understand [Christian experience| as t
actually occurs, asit actually transforms its subject toward fullness of life in Christ ;;'lt
is. tQ‘N'al‘d sell-transcending life-integration within the Christian community ()J: l"ail'};l"
(1993: 3). As such, Christian spirituality is studied within the horizon of mcaning ahd
practice created by its specifically Christian content and conlext. Its interdisciplinar
?;‘l_rtners will ordinarily include the history ol Christian spirituality, Scripture as itij
lotll?clali()nal source, and the particular history and theological emp'hn:-:u's of Hp(ccilic
Chrlstieln traditions. The particular aspect of spirituality, a given issue or p'roblcﬁ é(m-
stituting a scholar's inquiry, will dictate whiclh additional di;('ip]ines the researcher will
bring to hear on the particular problem. ) .
Because of the intrinsic inter-relationships between spirituality and psychology —
both fields concentrating on human interiorily and ils patterns of del"orm';[hi;m
development, integration, and its relationship to the sacred — this particula; dii’l-'
logue has moved [rom hostility to rivalry, (o mutual cooperation, and Lo mutual
respect. In many schools of psychology today, the significance r;f Qpiriltualilv '(ﬁ
one aspect ol the elient's worldview and its impnrtam‘Lc in cont.ribu[ilng to p()%‘uiti':ft;
or negative therapeutic outcomes have made spiriluality a major C(;11Ll0111 )(;I"H'
research topic. The current interest lrom (he perspective OI psychology ‘is S0 iiuv:}s‘i
that psychology may well become the authoritative discipline in the stljdy Of\ s i[’iill';l;
iiy on the basis of the sheer quantity ol studies and practitioners who aréprapi(;ly
?ncnrpurating spirituality into their research angd therapeutic work. The vast major-
ity ol these researchers and therapists embrace generalized definitions ka 5 i[ri}lu-—
;113/ that asl;sulr-nc the indlcpc‘ndcnce of spirituality [rom religious Lf()Ii]lﬂ_llI'liE("ﬁ' ol
alln, an eclectic approach to spiritual dractices e dasizing Easler tat
and [requently a markedly privatized ncc(funt of ;p;?if;!:l‘ilf’;‘;r:;a Ej;t‘;;r;qm:d‘ t f}l-]rm']
detached from commitments to actions of love, compassion orjustic:c; in (}:ul::(-)‘h‘”":
society. I N

Scholars specifically interested in the study of Christian spirituality will need to he
alert Lo these subitle biases and correct lor the way in which Christianity historically
specifics spiritual lile vis-d-vis the triune God revealed in Jesus and the ongoing parlici-
pation in the paschal mystery in actual communities of laith in and through the gift
of the Spiril. This kind of dialogue implies the need to incorporate mutually critieal
correlations in the use ol the personality sciences in the study of Christian spirituality.
Despite the need lor a critical reading ol psychological resources. the explosion of
research in the past llteen years provides a rich starting-point for this dialogue. Spe-
cific contributions [rom psychology include: the development of psychoanalylic theory
that is apprecialive ol spirituality as well as critical ol its pathological uses, develop-
mental psychology, cognitive psychology, gender diflerences, understanding of the
neurological and physical benelits of meditation practices, the development of qualita-
Live research methods, and a variety ol psvchometric scales measuring some aspecis of
spirituality. as well as a rich source of polential correlations between spiritual practices
and physical and psychological wellbeing in health-related research. There is also a host
of individual topics, such as consciousness studies, transition lheory, sexual issues.
therapeutic modalities, forgiveness, and trauma, among other possibilities.

Problems of Definition

Frequently, various psychologies understand spiritualily in ways that may be subtly or
dramatically at variance with a Christian perspective. Ewert Cousins developed this
definition of spirituality for the Crossroad “World Spirituality” series:

that inner dimension of the person called by certain traditions "the spirit.” This spiritual
core is the deepest center ol the person. 1L is here that the person is open Lo Lhe (ranscen-
dent dimension: it is here thal the person experiences ultimate reality. The series explores
the discovery ol this core, the dynamics of ils developmenl, and its journey to the altimate
aoal. It deals with prayer, spiritual direction, the various mlzlps ol the spiritual journey, and
the methods of advancement in the spiritual ascent. (Cousins 1985: xiii)

My own delinition [urther specilies Cousins: Christian spirituality is our way ol being,
the wav we live our lives as a consequence of our experience of God in Jesus, It is how
we respond Lo the “Holy” and how we express the implications of that experience in
our relationship with ourselves, with others, with society, with the creation. It is a
dynamic love relationship. responsive to the ultimate loving source of our being who
desires for us [ullness of life. [t includes our reciprocation ol that love by our being
loving, caring, justice-making inhabitants ol our world, appreciators ol this beauty
and lile.

