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Ab_stract
This narrative study explores the stories and experiences of people who draw on
spirituality'fqr-healing and wellness. Twelve participants in the Lower Mainland of
British Columbia were identified through the purposive sampling of educational and
social networks. In order to qualify for the study, participants self-identified as drawing
on spirituality for healing and wellness énd as having received professional counselling
serVices. Participants identified spirituality as integral to both their expériences of healing
and to tﬁeir experiences of facilitative céunselling. In response to a broad variety of
mental and physical health crises, participants developed a seven step processv of spiritual
exploration and develoﬁme’nt through which they created experiences of healing and
wellness. This process includes: (1) openness, (2)vshifting to a spiritual perspective, (3)
going within, (4) connecting with spirit, (5) clearing, (6) setting a healing intention and
(7) following one’s inner guidance to heéling and wellness. A minority of participanté
experienced counselling-as lacking in spiritual integration and moved onto more
_ spiritually focused practitioners or to other spiritually-based healing moda]ities. The
majority of participants experienced counselling as a spiritual endeavor and identified the
spiritually-infused counselling they experienced as an important part of their process of
healing. Participants described spiritually-infused counselling as centred in the
counsellor’s ability to cénnect to the client on the léVel of soul and to demonsrate their
own holistic development and personal healing in their approach to pracﬁce. This study

demonstrates the importance of considering spirituality as a dimension of counselling

practice.
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Preface

Welcome to a study which investigates how ordinary Vancouverites draw on their.
spirituality for healing and considers the role that counselling plays in that- process. The
next few paragraphs are intended to orient you to the layoﬁt of the thesis you are about to
r.eview.

The following manuscript contains four levels of titles. Each chapter contains
chapter titles that aré in 14 pt. Aupper and lower case script, bolded and centred on the
pége. Major chapter divisions are centred on the page aﬁd Bolded in upper and lower case
script in regular size 12pt font. Section headi.ngs' are in bolded upper and lower case script
and appear on the left hand side of the page. Sub-headings Within a particular section are
indented and bolded in lower case script beginning with a capital and ending with a
period. The thesis is comprised of six éhapters and two appendices in'tofal i'néluding: an
introduction, a literature review, the methédology, results, a reflection on the research

process, a discussion and appendices containing secondary formal and literary analyses

and the documents used to recruit participants and collect data.
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R Chapter Oile-Introduction
Overview |

Spirituality and psychology have always been intertwined in complex ways. |
Shamans, witchés, healers, and priests were the commimity leaders originally charged
with responding to problems we would now d.escribe as psychological. However, when
psychoiogy emerged as an independent enterprise iii tlie later part of the 19" century, the
fledging discipline hooked its wagon to the rising star of science, eschewing its spiritual
and religious. roots in the proceSé. Although the positivisit tradition has dominated the
discipline for the last century, spirituality has always played a role, peirticularly in
counselling psychology. The awareness of counselling as a spiritual as well as an
interpersonal encounter was preserved in the writing of seminal researcheré, theorists,
arid clinicians such as ‘Carl Rogers, Abraham Maslow, and Victor Frankl. A growing
popular interest in spirituality over the last 20 years and novel forms of épiritual practice
have created the opportunity for a reconsideration of thé role of spirituality in the
counselling process.

This thesis airris to contribute to the iecognitibn of the role of spirituality in
counselling practice. Counselling psychology focuses on helping people with a range of
problems in living. These problems cover the.gamut of experiences including mental
health di'sorders, trauma, addiction, illness and\dea_th, family relationships, career
~ transition, maturing through various life-stages and self—éctiializeitioii. Dépending on the
-problem ét hand, a counsellor aims either to*faciiitate healing where there has been injury

or wellness where current challenges call for ongoing development. The recent explosion

~of interest in spirituality in popular culture creates a situation where popular change




outpaces disciplinary development in many _régards. People are increasingly returning to
spiritual approaches to address the problems they face in day to day iife. in this theéis, I
will be turning to pasi and g:ufrent counselling clients to understand how they are using
spiritual approaches to facilitate healing and wellness in their lives; Their experienées
may well serve to guide practitioners in understanding what clients are seeking from
spiritual approaches and how best they might be integrated into counéelling practice.
Definitions of Major Concepts
Spirituality
T:he’major constructs I am considering are spirituality, W¢Ilness and healing. The
construct of spirituality has been a subject of considerable debate in thé literature. In
addition to theﬁ traditional complaiﬁts that spirituality is too “soft” or unscientific a topic
fof serious study (Miller & Thoresen, 2003; Haque, 2001), the popular shift in spiritual
practices and viewpoints represented by the new discourse on spirituality has turned the
field on its head (Sperry & Shafranske, 2005; Zinnbauer et al., '1997).' Prio.r to World War
II, religion was viewed és the broader all encompassing category, and spirituality, when it
was discussed, was conceptualized as a more personal or mystical experience of the
divine experienced within a religious framework (Zinnbauer et al., 1997). The vast
rﬁéjority of scholarship on spirituality within the psychology of religion reflects tﬁis
emphasis on religious variables and ténds to conceptualize religion specifically within a
~Christian framework (Wulff, ;2003').
As popular culture shifted with the counter culture revolution and the birth of a

post-industrial society, spirituality emerged as a vital, lived experience of the divine

posited 'against\a backdrop of religion which was increasingly painted as formal,

institutional, bureaucratic and meaningless (Sutcliffe, 2003). More reéently, spirituélity




has emerged to reflect the larger catch ail category représenting one’s lived experience of
god or spirit whether that exists within or outside of a réligious céntext or tradition
(Sperry & Shafranske, 2005; Sutcliffe, 2003; Zinnbauer et al., 1997). The sub-field of the |
psychology of religion has been slow to respond to the popular shift in understanding. As
a result, a survey of the field reveals a confusing array of definitions of spirituality
representing all three periods and views of spirituality, Aand a plethora of instruments each
measuring a sligh;ly different constructipn of sp.iritualit)./, which promulgates ongoing
conceptual confusion in the area (Zinnbauer et al., 1997).

‘More reéently, researchers have started to return to the field and qualitative
studies that seek to create an empirical basis for understanding spirituality by surveyiﬁg _
popular conceptualiiations have emerged. These studies reflect both an investigation .of
the meaning of spiriiuality within psychology in general and an investigétion of the
meaning of spiritﬁality in relation to specific sub—disciplines such as ofganizational
psYchology. Common themes from these studies suggest that people view religion and
spirituality as over-lapping but distinct concepts and that more peopléidentify with the
term spirituality thén identify with the term religion (Zinhbauer etal., 1997). Popular
definitions of spiritﬁality revolve around a personal, lived experience of spirit whether it
is variousl.y conceived as god, nature, a higher or greater self, or a greaier force in the
world. Themes of transcendence, immanence, love, integrity, forgiveness, peace,
connection, vitality, and felt experience reflect the ali inclusive.and unique nature of each

person’s experience of the spirituality (Freshman; 1999; Mitroff & Denton, 1999;

Zinnbauer et al., 1997).



In defining spirituality for this study, I have chos{en to start with Sutcliffe’s (2003)
definition of spirituality as a “Viviq, vital” personal experiehce of the transcendent, which
mziy be variously conceptualized as a divine being, as nature, as a higher self or greater
force within the self and/or the world, depending on the individual (Sutcliffe, 2003, p.

. 214). Sutcliffe’é‘ definition recognizes and encompasses the uniquelﬂl individual nature
and broad variety of people’s experiences and understandings of spirit, reflecting the
inclusive postmodern framework of the new discourse on spirituality.