The assumptions in these delinitions from a theological perspective include the
reality of God and the reality ol spirit in the human person that has the graced cap-
acily to move toward sell-transcendence. Relationship to transcendence imbues life
with profound meaning both as beliel and as relational experience. Christian tradition
offers a horizon ol meaning, a community of believers, a way of life, a history ol this




spiritual quest, and practical means to achieve il. [L includes not only a privalized realm
ol personal religious experiencing, but also aclual commitment Lo love of neighbor js
a criterion ol our love for God whom we do not see. lmplied in these definitions is that
this dimension of human life unfolds over time and admits of development.
Depending on the particular psychological theory employed, psychologists often
define spirituality functionally as comprising beliefs and values as its meaning-making
function and spiritual experiences as its experiential component. Typically, religious
practices such as church attendance or alfiliation, reading/siudy, medilation and
prayer constitute behavioral dimensions. Less obvious in the psychological delinitions
are commitment to spiritual practice, a relational context for mystical experience, and
criteria for recognized behaviors and attitudes that show continuity between religions
experience, worship in a committed faith community, and activities in the world.

Psychoanalytic Theories

Psychoanalytic theory began as hostile to religion/spirituality, framed by Freud as an
“Illusion” that people wouild eventually outgrow. Akhtar and Parens summarize lwo of
his points on the origins of religious beliel: *1. Religious beliels derived [rom the child’s
earliest experiences of helplessness, which is continued in the adult. 2. ‘Religion is com-
parable to a childhood neurosis’ and Freud wondered if ‘mankind [can| surmount this
... meurosis’ " {2001: 5). Nevertheless, Frend's discovery ol the unconscious, of uncon-
scious conflicts within the psyche and their crigins in very early childbood experiences,
ol the phenomena of transference and counter-translerence, and ol methods ol access
to the unconscious through dreams, everyday slips ¢f the longue, and the Lherapeutic
process ol [ree associalion have all become part of our understanding of the human.
From the perspective of Christian spirituality, Frend's reductionism of religion exclu-
sively to neurosis or pathology must be rejected, although pathological manilestations
of spiritnality or religious practice can ceriainly be recognized through his theories.
Freud's drive theory based on the instincts of sex and aggression within a sell-
contained, autonomous model of the psyche has undergene the greatest amount of
revision in the psychoanalytic Lradition that developed after him. Freud's emphasis on
psychopathology, while continuing to offer considerable insight into what has gone
wrong in individual psychic life, was amplified into theories ol the psyche accounting
for normal growth and development. The ego psychology of Erik Frikson, Margaret
Mahler, Anna Freud, and Heinz Hartman might be placed in this calegory. Mahler's
work detailing the singular importance of the mother in normal development modilies
Freud's placing the need for protection and dependence on the lather, suggesting that
God-representations and Freud's “oceanic experience” are more accuralely rooted in
the maternal. She [urther developed the idea that dependence is not restricted o child-
hood experience and that adults continue to be dependent as adults, not necessarily in
a regressed form. Akhtar and Parens build on this insight to assert that “religious belief
can be a fulillment of some people’s adult dependency needs” (2001: 10). Erikson's
“basic trust” established in the maternal maltrix also suggests a non-pathological basis
for faith, and his developmental schema, which extends through the life-cycle with

characteristic tasks and virtues [or each st
ihe study of Christian spirituality. Feminist
epormative” schema and requires correction
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age. has been a frequent dialogue partner for
critique points out the male bias of this
[or female development over the life-cycle.
Object relations theory and self-psychology offer rich and .con.lplex potssibililif:s for
Christian spirituality. Theorists such as Winnicotl, Milner, Stern,

“chell, Kernburg, Bowlby, and. more recently, a number of feminist pS}TC]lOlOgIStS
i : Massachusetts, have been part of a paradigm shift in psycho-

4t the Stone Center in ! i —ou : omiri .
tlnoll\;qiq According to Stephen Mitchell (1988: 17): “mind has been redefined from a
andlysls. L

sel ol prcdclerminud structures emerging from inside an indi.vidual n.rgm?isn;l.lo %ran?'.—l
"c]CL'l(}ﬂill patterns ard internal structares derived from gn mtcracl.wc: \IIWU,PCLT.O“:}_
field.” Mitchell describes contributions [rom these thc.onsts along 1.h.] e ‘nld::n m;;
discoveries that humans are relational by design, by intent. and by implication.

summuarizes the complexity of this relational matrix:

aling and field regulating. We are concerned
with both the creation and maintenance of a relatively stable, cuhcrcm scnsc‘(.lf sell out
ol the continual ebb and How of perception, and alfect, a1.1d the crc.anon al-W(jl.lﬂﬂ‘lrltC:lﬂlI:l(\Ci
of dependable. sustaining connections with others. both 1.n 'd(,‘lL.lE-\IIly and.d.s mLf.rn]a p'n.;d
ences. The dialectic between sell-definition and cunnccn()r.l with others is Com[') cxH( 5
intricale, wiih one or the other sometimes being more prmmner'lr.. Sclf—rcguladt?\.'y C-T:L e;h
regulalory processes sometimnes enhance cach other and sometimes are at odds witil
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other, orming the basis for powerful conilicts. The intrapsychic and the inter per.som a e
yg realms, each wilh its own set of processes, mechanisms. an

human beings are simultancously sell regul

continually interpenetratin
concerns. (Mitcbell 1988: 35)