In keeping with the empirical literature on the aefinition of spirituality, I will
refine this definition to substitute the word divine for transcendent, encompassing a
cléarer recognition that the divine may be either or both transcendent énd immanent.
Qualitative studies further focus on spirituality in particular as an experience as well as a
set of beliefs, values and behaviours. I will include the concept of spirituality as a lived
- expérience in the proposed definition. I will also include the concept of one’s relationship
to the divine és essential to spirituality because the relational nature of spirituality and
spiritual experience is the other major theme which emerges from qualitative studies.
This theme is visible in the literature’s focus on spirituality as providing a sense of
connection and aé eﬁcompassing love, forgiveness and other relational values,
behaviours, and experiences (Freshman, 1999; Mitroff & Denton, 1999; Zinnbauer et al.,
1997). Thus, the definition of spirituality that will guide this study is that spirituality is
conceptualized as a: vivid, vital and personal, lived experience of the divine and one’-s
relationship to it. This definition is intended to create as broad a framework as possible to

invite diverse traditional and non-traditional experiences of spirituality to emerge in the

study.




Wellness and Healing

There is considerably more clarify and\ agreement around thé emerging concepts
of healing and wellness. As a discipline, psychology teﬁds to reﬁect a focus on the ‘
concepts of coping and development rather than healing or wellness. These con'ceipt's have
emerged largely from the literature on health but are increasingly making their way into
psychology through the inﬂueﬁce of health psychology. Following Prilleltensky &
Prilleltensky (2003), I am relying on the World Health Organization’s (1948, p.100)
definition of health “as a state of complete phys;cal, mental, and social well-being and
not merely the absence of disease or infirmity.” Wellness is ponceptualized‘as including
“psychological and physical health” (Prilleltensky & Prilleltensky, 2003, p. 198), but
ektending Beyohd it. We‘ll.ness not only encompasses the practices required to support
health, but also practices that reach beyond basic .health to further enhance mental,
physical, social, and spiritual resources and exberiences.

In contrast to the traditional constructs of ﬁnding a cure for disease, alleviating
synﬂptoms, or increasing coping that are most often reflected in the medical and
" psychological literature.on health, concepts of wellness and healing at once reflect both
novel and aﬁcient conceptualizations of health that are in keeping with the holistic onvcus
of the new discourse on spirituality. I draw on Jonas and Chez (2004) to define healing
as:

procésscs of recovery, repair, renewal and transformation that increase

' wholént?ss. ...Healing is an emergent procéss of the whole system and may or may
| not involve curing. (p. 172)

Healing is sought when any dimension of health (physical, mental, emotional, social and

spiritual) and subjective well—beiﬁg is-experienced as being comprised. In keeping with a




holistic framework, these definitions reflect an understanding of the integrated role of
mind, body, emotion and spirit in the process and experience of healing rather than being
limited to the concept of mind/body dualism traditionally reflected in Western medicine
and psychology.

These défmitions serve to define and target the central area of investigation while
still creating a broad enough framework to capture divergent experiences on the topic.
Because of the conceptual confusion around the deﬁnition of spirituality in the litérature
and because the new discourse on spirituality suggests that there has been .a shift towards
a novel psychological view and use of spirituality for healing, participants’ |
conceptualizations of all of these major concepts afe also an important part of my
investigation. Thus, investigating participants own understandings of spirituality, healing,

) : ] .
and wellness will be an integral part of answering the stu‘dy’s research questions.

The Rise of Spirit in the Discipline of Psychology

Although integral to the developmént of counselling psychology, spirituality has
been marginalized as a topic in disciplinary research and as a resource or consideration in
profe.ssional practice for the majority of the 20™ century. Religious and spiritual questions
have traditionally been viewed as unscientific topics of study (Faller, 2001; H‘aque,
2001). Little funding or support has been available for researéh in the area, and
consequently, in comparison with other domains, there has been relatively little research

, on spiritual and religious issues in psychqlogy (Faller, 2001; Haque, 2001). Spifituality
has also received .scant recognition as a cénsidération iﬁ teaching or clinical practice. For
example, Faller (2001) riotes.- that very few introd‘ucvtory textbooks even mentioﬁ réligio_n

as a variable in mental health.' The relative absence of spirituality from disciplinary




’ diséussions has largely gone unnoﬁced because psychélogical histbry has traditiohally
been written from the perspective of the dominant positivist paradigm (Leahy, 2000).
Within the clinical sphere, the ascendance of t.he psychodynamic model of

L praétice in the early 20" century fostered a general disregard and suspicion of religion
and spirituality (Argyle, 2000; West, 2000). From this perspective religion.was viewed as
a defense mechanism, and potentially as a symptom of disorder (Freud, 1927/1968).
Although models of practice have expanded expoqentially, until very recently,
psychological training has continued in the long tradition of disregarding spiritual andf
religious issues (Brawer, Handel, Fabricaiore, Roberts & Wajda-Johnson, 2002; Schulte,
Skinner, & Claiborne, 2002). As a result, Brawer et al. (2002) estimate that fewer than
five perceht of clinical practitioners have any training in assessing or addressing spiritual
or religious issues in counselling practice. |

. Over the last 10 years the tables have turned in psychology. Following a broad
popular resurgence of interest in spirituality, psychologists have begun to reconsider the
soul in psychology. Researchers and practitioners alike are rediscovering the roots of

spirituality in psychological research, theory, and practice. Although modest by
comparison to other areas, thé résearch on spirituality and religion demonstrates that
spirituality offers a rich potential resource both for healthcare and psychological practice
and should, at a minimum, be considered in assessment in order to provide prl.lde'nt and 4
comprehensive psychological services (Lowenthal, 1995; Schulte ét al., 2002; West,
2000).
At the optimum, spiritual beliefs and practices may protect against physical and

mental disease, promote wellness through helping people cope and develop, and
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éon_tribute to the healing of ong\oin g mental and physical conditions. Spirituality has been’
- clearly and convincingly linked to good mental and physical he{::llth énd to the prevention. -
of a variety of conditibns including depression, suicide, addiction, high blood pressure;
and mortality (Krebs, 2003; Larson & Larsbn, 2003; Mueller, Plevak, & Rummans, 2001;
Townsend, Kladder, Ayele, & Mulligan,'2002). Spiritual strategies have b?:en used
successfully to cope with a wide variety of illnesses and misfortunes,.and are linked to
positive mental, physical, and psychosocial outcomes for people living with such
conditions as cancer, HIV, .and MS (Larson & Larson, 2003; Mgeller et al., 2601). |
Emerging psychotherapy research further suggests that spirituality has considerable value
in counselling intervention with spiritual intefventions such as meditation and religiously-
informed versions of cognitive behavioural therépy showing promising outcomes for
treating such problems as depression and addiction (Harris, Thoresen, McCullough &
vLafson, 1999). The research that we do have suggests that spirituality has great potential
for facilitating wellness, and contributing to helping people heal or cop‘e with a broad
variefy of mental and physical diseases an.d conditions.

- In addition, counsellors, in parﬁcular, have begun to acknowledge the role that
spirituality plays or can play in psychological practice. A recent survey showed that 85%
of counsellors rated themselves as spirituélly oriented as compared to only 65% of other
mental health professionalé (Young, Cashwell, & Shcherbakova, 2000). Hickson,
Housley and Wage’s (2000) survey of counsellors in the American Southwest further
found that 90% of counsellors felt that spirituality wés a powerful resource for change. In

a survey of psychotherapists in the U.S., Canada, and New Zealand, 31% of

psychologists said religion greatly influenced their work, while another 33% indicated




that it moderately influenced their interactions in the consulting room (Smi.th & Orlinksy,
2004). Although traditionally unacknowledged in resgarch and teaching,‘ this study points |
to the fact that religio_tjs and spiritual persbectives are héving considerable impéct on
péychologicél practice for a significant number of practitioners. West’s (2000) research
further defponstrates that some coﬁnsellors view spirituality as an essential resource for
pefsonal grounding ini psychological practice and others approach the process of
éounéelling itself as a spiritual practice. Counsellors and counselling psychologists are
clearly beginning to see, discuss, and reconsidef the value and impact of spirituality in
clinical practice. | |

Clients are similarly intérested in the role of spirituality in counselling and health
- care. Several studies have found tﬁat a majority of peopie who cope with serious .
physical and mental health issues and personal crises use spirituality as an importan; :
means of coping with their challenges (Larson & Lérson,' 2003). A recent sufvey of seven
community practice sites found that the majority of counselling clients Werelcomfortable
discussing religious and spifitual issues in counselling and felt that it waé appropriate to
do so (Rose, Westefeld, & Ansley, 2001). Twenty—fiye percenf of cliepts in this study |
reported a clear preference for having t/hese issues addressed as part of the counselling
process (R.ose et al., 2001). Thus, people who seek or could benefit from coﬁnselling
services are expressing interest in spirituality as a diménsio_n of healing.
Rationale for the Study

The last 10 years has seen a rise of interest in reconsidering the role of spirituality
in cdunselling prellctice; Research to date suggests that variousiforms of spiritﬁality and

spiritual practices have potential value as counselling and healing interventions.

Counsellors, é'ounselling psychologists and clients alike are interested in exploring its
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potential in practice. The time‘has come to begin reintegrating and benefiting from this
traditionally marginaliied resource.

Counselling psychology is in a unique position to facilitate the effective
reintegration of spirituélity into couﬁselling practice. The American Psyphological
Associétion (1999) defines counselling psychology as a:

general practice and health service provider specialty in professional psychology.

. ... Counselling psychologists help people with physical, emoﬁonal and méntal
disorders improVe _well—being, alleviate distress and maladjuétment, and resolve

crises. (p. 589)

According to this definition, counselling psychology is fundamentally concerned with
health, healing, wellness, and development. It is the sector of the discipline that addresses
the broadest range of .practice issﬁes from faciiitating wellneés, to increasing éoping, té

» generating healing. The strong humanist tradition in counselling psychology also makes it
the sector most open to tools Which cross or integrate the art of direct practice with the
science of research. Counselling psychology then is in a unique position to lead the way
in developing effective, evidence-based approaches to reintegrating this potentially
valuable therapeutic tool into counselling practice. My study aims to add to the
explofation of spirituality’s potential contribution to counselling psychology.

The proposed study will add to counselling theory by investigating the conceptual
frameworks of peoble who use spirituality for the purpose of psychological healing and
wellness. By considering the diverse understandings and uses of spirituality as an avenue

to healing in the postmodern context, this study can contribute to the elaboration of a

conceptual framework for spirituality within psychology. A contemporary conceptual
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framework for understanding people’s process of ‘drawing on spirituality for healing
provides rich ground for the development of theoretical models explaining the
relationship between spirituality and healing which can then be tested. This process spurs
the development and integratiori of existing theory in the field as well as offering the |
potential for organizing the broad array of facts we’ve discovered into empirically-based
frameworks which can lend them broader meaning »énd applicability.

The proposed study also adds directly to counseiling practice by providing
information on how people use spirituality to addreés the range of issues that counselling
ps;ichologists deal with on a day to day basis. By focusing on client experiencgs with
drawing on spirituality as a psychological intervention, the current study may offer
clinicians practical information that can guide their own creation of spiritually-infused
interventions which can then be tested. Information that is drawn from clients’.
experiences is more likely than theory or éxpert driven models to cbntribute to designing

interventions that work in the real world of clients’ lives. This study will also add to the

development and testing of practical and appropriate tools for using spiritual

interventions in counselling practice.
In summary, the proposed study will contribute to the effective re-integration of
spirituality into counselling theory, research and practice. Investigating the way people

use spirituality to create wellness and healing promotes the development of theory which

can guide and synthesize research findings. Gaining information on the actual practices

of former and current clients also offers concrete information on designing interventions
that are likely to be easily integrated into counselling practice, contributing to the

development and testing of spiritually-infused interventions over time. The proposed
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study offers an opportunity to add new and important information to the theoretical, -

A empirical, and practical knowledge base of couhselling psychology.
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Chapter Two-Review of the Literature

Spirit and Psyche: Friends or Foes

Spirituality and psychology have a long, complex and contentious relationship.

Shamans, witches, healers and priests were the community leaders originally charged

~ with healing mental, emotioﬁal, and physical problems. With the Enlightenment, came

neW visions of science and reason gradually replacing religious hopes for salvétion with
the creation of a heaven on earth. Against thié back drop of secular optimism, the
emerging enterprise of psychology hooked its wagon to the risi‘ng star of science in‘order
to establish its légitimacy'as an independent discipline in the late 19" century. As part of
this process, spiritual and religious questions and conceptualizations were pushed to the
margins of the discipline, where they havé remained fo.r much of the 20" centufy.

Although, currently defined as the science of mind and behaviour (Merriam-

Webster’s Medical Dictionary, 2002), psychology originally denoted the study of

spiritual beings. Vande Kemp (2002) locates the first use of the word psychologia in late

15" or early 16" century philosophy, where it was used to délineate a subdivision of -

penumatologia: “the science or doctrine of spiritual beings and substances” that

part}cularly pertainéd to orgénic beings (p. 228). Leahy (1991) traceé the etiology of the

word psychology t'o the Greek terms psy'qhe meaniﬁg sou] and logos meaning word or

knowledge. Hé éttributes the modern use of the word psychology to 18™ century

philosophy where it was defined as “thf; discipline that knows about the soui” (p. 40).
When psychology came into being in the late 19™ century. it was a

multidisciplinary enterprise owing as much to its philosophical and religious roots as to

its wholehearted embrace of the séientific method (Jansz, 2004;'Vande Kémp, 2002).
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Early classes in psychology were taught in departments of philosophy and religious
studies (Coon, 2000). Reﬂection and introspection were legitimate adjuncts to
rﬁeasurement and observation within the new discipline. Wilhelm Wundt, who is
gen_erally considered the founder of scientific psychology because he opened the first
psycﬁological laboratory in 1879 (Jansz, 2004; Leahy, 1991), vi_eWed bsychology as the
empirical study of consciéusness (Jansz, 2004). Even for Wundt, the distinguishing
chafacteristic of the new science was that it brought novel positivist approaches to
séience to fhe task of answering traditional philosophical questions concerning
consciQUS,pe‘ss (Janéz, 2004).

In this early period, religious and spiritual questions were explored alongside now
standard psychological topics such as pércéption and behaviour. Seminal thinkers such as
William James (as cited in Coon, 2000, p. 93) pondered the nature and étfucture of the |
soul in Principles of Psychology, the first text jntroducing the fledgling discipline to
American students. Here his reflections led him to the concihde: “I find the notion of
some sort of an anima mundi thinking in all of us to be a more promising hypothesis, in
spite of all its difficulties, than that of a lot of absolutely individual souls.” The nature
and treatment of the person revolved around questions of the nature and treatment of the
soul or the fnystery of the spirit during this early period.

| Several prominent founderé of the discipline including James and Gustav
Fechner, who created the first objective system for measuring méntal phenomena; a
de\'/elopme‘nt'which made Wundt’s laboratory possible, envisioned science as the engine

which could bring spiritual truths to light (Coon, 2002; Wilber, 2000). James had a

profound interest in spiritualism; a‘philosophy and movement that suggested that the soul
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was eternal and promoted séances as a means of communicating beyond the veil of time.

James believed that providing “scientific insight into the eternity of the individual” (as

quoted in Coon, 2002, p. 213) through proving the existence of communication with

spirits beyond the grave, might form the foundation for a new secular faith. In this way,
James looked to the new discipline of psychology to pro{/ide a basis for the moral
regeneration of post-civil war America. Many of James’ contemporaries on _the other
hand looked to science to create progress by replacing the dogma of religion with rational
explanations for behaviour that could guide the development of a better society.