Heinz Kohut's sell-psychology emphasizes carly “narcissistvic"' fL\‘.“I‘]CtiO.rl.S ofﬂthc. pare?t .5;
admiring “mirroring” ol the child's perfection and the child's ldeuhzm‘g} H‘u:s pcrlcc.
parent. He saw that the sense of sell as stable and \f‘ahml.)lc grows out .Ul these tviog ;clv
experiences. The scll object provides an empathic function. In Kr‘}hut s theory ( ]
1977), this use of “narcissistic” is developmental rather than a dlfsor‘dcr. - f
D. W, Winnicott (1965, 197 1) built his theory on the basis o.l his Uh‘bel‘\.’dtlons‘{)
mothers with their children. He developed rich theories of thtt‘es:c mu.eractlor.ls. descri 1-
ing lunctions among them, such as “lacilitating environment, ™’ holding enwro:;}ment,
"t[’ansitional objects,” and “transitional phenomena.” The “gt.)ud-enough_ mot crl pro;
vides an environment in which the child's needs are sufhmcnfly mel in an (‘1 n;,]nﬁ
invisible way so that the child feels a “subjective omnipotcnlce. Gr.aduzllly. t}]L, C. i i]
becomes aware of her as a presence. and can both internulwg z.m 1mag_e U{‘I?Lrbdud
maintain symbolically a connection with her through a “'tra.nmtlonal c?b]ect blm tliae
with her presence, even when she is physically absent. Winnicott alS('J Lal.k? al 0\; X
space between the child and its mother. This space in betwecrq thle sell and d\H’ 0 :F;]:m
(the actual mother) provides the psychic space for their mlcractz.on,.u bu ween Iil 2=
which sell and other can be differentiated and discovered. ln*WmmcoLt S thcm}r: t 11%
“space between” grounds the capacily o be alone, which hr.st nccd.s Lq hﬂpi);[éj‘;
the presence of another and is also the space In which pl.ay uniolds {Wmmcfotl ) livi\:
Winnicott generalizes this transitional kind of experiencing to the realms of creativily

and culture in adult life.
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William W. Meissner and Michael Eigen both recognized the potential for religious
or mystical interpretations of transitional phenomena. Meissner (1987} applied this

term 1o [aith. God-representalions, symbols, and prayer. Figen (1998) not only incor-
porales these transitional phenomena into his understandings ol the mystical. bul aisg
adopts the sacred “incommunicado core of the self” and the necessary "unintegration”
that allows new experiences to emerge and losters a reworking of the sense of sell,
Akhtar and Parens {(2001: 7) add (o the possibilities lor the relationship of “transilional
phenomena” to religious experience:

Transitional space, Winnicott suggests, is where the feeling of oneness and vagueness ex-
perienced while being nurtured by mother resides, It is experien as a contluence of
reality and unreality but such matters do not form its content. It is the psychic area where
imagination is born and paradox reigus supreme. Transitional object is
sentative ol the experience of heing nurlured by mother, whereas the transitional phenom-
enont is an allective-perceplual psychic siate that 1s transportable into selective experiences.
The transitional objecl can be heid, cuddied, sucked on, thrown into a corner. subjected to
abusez, The transitional phenomenon is not contained in a concrete structure
held or discarded. 1t is subjective

L CONCIELE repre-

s it cannot be
v experienced, enjoved, and neither questioned nor not
questionad [ur ils verity. Religions feelings and beliel’ seem to lie in this realm.

Jones (1991) describes how “In prayer there really is no ‘object’ that the believer
manipulates but rather a psychological ‘space’ or state of conscionsness which s/he
enters. From a religious standpoint that may be the most significant referent of the term
‘transitional’ " {1991 126).

Object relations theories and sell-psychology olfer great potential lor elucidating the
selffother relationship that unlolds over time in Christian laith and mystical experience.
Prayer can be understood as enlering into a state of consciousness that promuotes this
mutual influence and discovery of two subjectivilies. It can be seen as moye (han an
exervise in projection but something much richer in the interplay between two others.
These theories also suggest models for understanding the positive psychological growth
and development ol the self as a resull of encounter with God in prayer, as well as the
likely translormation ol both self-objects and God-representations (Frohlich 199 3;
Gillespie 1995). A relational theory ol psychological development is more congruent
with Christian spirituality's belief in a God who sell-reveals and relates. These theories
might also suggest compassionate ways ol understanding what might have gone wrong
in an individual's development that makes it psychologically impossible or unlikely to
achieve religious ideals such as a capacily for agapic love.