Thus, while James was still considering questions of the soul, Freud, his European
contemporary, was busy separéting spirituality from science and thérefore from
psyéhology. Freud “conceptualized the psyche as an epiphenomenon of somatic
processes,” reducing human consciousness itseif to “an e.ffect”. of the biological organism
(Penn & Wilson, 2000, p. 22). Freud regarded religion as a form of mythology, a
primitive defense mechanism that man created to deal with the chaotic and challenging
forces of nature. In the Future of an Illusion, Freud (1927/1968) argued that religion
amounted to the ultimaté in wish fulfillment for a father-protector to help provide a sense
of justice and hope as a bulwark against the uhcertainty of life. Freud believed that
science, and by extension, psychoanalysis, offered a means of replacing the “neurotic
relics” of religious teachings with “rational grounds for the precepts of civilization” (p.
44). In tune with the. teﬁor of the times, it was Freud’s View that would take hold. Penn
and Wilson (2000, p. 22) suggest that Freud’slwriting marked a watershed moment in the -

history of the discipline heralding the “sacrifice of the unique powers generally

associated with the human spirit” to the triumph of a rational-biological view of the




16

human animal énd, I would add, a positivist view of scienée which céme to dominate
modern psychiatry and psychology.
By 1913, John Watson (1913/ .1 994), the father of behaviourism, offered a radical
new definition of psychology that set the tone for the remainder of the 20" century:
Psychology as the Behaviorist views it is a purely objective natural science. Its
theoretical goal is the prediction and control of behaviour. Introspection forms no
essential part of its methods, nor is the scientific value of its data dependent upon
the readiness with which they lend themselves to interpretation in terms of
consciousness. (248)
Watson’s declaration signaled the victory of a strict positivist paradigm of science in the
discipline. From a behaviouri_st’s point of view, even introspection and Vmental processes
are viewed, respectively, as.an inappropriate method and an inappropriate topic of
inquiry. Questions of the soul and spirit are catégorically rejected as religious and
therefore unscientific questions within this péradigr_n of science. Although a consideration
of mental processes re-emerged with the cognitive revolution (Leahy, 2002), religious
and spiritual questions remained firmly at the margins of research and clinical practice
for the majority of the 20™ century.
Consequences of the Marginalization of Spirituality
The traditional marginalization of spirituality and religion in psychology-is
reflected in both research and teaching. Haque (2001, p. 243) argues that the rise of the
positivist conception of psychology generated an attitude of “negleqt and ridicule”
towards spirituality and religion. As a result there was little funding or support for

research in the area. Religion was viewed as “soft” topic inappropriate for study in a

“hard” science where scholars were interested in serious inquiry (p. 243). While research
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on the psychology of reli gion,. gin area initiated by J amés_, did continue, this suB—discipline
has largely been left t6 languish unnoticed on the sidelines (Wulff, 2003). In fact, religion
and spirituality are most notable by their absence inbresearch and teéching over the course
of the century. For example, a review of major psychiatry joufnals_ found that only 2.7%
. of studies published between 1991 and 1995 included religious variables (Wéaver etal,
1998). Similarly, Faller (2001) notes few psychology textbooks even mention reiigion as
a variable in human behaviour and functioning. |

Religion and spirituality have also traditionally been regarded with suspicion
arﬁong clinical practitioners. Psychoanalysis dominated early models of treatment from
the late 19" ceﬁtury to the 1950s (Jansz, 2004). From a tréditional psychoanalytic
perspective, turning to spiritual and religious practices for heip is at best a symptorﬁ of N
immaturity and at worst a f.orm of pathology (Aréylé, 2000; Lowenthal, 1995).
Professional training has been marked by this dismissive attitude towafds spiritual
matters. Looking through a positivist and/or psychoanaiytic lens, psychologists have
frequently and falsely linked religion to.psychosis because religious iconography shows
up in the content of psychotic delusions and hallucinations for some clients (Argyle,
2000; Lowenthal, 1995). Although thé field diversified and different theories of treatment
emerged ovér time, the legacy of psychoanalysi_s persisted in that spirituality and religion
by and large came to be viewed as non-issues within the secular scientific framework of
counselling.

The marginalization of spiritual and religious issues in practice has had serious

“implications for clients and counsellors. West (2000) reviews research that suggests-that

one third of the population hé?e spiritual experiences and are afraid of disclosing them




18

for;fear of being thought crazy. Bbth Bfitish and American studies suggest that some
clients do bring spiritual issues and concerns to éounselling despite their apprehension
(West, 2000). Few counsellors have received training in spirituality and may have
difficulty in distinguishing between psychosis with sbiritual features and a sp‘iritual crisi‘s
with psychotic features (Weét, 2000). The literature is rife witﬁ stories of clienfs wﬁo
have beeﬁ treated inappropriately, first, as a result of counsellors perceiving religious and
cultural customs as pathology, or second, as a result of counsellors overlooking religious
or spiritual factors that are contributing to the client’s problem (Lowenthal, 1995). The
rational-positivist model of psychblogy has.led to an over-emphasis on the rational and
biological elements of the human experience while often overlooking the emotional,
creative, and existential dimensions that give life most of its meaning. The
marginalization of spirituality within the discipline has thus led many counsellors to
overlook an important part of human experience that has direct .relevance for the helpipg

relationship.

The New Discourse on Spirituality

Popular culture, on the other hand, has seen a huge resurgence of interest in
religion and spirituality in North America over the last 20 years (Ellingson, 2001; Doyle
Driedger, McClelland & Kar, 2001; McDonald, 1994). Immigration and globalization has
sparked an interest in Eastern religioris in a North American context (Chandler, 2001;
Hunt, 2002). The ever quibkening pace of change, the progressive decline of economic
security that resulted from the recessions of the 1980s and early 19905, the increasing
concentration of wealth, competition for opportun.ities, and ever expanding work week is

causing people to look for security and satisfaction outside of the work-a-day context

(Clayton, 1996; Chandler, 2001; Savickas, 2000; Storey, 2000). Ever increasing national
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and global mobility means that people are often séparatéd from family, friendship, and-
. community ties that traditionally functioned to create personal meaning and connegtion
(Conlin, 1999). People are increasingly turning to spirituality to fill the void and keep
them afloat on a sea of uncertainty. |

In addition, secularization, immigration, globalization, and socio-economic
changes have also impacted spirituality and religion. A distinctly new form of spiritual
practice that reflects the context of a post-modern, post-indus_tfial and global sociéty has
emerged on a large scale since the 1960s (Hanegraaff, 2001; Hunt, 2002; Sutcliffe, 2003).
What Sutcliffe (2003, p. 223) terms thié “new discourse on spiritqality” has developed a
much broader conceptualization of spirituality as “vivid, vifai” peréonal experience of the
transcendent, which méy be Variously conceptualized as a divine being, as nature, as a
higher self or greater force within the self and/or the world, depending on the; individual'
(p. 214). |

This discourse challenges the traditional notion of spirituality as being contained
within religion, and suggests instead that the experience of spiritualify may or may not be
expressed in religion (Zinnbauer et al., 1997; Sperry & Shafranske, 2005). Peoi).le may
adhere to a given creed without experiencing spirituality within that context, or beople’s
outward adherence to religious rituals and precepts may reflect or be undertal;en to
experience théir sense of spiritual communion. The new discourse on spirituality then
posits spirituality as the broader rubric undef which both spiritual and religious beliefs
and activities can be s_ilbsumed. Understanding religion within the context of spirituality

is a fundamentally new way of thinking about spirituality which has lead to completely

new approaches to spiritual and religious practice.
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Within the context of this new discourse, spirituality is an éxperience, an
expression, and a practical tool for healing and self-development. While mystical
experiences may be an important part of spirituality, the emphasis in this discourse is on
its function. Spirﬁuality is grounded in daily practices that serve to facilitate heaiiﬁg and
devglopment. The practitioner applies speciﬁcispiritual strategies to “make things work”,
achieve goals, and ‘;create meaning in everyday life” (Sutcliffe, 2003, p. 221). This
stands in sharp contrast to a traditional religious framework where spiritual practices take
| place to relate oneself to the divine first and foremost. If healings happen they are a by-
producf of faith and a blessing, not a central goal or proof of spiritual development. |