God-representations

Ana-Maria Rizzuto (1979) pioneered the psychoanalytic stndy of God-representalions,
or images of God. in her client population as well as in research with other subjects.
Her approach as an analyst to this phenomenon is carclully intrapsychic. In other
words, therapists need (o explore with a high degree of sophistication the clicnt's

o rioe experience ol God. Rizzalo {2001) notes the way in which most. peop‘le‘ in
Sllblt’ql"t (:XL . form an uncoenscious and [requently conscious representalion of (God
s u‘l'l’l?lr%lsllor(v object relations, narcissistic balance, and delensive structures
i l'hwl I Lr n‘i'm:l L\;ith therapeutically. She asserts that therapists neecd to cxp\(lsrc
T 1(') jC-“'( \' and .Lhcir cources as they would any other psychic content. bhc.
e rc?msfl?l\tiuiziz:piﬂls should refrain from theological assertions or rejections ol
aims thi apists shou ;

o W God, which she says lie outside the realm of cmpitical worss 8he
¢ 10, Hy s

» pxislence . = : : P anal God” thal may
thl icts her consideration to the formation of whalt she calls @ pcr:»(nm“L, ) Lq rd?

wiricts he : L - ey e e AR Tt
“ reat or little resemblance Lo the images of God pres nted within Lr i

I 2ree v . 3 SN B el od devel-
bltt :l -adition. She describes \Af;l‘}g'lll\,\rlll(‘h this internal repre x..umlm ;l‘ S
i '; 1. = r time. Finally, she offers accounts of helpful and harm l: ¢ z ;

. and changes over Hime. \ e B R e
S (Tl hip :\li h their personal God. “The help or lack of it coming [I"l;lﬂ \Llnu als
e i i . marticular personat God ana the con-

i {ween a particular pe
; o1 . relational dynamics betwe [ : —
epends on the relat ! X e cerstosak
. ption of onesell in relation to Cod” (2001: 23). These God-re p;lt.:.gn.t iripee
; . : fiey iar 4 ey €Xe
2 tal images but Rizzilo has also discovered that they are usually I'l(lJ P 3 o

AT O] gis, ’ . ) Ather, these repre
i | images. When they are. it is often seriously pathological. Rat 1uﬁ ese L

i oy I e i jenificani adulils,
pdl: tions are “collages of sionificant aspects of primary object, signilice g
- i =, aunts and uncles and at times siblings and religious figu l.R;Zq) i
(grandparents. i ; d ut g L s A o (bt e

minaful reat or imagined libidinal 1i¢s ¥ ; 2
e T s tad obiec ropes modifica-
B s of development. God, as an internally represented of |u(,rt_ nLr:rh ¢
course el 1 18 3 . i d : e
" experience encounters v
Y SHMLE, e I 4 DETSON's eXperic nces an . )
(jons as the resull of ape : ; O s
¢t Jievers eneage in a lifelong process © g
Rizzuto also finds that believers engage in a fl . i}l.zl e s
(heir personal God in relation to the teachings ol thelr tre . Sy
e [ 5 Z A d ) b Aot vents ;
m?‘ 1 tlf() iranscends this personal representation, and in relation Ln.c e
a God W dali: " ERTTT ey \spONSIVE iinag
l hallenge their representations. She linds thal a positive, lov 1111g‘ r,,Lv:P D s
- e i : i This God is “alway
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comlort and hope that € - 5 bt n
: the parents. However, Rizzuto concludes that God-represents 5
cate g . i SEC v and destructive. It depends on the

i - help the person of he exceedingly perseculory dnd di e
o, i i enn relates to God in prayer, as well®
God-representation through which the person I« Jales to (Jotm p rtt},of t;le o i

. ations may o€ pd arns ;
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erson’s unconscious dy1 : : b puth o B s
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may be a resis A ¥ 5 i i

3s'n' hich these Cod-representations offer clues into a client’s psyc lé) v ;hdogu“ﬂ

wely W B . . . l o ; ; = i I

l'E 5 may “acquire 4 NCwW mode ol believing that is devoid ol its old psy
client
burdens” (2001: 46). ke T el g

Elsewhere Rizzuto carelully states that [or this benelit to be atle

il is indispensable that the analyst never ik --wl I mmum;ml.[lutgh.w(ir:ifa?:,.,,ll.ﬁ_r:.r:;
Technically, such pronouncemerl disrupls the working Lhrm.]ii-f,\nc:b lh;[:h.e unaly_:ll]_”._,l.l._
tation of God and of personal beliel, 1t also conveys Lo the p'c\ la ..l;nms e
God Tor sure, and has the right to demand ‘thm the analy s.Lm .bj i IhL..  ent 3
[ the analyst. This goes against the aim of treatment, w hlcl'? l.s. o help B e
i‘l\'l\l:ll"l] autonomy ;nd internal freedom. It is not Lo responsibility of the analy:
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the patient find the “frue” God and religion. His responsibilily is Lo help the patienl to

lind God and religion in ithe context of his past life hislory and presenl circumstances.
(1996: 429)

Rizznto suggests that this type of analylic work is very diflicull lor therapists
who have not explored their own development and translormation of their God-
representations.

In addition to this psvchoanalytic resecarch and reflection on clinical experience,
Joseph Ciarrocchi (2000) reports that extensive empirical studies ol people's percep-
tions of God have been done al Loyola College in Maryland. Pointing to a growing
body ol data that requires [urther exploration to discover the inter-relationships of
various lactors, he calls [or theologians (and I would add those who study Christian

spirituality) to take these findings seriously, critically incorporating them into their own
work.

Cognitive Theorists

One of the most common definitions of spirituality in the psychological literature is “the
sense ol meaning and purpose in life." Developmental psychologists, beginning with
Piagel’s account of cognitive development, have creafed a variety of stage theories of
development. These are primarily ways ol describing the ability to increase cognitive
complexity as one progresses through the stages. In relation to spirituality, this means
that the worldview and meaning-making approaches of people in each stage of devel-
opment are distinclive ways of viewing multiple aspects ol reality within a compre-
hensive worldview. Stage theories assume that the stages are sequential, with each
requiring the achievement ol the preceding stage and including it. Typically. stage
change, which is not necessarily achieved by all beyond a conventional level, is [acili-
tated by “pacers” (some kind of challenge that promotes change) combined with an
adequate “holding environment” that provides a context {or a person undergoing stage
change to experience both conlirmaltion and challenge. Ordinarily, persons within a
particular stage cannot abstractly recognize the worldview in which they are currently
embedded until they progress (o the next stage.

Lawrence Kohlberg explored stages of moral development by exploring children’s
moval reasoning. His colleague and cellaborator Carol Gilligan challenged the gender
bias ol his theory and described a relational ethic ol care as more typical ol women
than Kohlberg's ethic of rules. James Fowler applied the general stage theory to (aith
development. Robert Kegan (1982, 1994) developed yet another model of cognitive
development, giving a progressive account of what constitutes the “sell” and what con-
stitutes the "other.” noting the allective process of losing the sell one knows and recon-
stituling a new self. Blizabeth Liebert (1992) adopted Kegan's account ol process and
combined it with Jane Loevinger's (1976) account of ego development based on studies
of women. More recently, Fredric Hudson (1999) has proposed a more complex and
socially integrated theory of adult development in his theory ol self-renewing adult-
hood. Hudson focuses on life mission as the core around which each new lile-chapter

m—

i¢ organized. Fhis makes a core sense of meaning the point ol stability around which
S : ‘ : - B " al-3 ¥ 2 5

: ther changes ol the self Tevolve. Both Liebert and Joann Wolski (,o.n.n (l()h.9) }1.(1\;6
Oh(;wn the applicability of these {heories to spiritnal development. spiritual direction,
8 € )

and pastoral counseling,

Analytic and Transpersonal Psychology

pyen in Freud's own lifetime. Carl Jung broke with him over his (‘YC[IL.IS.iVCl}" QCXZ?L[::T\:
pretations of libidinal theory and I‘C](.:L‘tcd his ll]i.("['pl :'td;.mI] ‘nl rf 1131:: :rs {:bido ﬁ:()m
distortion ol individual libido. Jung in 1912 broadﬂencc tlu m'm ]E,, e
sexual need and sexual desire to “passionale ‘dcw:c {Halligan and S‘.m‘d{ » L/_ gl 0%
;;Ollghl (o include all dimensions of psychic lile z|-.1‘ ‘.rnpquant. 9{;d}p0f|l‘-bl(i lchl1 LI;:I}HLU;h
logical healing could occur through a S[)ll"‘ltllﬂl du"{iensmn Whl( 1 he duiuss‘( R
dreams and myths. Analytic psychology in.cu.scd its attenlion mc_pre OI{: Esie‘wd :uw '
developments that tend to take place at midlife or lat.cr. and that Jung te Lhc mem.{_
essentially spiritual issues — questions related to mcam.ng and npcnnc?s [0] e
scious and its collective archetvpes, including the nummous. nrchclrypr_z (; L he se .nb()i
inherent openness to admit spiritual experience ipm analysis thr()l:l‘:!-,h L.Il-efnn',zf:.mm;
and experiences of the “numinous” made ana‘,ytL.c r_‘sychology‘a ndturd'de)[.]‘{)le f?]m“‘
partner [or st udies in Christian spirituality. jung himsell wrotle lrom C(ll:l_S]d(,I;l (qible
iarity with varions mystical traditions, and although .the way hel pos.lLe .t‘ er.c.)? 2
cxis[encc of God or Spirit remained conceptually nm}nguuus in his scTc.ntlhl(': hél 11:1;5\1
this conceptual lack of clarity became an intensive object of [t.)cu s‘zul.d slhn?ur(u‘cmlr)lil h
studies relating the compatibility of this theoretical Fr'c.unc wnh.(,hrls.uu’uu\}. ,I\ h U.,'gz, 1
[eminist scholars have consistently critiqued the putflzp‘chzll bias w uthm) t 1-.“.J;111:[1.di
svstern, his model of the unconscious and the psyche’s journey through individuation
c.“untmnes to altract scholarly and practical interest. ' L il
As a psychologist, Jung tries 10 describe the intt.'ap.synjlnc process ol re almbd UOHCC_
tiple aspects ol psychic life through conscious 'zlel‘lhll'dll()ll of the pcrqonal ar:l VL, it
Live arctietypes activated uniquely in cach person's psycho_.ﬂh- p]l‘llﬂrrl‘[}{ ‘(.1551 .‘ (1r1 .(h%u.
of analytic psychology is its neglect ol instinctual and rcllallonal life. ‘l l:lstllzrlfrl]::{\lfcmc
exploration can tend to hecome increasingly ‘ralc’!lcmuulmca.l and abstracte Lijih CS;
and maintain the analysand’s focus on the products of his/her ownlco‘nbuoﬁfllsu 1d
within his/herself rather than an actual relatedness to others anq actl\nt.y m‘ t}.h, vvorh
that revolves around the progressive iransformation ol the sell in rolzlll()mhlft{ t(; t :l
reality ol Godhead. For some, Jungian psvchology functumall)i bccume a gr}:lsl ILC\( 3:1"-
of spirituality. Never theless. analytic psychology opened the u.l‘y [%).r .r'ndny ”. - _angs
ations of Christian symbols, rituals, and images (hat shape Christian consclousnes
and organize psychic energy in particular (}ircclions. . - o
Roberto Assajoli (1971). one ol Jung's followers, dcvcloped this s?/m 0 Ki asic \I‘_hiq
apalytic psychology in quite practical ways through his sysi u.-|.n OF pﬁ_v(,ll_osy-’rft llemcn e
school of transpersonal psychology developed nmihosls of dlsclrmunatm% ‘1c ?’\tt -
disintegrating and integrating potential of working directly with symbolic material as