Unity and holism is another central theme in this discourse (Hanegraaff, 2001).
Theré is an emphasis on seeing the ﬁnity amidst diversity, whether fhat is appreciatin;g the
common threads of humanity across culture, or the common truths in religious writings
from various traditions. In contrast to Cartesian dualism, body—mind_-s>pirit holism is
emphasized. Problems with the body are conceptualized as also being problems of the
mind and spirit. Similarly, personal challenges are viewed as reflecting larger social and
global problems. The tools used for healing within this context thus reflect a combination
or synthesis of physical, mental, emotional, and social strategiés as well as those that are |
traditiohal}y considered spiritual. Treatfnent and healing for the individual and society
centres around regaining a sense of unity and balance between .‘aspects of the individual,
between indivjiduals, between nations, and between human society and the environment
(VIHanegraaff, 2001).

Syncretism is another feature of this discourse. Hammer (2001) traces the way in

which popular authors identify similar concepts across traditions and “disembed” them
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frofn their context, ignoring significant differences (p. 45). This allowsr them to
reconstitute diverse ancient practices in new nettings or to synthesize completely new
. practices under the rubric of ancient svpiri;ual wisdom. Hence practices from traditions as
disparate as Gnostic Christianity, Neo-Paganism, Hinduism, and Native North American
Shamanism are practiced in combination with one another or synthesized outside of the
traditionai initiation that would normally take place in each school. McGuire (quoted in
Sutcliffe, 2003, p. 204-205) provides the example of a healing group member who
combined “'rel.jirthing, crystal healing, colonics, meditation journals, shiatsu and dance
therapy” to epitomize the way péople weave “‘complex, eclectic, and continually
changing strands” together to create “personal beliefs and practices” within this
disnoursé. |

In true North American fashion individualism is prized in this discourse.
Although people may join groups, and participate in tradifional or novel religious
activities, the individual is the nltimate authority on his or her own spiritual practice and
relationship to the divine. Each individual is viewed as containing a “God-spark, or
central infusion of divinity” that can be developed (York, 2001, p. 364). Great emphasis
- is placed on intuition and subjective emotional experience in this process, with “our
passions, enthusiasms, and feelings” viewed as clues to the practices and activities that
will enhance our “innnte” connection with sp/irit.(Sutcliffe, 2003, p. 218). While teachers,
healers, ministers, and guides may be sought for support, each person is regarded as the

ultimate authority on determining the unique combination of spiritual practices that will

be most helpful and fulfilling to him or her.
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Psychology is also fundamental to the new discourse on spirituality. Reid (quoted
in Hunt, 2OQ3, p. 136) notes the “conflation of psychological and religious language” and
concepts that intertwine new spiritual solutions with traditional psychological knowledge
in this diséourse. For exafnple, the Church of Scientology is based on offering a system
for clearing painful past experiences stored in our uncon'scibﬁs that keep us from
developing our full potential; clearly a Freudian take bn spiritual progress (Hunt, 2003).
Psychological practices including dream work, Gestalt therapy, re-birthing, and dance
therapy are considered spiritual practices within this framework (Sutcliffe, 2003). One
- mediates or prays not simply as an act of devotion but rather to transform one’s
consciousness. Self-realization aﬁd self-development are the engines which drive the new
spiritualify (Heelas, 1996; Hunt, 2003). Hunt (2003) notes that “while religious healing
systems in the past were principally involved with physical healing, thé primary concern
now is with emotional and psychological restoration or improvement” (p. 184).

The new discourse on spirituality is having a broad—based impact on Western
society. Its presence can be seen in everything from Telus ads espousing the pan—religidus
theme “we’re all connected” to the proliferation of yoga and meditation classes and the
advent of mainstream television shows about Witc.hes, angels, and personal healing.
Within a religious context, the impact of this discourse can be seen in the rise of

Pentecostal, charismatic, and fundamentalist churches. These churches emphasize: a) a

-

personal emotional experience of god; b) democratic access to divine as reflected in the
common display of mystical experiences such as speaking in tongues, or in minimal
institutional structure and a reliance on lay leadership; and, c) the use of spirituality for

healing and self-development with a rise in faith healing services ‘beihg one example of
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this trend (Hunt, 2003). While thé congregations of traditional mainline churches have
“ been declining in the West, these denominations have been growing by leaps.z.md bounds
and are particularly popular among the young and affluent (Hunt, 2003).

The new discourse on spirituality is also reflected in a plethora of new religious
movements such as the Unification church or the Rajneesh movement, and in the assorted
array of individual writers, practitioners or practices reflecting these common themes
which aré generally collected under the label of the “New Age” movement (Hunt, 2003;
‘Sﬁtcliffe, 2003). Inspirational or “New Age” literature is one of the fastest growing

~ segments of the publishing market (“'fhe New New Age”, 2002). The influence of

Eastern religioﬁs traditions is felt in the popﬁl'arity of Buddhist and Hindu practices and

Eaétern culture. Spiritual leaders who represent tﬁemes of unity and social justice such as

Desmond Tutu and the Dalai Lama have become world-wide celebrities on the order of

pop stars. Bainbridge (1997) calls the New Age the “most formidable thorough-going

' religious culture that currently exists in modern society” (p. 371). Hunf (2003) notes the

impaét of New Age themes in “medicine, sport, leisure, edupation, dying and grieving,

self-help, animal welfare” and “management _training” (p. 145). Furtﬁer, he argues that:
holistic consciousness has already made»in‘cisive roads into public thinking abouf
such issues as ecology, peace, gender, and health. ... Success can also be
measured by the growth of green politics and green products—taking the

movement from the alienéted fringes of public life to its centre. (p. .145)

The New Discourse on Spirituality and the Discipiiné of Psychology

The new discourse on spirituality both supports and challenges the discipline of

| - psychology. On the one hand, psychological practiceé have been transformed into

spiritual practices within this dialogue. This discourse supports a new openness towards .
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psychological the_rapy as an acceptable part of a healing journey. In addition, the large
scalie utilization of psyChological coilcepts and strategies ﬁromotes self—awarenéss, self-
~ care, and effective coping in popular culture. |

On the other hand, this discourse poses spirituality as a new solution‘tc.)
psychological problems. Psychological tools and techniques are being adapted' and
repackaged to coritribute to new forms of “spiritual” healing (Heelas & Kohn, 1986). A
whole new class 6f healers, shamans, and spiritual counsellors are emerging who offer
largely untested therapies in place of or mixed with traditional psychological treatment.
As Needleman (as quoted in Heelas & Kohn, 1986, p. 296) observes: “The shrinks are
beginning to sound like gurus, and the gurus are beginning to sound like shrinks.”
“Spiritual change has become a major mental health growth industry” (Lambert, Garfield
& Bergin, 2004, p. 817), appealing to the same group of .white, educatéd, middle;class'
men, and particularly women, who have traditionally been prominent consumers of
private psychological services and who are similarly drawn‘ to charismatic churches
" (Hunt, 2003). |

Heelas (1996) suggests that the new spirituality has arisen to fill the gaps left by
the bureaucratization of modern institutions including the discipline of psychology. It
offers a focus on emotional expiessiori and creative or holistic therapies in contrast to the
emphasis on cognitive-behavioural treatment and the increasing integration of
psychoactive medication. It offe;rs direct and informal interpersonal relationships between
spiritual teachers or healers and their clients in contrast to the formal, rule-bound

relationships implied in obtaining professional pSychological services. It offers an array

" -of practices set within a psychological framework that the seeker can mix and match to
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suit him or herself ‘and access at any time as opposed to relying on the help of an experi
who may provide fewer options and is only accessibie at certain times. The new
spiritualitly challenges the rationalism, scientism, and objectivity of rriainstream
psychological practice.i‘

The new discourse on spirituality represents a fuiidamental shift in spiritual or
religious practice that has implications for the discipline of psychology. Within this
context psychology and spirituality have melded together. Psychological techniques have
become spiritual healing tools and spirituality itself is being used for physical and
psychological healing purposes. The discourse both 'supports and challenges .the'
discipline of psychology. Despite its widespread implications for psychological praétice,
.there are almost no studies enquiring into this new popular conceptualization of
spirituality frorri a psychological perspective (Granq\iist & Hagekull, 2001). |
The New Discourse Impacts the Discipline of Psychology

The new discourse on spirituality has also had a significant impact on
developments iii the discipline of psychology itself over the last 10 years. The growing
inte.res.t in'spirituality in psychological circles, and the postmoderii turn in social sciences
in genéral, is reflected in psychological discourse. For example, there has been a rise in
interest in emotionally-focused treatments, éxpressive therapies, ihtegrative body-mind
interventions, nai*rative therapies fociised on storytelling and the re-construction éf the
self, and solution;focused approaches emphasizing minimal functional interventions aiid
clients’ own healing resources. |

There has also been an explosion-of interest in Eastern re‘liigions and in integrating |

Eastern religious concepts and techniques such as mindfulnéss, Zen, and meditation into

counselling interventions. This has given rise to new forms of treatment including
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Linehan’s (1993) Dialectical Behaviour Therapywhich incorporates Zen concepts
(Worthington & Sandage 2002) Mindfulness Based Cognitive Therapy (Teasdale et al.,
’2000) and Mindfulness Based Stress Reduction (Kabat-Zin et.al. 1998) which
incorporates mindfulness concepts and meditation. All of these treatments show

promising outcomes in research with' particular populations (Proulx, 2003; Teasdale et

al., 20f)0; Worthington & Sa‘ndage, 2002). As yet untested models of Buddhist therapy ,
have emerged as a new theoretical framework (e. g., Brazier, 2003; Epstein, 1995), and

the development of energy psychology also comes from the influence of Eastern healing -
traditions including yoga and acupuncture (Hoyer—Kramer, 2002).

4 SignifiCant_'steps have been made to integrate.spirituality into the fabric of
psychology. Although lgrgely in response to‘ cultural and diversity concerns, the A.P'.A-.
(1993, as cited in Schulte et al., 2002), published a guideline on responding to clients
religious and spiritual needs to prevent discrimination on the basis of religious affiliation. -

"There are widespread calls for training on spiritual and religious issues in counselling and
clinical programs (e.g., Brawer et al., 2002; Schulte et al., 2002; West, 2000). There are a
growing number of theoretical offerings on integrating spirituality and religion into
clinical practice (e.g., Hinterkopf, l9v98; Kelly, 1995; Richards & Bergin, 2000; 2005;'
Shafranske 1996; Sperry & Shafranske, 2005). There is new funding to suppor’t research

on spirituality and religlon (Clay, 2003; Lambert et al 2004). Psychology asa disc1pline
is experiencmg a resurgence of 1nterest in spirituality and is once again returning to
considering questions of the spirit and the soul as well as the mind and behaviour.

Roots of Spirituality in Psychological Research and Practice

I we look back into the history:of psychology with the lens of spirit, it becomes

clear that despite its early rejection, spirituality and religion have remained 1ntr1cately
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woven into the fabric of the discipline. Even as the mainstream turned away from
spiritual issues, work on spirituality and religion continued at the fringes of the discipline.
Psychologists who remained insbired either to prove or disprove the value of religious
experience set-out to apply the positivist method to studying the psychological impact
and effects of religious practices. Called the “sleeping beauty” of the discipline
(Roelofsma, Corveleyn, & van Saane, 2003, p. 7), the psychology of religion has quietly
continued accumulaﬁng data on the physical and psychological effects of religious faith,
church a;tendance, and membership in religious organizations as the years have passed.

Spirituality and religion have been particularly influential in applied psychology
and counselling practice. Before the rise of the psychology and psychiatry as separate
disciplines, severe mental and emotional problems-ranging from psychosis to depression-
were defined and “treated” as spiritual and religious issues. Medicine men, shamans, and
witches addressed the spiritual ills of local Villagers (Argyle, 2000; West, 2000). Even
with the advent of the ehurch, “magical-religious remedies” were the norm where
medical solutions failed in the medieval period (Peeters, 1996, p. 205). The church
: .provided respite care, religious guidance and treatment, ansl a variety of saints to whieh
one could pray to obtain a cure (Peeters, 1996). Exorcisms of the evil spirits believed to
cause mental illness were still being performed to affect a cure well into the 18‘h_century
(Peeters,-1996).

.‘As psychology was being feunded ip the rﬁodern period, pastoral settings
provided an early home for the development of counselling and psychotherapy in the |
United States. ;Fhe Emmanuel movement of Reverend Worcester combined religious and

psychological ideas in treating alcoholism, depression, and anxiety. Worcester’s
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bestseller: Religion and medicine: the moral control of nervous disorders, and the
psychotherapy training courses he initiated, sparked a “veritable psychotherapy
movement” that endured until the end of Woﬂd War I (Abma, 2004, p. 102). The
develqpment of counselling and psychotherapy in a pastoral sefting remained the other
sub-stream of psychology where religion and spirituality flourished over the 20" century.
This sub-discipline is rapidly being rediscovered as interest in religious forms of therapy
gréws and as clinicians look for inspiration regarding hdw to develop and implement
spiritual interventions in counselling p;ractice. Despite their extended marginalization
withinv psychology, religion and spirituality have played a central historical role in the
treatment of mental illness and in the development of counselling and psychotherapy in
North America.

Theoretical Roots of Spirituality in Counselling

~ Spirituality has also played an important role in counselling theory and practice.
Spirituality has been a particularly strong and consistent theme within humanist énd
existential streams of counselling theory. For example, Abraham Maslow (1970), a
leading figure ;n the humanist and transpersonal movement, was profoundly critical of
what he saw as psy‘c.hology’s “exclusion of the sacred and transcendent from the
jurisdiction of scienée” (p- 16). He argued that “religious questiohs ... are valid
questions, that these‘ questions are almost the same as the déep, profound, and serious
ultirﬁate concerns of the sort ... by which I would define humanistic psychology” (p. 47).
Maslow argued that the core-religious experience was one of spiritual transcendence. He
saw these experiences as essentiallyi therapeutic, leading people to self-actualize and

develop a consciousness of unity and a concern with ultimate values that he believed to

be definitive of the “fully human person” (p. 95). For Maslow, ultimate values “areand
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should be the far goals of psychqtherapy” (p. 57), and facilitating the transcendent
experiences that aid in their realization is central to the business of psychology.

Carl Rogers, who is widely considered the father of contemporary non-directive
counselling and psychotherapy (Abma, 2004), came to see counselling itself as a spiritual
process towards the end of his life. In 1986 he described how his own expérience of
spirituality during the counselling relationship--a characteristic he called presence--was

| facilitative i)f healing. He said: |

I find that when I am closest to-my inner, intuitive self, when I am somehow in

touch with the unknown in me, when perhaps I'am in a slightly altered staite of

consciousness in the relationship, theni'whatev‘er I doiseems to be full of healing.