i i é 1e UNConsci = 0 emerge
it emerges Irom the middle-unconscious. that part ol the unconscions ready | 5L
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Into consciousness. These metheds
center of consciousne

.

i nm(;z;;iutgfcil?r’qucs presuppose n.highcr transpersong]
contents ol the unconscious. Using we‘lkinitigiigz:;i E%O A W]t:j e
S 5 . ; s HHHRCTY guidance, therapeutic interven.
ik en(_:s;lr(;(t);-rii% Li?%l:ic fmv'ulh 111-[cgrell{';‘. around this transpersonal cen L(:itil:y
s Tmmrur.nlil .(’%rrltlvc Images ;m(? n%odifyiug them with alternative
i A an : 11_1. o a new sylnthesns. This approach (o svmbols and
gdnize, express, or dissipate psychic energy is particnlarly helpf :
lptul for under.

standing an ing these ithi
A lrg, and I;uriurmg these processes within Imaginative prayer or as thev appeari
sionary mystical states. This o~ ; s
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kind ol personality development nceded in order Lo suslain inlense states ol con-
sciousness or sensory deprivation withoutl temporary or permanent psychic disinte-
gration and to begin 1o ditlerentiate when both mystical and psychotic [ealures were
simullaneously present (Lukofl 1985). The ability to recognize that mystical experience
may occur in some people without pathological symptoms once the mystical interlude
has ended validaies long-held assumptions within the Christian mystical tradition. Rec-
pgnizing the simultancous presence ol pathological symptoms and mystical experience
enables researchers to identify palhological symptoms within the life histories of some
mystics (Agosin 1992), Transpersonal psychology frequently atiempts to demonstrate
thal it is possible to contact a deeper source ol wisdom or guidance within than is
available through surlace levels of personality, and that this is helplul to psychological
growth. Further. fostering conscious alignment of personal will and desires with
spiritual impulses is a positive life value (Cortright 1997).

As transpersonal psyvchology has developed, iU is now giving more atfention to
spirituality and ordinary life. as well as o experiences of suflering, pain, and abuse.
The transpersonal psychologists have contributed to a more general shift in clinical
work toward respect [or spirituality and a variety of therapeutic approaches that
work with wounds [rom early development without denigrating the transpersonal
dimensions of human lile. Mevertheless, there remain within the psychological litera-
ture, even the transpersonal work, explanalory systems that conceptualize the
“{ranspersonal” as some part ol the unconscious, some aspect ol human experience,
some aspect of psychological experience that falls short ol the complex interpersonal
relationship with God, a divine Other, not identified with the sell but certainly
experienced as allecting the sell. 1i appears as il soul/spirit has so thoroughly collapsed
into psyche that there is little conceptual room lelt for the mysterious and unaccount-
able spiritual effects of this relationship, which, according to Christian mystics, olten
takes place benealh psychological awareness, but nevertheless brings about trans-
[ormaltions in both the divine~human relational life and the Christian’s day-to-day
experience.

Most of the literature in transpersonal psychology is focused on non-dualisiic
Hastern [orms of religion or spiritual practice. Many of the “maps” ol consciousness,
such as Ken Wilber's spectrum of consciousness and other theories, tend Lo lorce the
more theistic, inter-relational forms ol religious experience into this overarching frame-
work. Wilber has attempted to delineate various levels ol consciousness, cach allecting
personal growth, largely in a Buddhist ramework (1981). Wilber altlempts to relate
pPsychotherapy to personal growth bv showing which levels of personal reality are
addressed by specific therapeutic approaches. His map ol consciousness does not
necessarily correspond (o the progression of Christian spiritual life. For Wilber, psy-
chological work precedes spiritual development.

Wilber is a creative and original thinker who is currently attempting to form a unified
theory that can join science and spirit, but he frequently fails to correct his earlier con-
Structions on Lhe basis of more recent understandings (1999). His model contributes
the basic insight that psychological therapies of various kinds can only address certain
layers of the psyche. (Early wounds require a psychoanalytic approach, and so on.) His
model of psychological growth preceding spiritual growth, which has been taken up by
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quately account lor carlier spiritual awakening and development prior to the mid-life
experience, nor does he really suggest what happens spiritually or psychologically after
mid-life. il both passive purificalions are mid-life phenomena.

Transcendence

Of singular importance for the study ol Christinn spirituality is the goal ol human
development, regardless of the particular school or theorist scholars work with. As
Walter Conn puis it, "Can psychological ideals of sell-realization, sell-fullillment, and
sell-actualization be reconciled with traditional Christian ideals of self-denial, sell-
surrender, and sell-sacrifice?” (1998 35). Conn alfirms that sell-realization can be
understood as compatible with Christianity il it refers to the fullillment of our true
selves, so that self-denial is understood as the “rejection ol any interest, desire, or wish
ol the sell that interferes with the realization ol our true selves.” The sell realizes its
authentic being in its drive [or meaning, truth. value, and love, and rejects sell-centered
striving for happiness. Authentic sell-realization results [rom a movement bevond
onesell in an effort to bring about the good of others. This can even mean losing one's
life in the service of love ol another. He concludes his inlroductory (reatment ol
iranscendence with this summary: “Every achievement ol creative understanding,
realistic judgment, responsible decision, and generous love is an instance of sell-
transcendence. Such cognitive, moral, and alfective sell-transcendence to which the
gospel calls us in service ol the neighbor — and nothing less — is the criterion of authen-
tic self-realization” (1998: 36).

This movement toward self-transcendence is a repeated spiral of response within a
relational matrix. It requires freedom of spirit and of choice-full commitment, so it
cannot be coerced. Various psychological understandings of lack of [reedom resulting
from wounds in the past, visions of life that are inadequate to account for the com-
plexity and ambiguity ol graced human existence, an exclusive focus on sell apart from
the entire interpersonal context of relationship - all of these can impede the process of
self-transcendence. To what shall we commit ourselves in love? Psychological under-
standings ol the sell and the goal of human development need to be critiqued and
appropriated in such a way that they are compatible with this central goal ol Christian

spiritual life.

The Development of Empirical Measures of Spirituality

A major impetus to the development ol reliable measures of spirituality during the past
decade emerged from interests in linding relationships between religiosity/spirituality
and health {Larson 1993; Matthew et al. 1993; Matthew and Larson 1995; Malthew
and Saunders 1997). Barly studies on meditation documented some of the physiologi-
cal effects ol primarily Eastern meditation practice. A recent review of the current state
of the question, now using MRI and other brain scan technelogy. offers greater



possibility for more significant lindings and points to further research. The primary
measure ol spiritualily within Judeo-Christian traditions has been church attendance,
which potentially conflates multiple variables related to church alliliation, such ag
intensity of religiosity, social [actors, worship styles, personal prayer practices, values,
and beliefs. The mieditation studies tend to neglect Judeo-Christian prayer practices and
focus on 7en, yoga, and (ranscendental meditation (Sceman et al, 2003). There are
fruitful research opportunities here that will require scholars in Christian spirituality
to build on the existing measures and assessment tools to lurther refine them concep-
tually and to work with psychologists toward greater context specification,

Hill and Hood (1999) reviewed 125 measures of religion and spirituality, which they
placed in seventeen different categories. These included, lor example: beliels, attitudes,
religious orientation, [aith development, fundamentalism, attitudes toward death. con-
gregational involvement, and satislaclion (Hill and Pargament, 200 3). The more
specialized Felzer Institute/National Institute on Aging Working Group (1999) devel-
oped a multidimensional measurement of religiousness/spirituality based on lwelve
domains, which could be used by health researchers without much [amiliarity with the
multiple ways in which religion and spirituality lunction in people’s lives. These twelve
domains are: daily spiritual experiences, meaning, values, beliefs, lorgiveness, private
religions practices. religious/spiritual coping, religious support, religious/spiritual
history, commitment, organizational religiousness, and religious preference.