(Rogers, 1986/1989, p. 137) |

At this f)oint of contacting the “transcendental core” of himself, Rogers
(1986/1989, p.137) dropped all sense of technique sométiines behaving in strange ways
that he could not explain logically but which appeared rievertheless to be appropriate and
to contribute to psychotherapeutic healing. “At those mo'mentsf’ he says:

it seems that my inner spirit has reacheci out and touched the inner spirit of the

other. Our relationship transcends itself and becomes a part of something larger.

Profound growth and healing and energy are piesent. (p. 137)

Rogers in his exquisite mastery of the core conditioiis, which focus on creating something
iakin to a meditative awareness of the esseiice of the other person, discovered a spiritual
centre_,ti) the process of counsgllingi

Similarly, Victor Frankl differentiaites<his form o'f psychot}ierapy frorri othérs by

its integration of the spiritual dimension of existence. He introduced logotherapy in his
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19772 book the Doctor and the Soul by saying: “A psychotherapy which not only
reéognizes man’s spirit, but actually starts from it méy be termed logotherapy” (p. xi). By
this definition, he acknowledges the spiritual realm as fundamental to human existence
and to any therapy that seeks to address human problems. He also recvo’gnize_s “spiritual
distress” as a legitimate means of conceptualizivng some of the issues that clients bring.
Frankl’s aim is not to completely overhaul psychotherapy theory but rather to realize it
more fully. He explains: “It is not the aim of logotherapy to take the place of existing
psychotherapy but to complement it, thu_s férming a picture of man in his wholeness—
which includes the spiritual dimension” (p.xi).

While Rogers recognizes the importance of spirituality in the proces$ of
counselling, and Frankl recognizes the spiritual dimension as central to conceptualizing
clients’ .iSSUes and experiences, Ken Wilber turns the whole enterprise on its head. Rather
than integratir'léD spirituality into counselling or psychological thedry, Wilber integrates
psychology into the wider world Qf épirituality or “integrai studiés” és he terms it. In
sharp contrast to Watson’s focus on behaviour, Wilber’s definition of the discipline
returns to an earlier focus ovn consciousness that encompasses both épirit and behaviour.
Psychology, he says, “is the study of human consciousness and its manifestations in
behaviour” (>2000, p- 1). His integral psychologyrbexpressly, includes the study of “body,
mind, soul, and spirit” as part of the structures of consciousness. For‘ Wilber, psychology
is useful in so far as it is fundamentally concerned with helping people develop their

consciousness to greater and more profound levels of awareness. The task of the integral

therapist is no less than facilitating the unfolding of Spirit itself.
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_Wilber argues that the common thread between various forms of therapy is the
quest to develop the client’s aw-arenes_s. For Wilber, “a.wareness in and of itsélf is
curative” (2000, p. 99). Psychépathology consists of blocks in development where
aspects of consciousness hAave not been integrated and transcended so that new levels of

awareness and development can be fully attained. Wilber believes that Western

' psychotherapies are useful at basic levels of human deVelopmeht but have a limited .

capaéity to contribute to developing awareness at higher levels of evolution. He
integrates Weétem psychotherapies with Eastern spiritual techniques such as meditation,
yoga, and tantra to make up the difference, providing the integral therapist a broad range
of tools to address the blocks that can arise throughout the developmental process. Wilber
encapsulates the considerable challenge of integral therapy in sayiné:
A full-spectrum therapist works with the body, the shadow, the persona, the ego,
tHe existential _seif,‘the soul and the spirit, attempting to bring awareness to all of
them, so that t.hey may all join consciousness in the extraordinary réturn voyage to

the Self and the Spirit that grounds and moves the entire display. (p.109)

By Wilber’s definition, integral therapy is essentially a process of facilitating spiritual

development that is reflected in concrete gains in all areas of funétioning including
physical, mental, emotional, social and spiritual health. |
Spirituality, Health and Heali‘ng |

As intereét in spirituality resurfaced in the discipline of psychology, researchers
and practitioners ventured back into the psychological literature looking for inforfnation
only to discovef and awaken the “sleeping beauty” of the psychology of religion.

Although historically sidelined, this sub-discipline has steadily accumulated a wealth of -

“information on religion, and spirituality as it was expressed in a religious context over the
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years. Owing to the posi.tivist focus of rﬁainstrearﬁ research and the quest to legitimate its
chqice of sﬁbject, this sub-discipline has virtually dedicated itself to doing quantitative
research that proves the positive impact of religion on mental and emotioﬁal health
(Wulff, 2003). AI;[hough diverse forms of spirit_uality including non-religious spirifuality
are beginning to be added into its focus, the vast majority of information in the area
reflects a Judeo-Christian expression of spirituality and religious behaviour (Wulff,
2003). |
The psychology of religion offers a considerable body of empirical evidence that
suggests that religion is positively related to good physical and mental health. In terms of
physical health, research reviews and meta-analyses of correlational and experimentél E
studies havé concluded that religious aétivity and/or involvement is variously. associated'
with: lower blood pressure (Townsend, Kladder, Ayele, & Mulligan, 2002), increased
| longevity (Larson & Larson, 2003; McCullough, Hoyt, Larson, Koenig, & Thoresen,
2000; Townsend et al., 2002), increased immune function (TQWnsend et al., 2002),
increased functional ability among the elderly (Kilpatrick & McCullough, 1999), quicker
and less complicafed surgical recovery (Lars_on & Larson, 2003; Townsend et al., 2002), |
decreased pain in cancer patients (Krebs, 2003), increased post-surgery survival (Krebs,
2003; Larson & Larson, 2003), lower rates of cardiovascular disease and associated
mortality (Mueller et al., 2001), and positive health practices including more frequept
exercise, healthier eating, énd less use-of alcohol and tobapco among aduits and teens
(Larsqn & Larson, 2603). '

This body of research as a whole has been criticized for its preponderance of

correlational data, which can’t provide causal information. With correlational studies it is
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~ hard to know on the face of things whether, for example, those who attend religious
‘services frequently function better or those who function better attend religious services
more frequently. Social support and positive health behaviours have been identified as
variables which mediate the relationship between religioﬁ and health outcomes. in a
number of regression studies (Argyle, 2000; McCullough et al., 2000). While these
factors are important and more variables may await discovery, they don’t fully explain
the effects of religion on health. A distinct religious factor, which some argue reflects the
positive attitudes and emoiions associated with religious involvement itself, is an
irreducible part of the positive relationship bétween religious involvement and physical
healfh (Argyle, 2000; Larson & Larson, 2003).

Despite the fact that there are a very limited number of experimental studies in the
area, longitudinal studies provide support for numerous consistent cross-sectional
Afindings, adding up to strong and striking fesults in some domains. For example,

. McCullough et al. (2000) conducted a meta—anaiysis of 42 correlational studies on
religion and all cause mortality using statistical controls for 15 critical variables. They |
found that those who scored high in religious involvement were 29% more likely to be
alive at follow-up then those who scored low. Although their results revealed only a.
small effect size of .10, it was a robust effect, holding true regardless of the length of the
follow-up period. Larson & Larson (2003) reviewed longitudinal Studies that followed
large population samples over long periods using numerous controls for differences in
fac_tors impacting longevity and found a similar effect. They highlight one such study in

pafticular that tracked a sample of 21,000 U.S. adults for nine years and found that

attending religious services more than once per week increased longevity by seven years
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for Caucasians.and 14 years for African Americans. Although the causal links have yet to
be defined, Larson & Larson conclude that when variables as possibly complex and |
multi-determined as church attendance produce significant associations with health in
large repre;entative sarﬁples across many studies, a significant and stable relationship has
been uncovered.