Hill and Pargament identily three conceptual cautions related (o the develop-
ment of these measures as they now exist. They note that the fendency to bilurcate
the meanings of religion and spirituality creates greater polarization than is necessary,
They point cut that spirituality s coming to mean “the personal, subjective side of
religious experience” in contrast Lo religion as identified with “a fixed system of ideas
or ideological commitmenis” (2003: 64). Thus religion is equated with “an instity-
tional, formal, outward, doctringl. authoritarian, inhibiting expression” and spiritual-
ity with “an individual, subjective, emotional. inward, unsystematic, [reeing
expression.” This split creates diflerent measures for institutional and individual
domains. This privatized notion of spirituality neglects the fact that all spiritual expres-
sion takes place in larger social contexts, and that organized [aith traditions are con-
cerned with both public and private domains of experience. This split assumes that
spirituality is generally a positive lactor and religion a negative one. This assumption
may result in overlooking the negative aspects ol spirituality and the positive benefits
of religion. Participants in faith traditions experience spirituality within organized reli-
gious contexts, although not all persons who espouse spiritualilty embrace an organized
religion. Unnecessary duplication of effort could result from this conceptual trend.
instead of the refinement of current measy res of religiosity and spirituality. Religion
and spirituality are distinct but related constructs and need to be delined in ways thal
acknowledge their common orientation to the sacred. The same authors note that the
empirical research developed by psychologists of religion is not well known by health

rescarchers, and that religion other than religious pathology is not well represented in
psychology textbooks,

“evertheless, Hill and Pargament describe advances already made in developing
“spiriluality concepls and measures th atare functionally related to physical and mental
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health” (2003: 66-7). They discuss several of these in sonlm. detail: per(fc_ived cllosenelss
to God: orienting, motivating [orces; religious suppt?rtz religious and Spll‘l'LUE'll 5tr1;.ggl(_a.
They hope for the development ol alternatives to sell—report nlcasures.'mzdsur’cs of re 11‘
giouvs and spiritual "outcomes” rather ‘Lhan U‘f “prediclors ' alf')nc, an lmcas‘uzcls\ .o

religious and spiritual change and transformation. A 1"111“l.h‘cr. <.1rcr’1 lof‘tdel\.rf 03111:,:301;3
longitudinal studies rather than the more populal" cross-benltu‘)nd ‘5 ;:.(lmg -li e
chart development over time. The dcvelopmen.l. ol .lhesc mc(Fburcs tha Lll. (.. bt il.
tual bridges between the study ol Christian spinl.uz‘lllty and this Cl])l’f'(.:ﬂl (;lj’l(i‘)lrl(;crl] ‘url(‘Jh;
of psychologists of religion could open rich areas for morc.mmplc? btufq z:]g,)i;_m“y
implications for further studies and lor more Cfm.lputhLldlah?gue‘ acl ulcc‘ul . [_ d(zed

based information and understandings of ChnsU{an splrllunhty .L.UL'I d )L'I'l.(,‘(;.'lnt] :
How do these lindings require changing assamptions abopt S.n”.l Lu.ahty t.n?e.n.' ]l_n} heo

logical and historical disciplines? How might researchers in ( !.n'lsltan_ S[_)}rmm 1L3c;m—
tribute to the development of measures that are congruent with Christian experience

and practice?

Qualitative Research in the Study of Christian Spirituality

Qualitative research is becoming increasingly popular as a reseath m.ethl(‘)docl(;gj?r ::nz
\:ariely of fields, including psychology, and oflfers new aycnucs‘ of 1r}qu11jy ‘o‘rth trLsclc;n
spirituality as well. Qualitative research is often the starting-point ol prOJCul.s . a rg]“_
with a conceptual development of the focus of study and evcfntually resu.t 1[;] qua 1
tative studies that can [urther test the hypotheses and -ﬁrl%llngs of ic‘i,m_a L‘r-sm.e
inlerview process usually used in qualitative work. Qualitative work 1s_ I’lL‘hﬂlrl“b%log‘er-s-
tive detail and [osters an exploration ol multiple aspects of the sEudy SULbJ_Uk ts' experi-
ence (Miles and Huberman 1984; Moustakas 1990, 1994; Rulling 19)3.; Ar}llderson
1998; Hay 1998). The use of gualitative methodology enables ethnographic, p EILO}T-
enological. and heuristic forms of research that enable the rescam‘hq to go beyon : is
or h(_; own limited perspective yet draw on the researcher’'s empathic Lmdcrrstarndu?]g
and insighl as they emerge in the process of the study. Although th§ rc:su]Ls ob such
studies cio not yield statistically reliable data, they do proclluce new insights a otuht et
broad range of human experiences which may be infusled. with %h‘e sac.re'd. and are thus
an appropriale method of research for scholars in Christian spirituality.

Conclusion

Each approach to the personality sciences presents its own perspectives, insights'.l‘a?c:
limitations. Therapeutic approaches remain limited to human means. ].38.1'1(_ 1c1'd_
interventions can be compared to ascetical means: therapy is a humnn activity Lh;ﬂ
contributes to self-knowledge, repairs psychic wounds, and contributes .to better 1csﬁro
integrity and agency by increasing the client’s [reedom. [t is no lnngcr pObS'lbl(‘i ‘L<‘) ulmlic
stand human personhood in its process of choosing some [orm ol -SLT],[-LI'(]nbL,(.l]L. ei 1
union with the divine, altruistic dedication Lo others, or even minimally the robust
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