Religion, Spirituality and Mental Health

Numerous research reviews and meta-analyses have similarl); identified a strong
positive relationship between religion and mental health. Studies from twenty-six
coﬁntries reveal a strong association -betWGen religiqus involvement and a loweréd risk
for suicide in older J udeo—Christian'adultS (Townsend et al., 2002). A recenf U.S. study
found that those who didn’t participate in religious services committed suicide at four
times the rate of those who participated frequently in religious services (Larson &
Larson, 2003). Religious involvement also seems to have a prophylactic effect against
anxiety and addiction. Religious involvemeht has been linked to lower incidences of
anxiety and fear in a recent analysis of data from almoét 70 cross-sectional and
prospective reports (Mueller et al., 2001). Studies pénsistently find that religious

" involvément predicts lower rates of alcohol and drug use and abuse among both teens and
adults (Larson & .Larson, 2003; Mueller).

Allport made a seminal contribution to the psychology of religion in
distinguishing between intrinsic and extrinsic expressions of religiosity (Argyle, 2000).
Acpording to Argyle, “Intrinsics aré real. believers and take their religion sefiously.
Extrinsics see it more as a fneans to other ends” (p. 3.1). Intrinsic religiosity is marked by
such variables as Val'uing time spent in private prayer and basing one’s approach to life

on one’s religious philosophy (Argyle). In this way, intrinsic religiosity reflects a
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religious exp.ressifon of spirituality .(S:m.iih & Orlinksy, 2004). It measures an Outldok
where religious activities aré being qndertaken to éxiper'ier_lce or express a sense of
‘spiritual connection which may or may hot be the case for religious inyoivemént’as
measufed by church attendance alone.

In addition to church"attendance‘ on its own, th¢ reséarch highlights the role of
intrinsic religiosity in par’ticular'in mental health. F(;r example, studies from around the
world demonstrate that people who highly value their féith and §vho participate in
religious services énd groups‘have a lower incidence _()f .dep‘)ression (Larson & Larsoh‘,
2003; Mueller et al., 2001; Townsend et al., 2002). Réligioué faith also appears to pléy a
rolé in depression recovery, _with subject»ys whé ranked their religious faith as Very-
importaht récovering_fastef than those who did not (Larson & Larson). For example, in
. one studyVofA depression among the seriously ill elderly, every 10 point increase on an
intrinsic ‘religiogigy scale was related to a 70% incrégse in thev speed of recovery (Larson
& Larson, 2003). Belief in god and éelf—identified religiosity has alsc‘)ibeen associated
with a reduced‘ risk for suicide (Muell.er). Findiﬁgé extend across the age spectrum with
“teens who aﬁten%iieligious servicés and have high levels of spiritual support Being least at
risk for dépressién ‘(Lérson & Larson). Th(‘é positive felationship between’religic")us
atté_nda_nce, personal religiosity and a. reduced ri_skv of depréssion and suicide is a
: significant, generalized, and well-established finding. |

Bergin (1991) and colleagues have conducted a number of studies comparing '
college students. with in_trinsic and extrinsic religious 'orientlations' at Brigham _Young
University.. Those who were intrinsically religioué had fewer mental health problems and

~ more positive traits. Those who were extrinsically religious had more problems and less
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positive traits. The intrinsically religious élso had depression scores that were
substantially lower than means from other collages and well within the normal range. .
These findings are supported by a meta-analysis of 115 US studies that found that
intrinsic religiosity is positively correlated and extrinsic is negatively correlated with a
variety of measures of mental health (Argyle, 2000).
These findings strongly suggest that the reli gious factor that is .associated' with

positive mental and physical health may .b'e spirituality. Although we’ve ;eén that

| religious attendance alone has a substantial relationship to physical health, we know that
this relationship is moderated by social support and positive health.behaviours. When it
comes to the more 'sensitive variable of mental health, findings have further demonstrated
that intrinsic religiosity-- which a;npunts to spirituality expressed and experienced in a
religious context --is an important factor. Bergin and colleagues suggest that intrinsic
religiosity is associated with mental health while extrinsic is associated with probiems.
One potential interpretation that makes sense of these discrepént findings may be that it 1s
spirituality expressed in part in church attendance that is the religious factor related to
both positive physical and mental health that research in the pSychology of religion
captures. This interpretation is further éupported by the fact that non-religious measures
'of spirituality correlate és strongly 6r even more strongly than religious measures with V
indicators of positive mental heélth in. several recént studies (MacDon»ald & Holland,
2003; Laubméier et al., 2004; Piedmont, 2004; Simoni, Martone & Kerwin, 2002; Somlai
& .Heckman, 2000; Young et al., 2000). |

Research on the psychology of réligion'has recently begun to expand to include

non-Judeo-Christian and non-religious conceptualizations of spirituality. The most
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common approach to dealing with the broader conceptualization of spirituality
iepresented by the new discourse on spirituality has been to integrate non-religious
coiiceptualizatioiis with religiousvcenceptualizations. The Spiritual Well-Being Scale
(Ellison, 1983; Palout_ziaii & Ellison, 1982) provides one example of a measure that
iepreseiits this trend. Although the scale has been critiqued for a Judeo-Christian bias in
its use of the word god in the religioiis scale (Wulff, 2003), it has nevertheless been
widely used in recent research (Genia, 2001).

The Spiritual Well-being Scale is composed of two central subscales; one labeled
religiousvwell—being which measures religious forms of spiritual expression? and one
labeled existential well-being which measuies non-reli gious forms of spiritual expfession.
These two major scales have beeri found toi be independent factors measuring different
constructions of spirituality (Genia, 2001). I—iigh scores on fhe Spiritlial Well-Being Scale
have been negatively correlated with measiires of mental illness (MacDonald & Holland,
2003). The existential scale in particular has been related to mental health perhaps
" because i\t captures a broadei iriterpretation of spirituality that both religiods and non-
religiotis, or theistic and non-theistic people may endorse (MaeDonald & Holland, 2003;
Laubmeier et al., 2004). Various vo'ther measures of non—religiou.s spirituality have
similarly been related to mental and even physieal health in recent studies (see for -
example, Laubmeier et al., 2004; Piedmont, 2004; Simoni et-al., 2002; Somlai &
Heckman, 2000; Young et al., 2000).

In summary,‘research on the psychdlogy of religion has provided us with zi

considerable amount of data suggesting that spirituality in both a religious and non-

religious form may have a significant role to play in maintaining wellness and preventing
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physical and mental health problems. Despi'te the need for more experimental studies and
the importance of beginning to tease apart the mechanisms underlying how spirituality is
related to health (McCullough et al., éOOO; Mueller et al., 2001; Harris et al.,. 1999), there
is clear evidence that this.relationship is strong, positive, and ronust. It 1s clear that
spirituality is related to the pnevention of depression, ahxiety, suicide, and addiction; to
the adoption and maintenance of positive health behaviours; and to indicators of positive ‘
mental health and‘social functioning. It is also clear that spirituality is related to increased
longevity, ‘decreased incidence of illnesses such as high blood pressure and
cardiovascular diseése and speedier and less complicated recovery from physical and
mental diseaées. Overéll, this body of research indicates that spirituality has great
potential for maintaining wellness, promoting healtn, and contributing to the healing of
various physical and mental diseases. |
Spiritnality asa Psychological Resource ‘ o0
| Réséaréh on the psychology of religion also provides evidence to suggest that
spirituality may be particularly useful in counselling practice. People to whom a |
counselling psychologist might regularly be expected to provide senvices: people with
mental and physical nealth problems, and people facing serious life crises report using
spirituality to cope with their difficulties. Many studies suggest that spiritual‘ and
religious strategies have beén effective in help.ing peopie respond to a variety of
nhallenging situations.

For example, '86% of patients who are in hospital or in long—terln care facilities
report using religion to cope (Pargament, Koenig, Tarakeshwar, & Hann, 2004). The

elderly, in particular, have be;en found to turn to religion for help, comfort, and healing.

Five separate studies reported that between 73.4-95 % of their population of older adults
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uséd religious coping strategies (Emery & Pargament, 2004). Another recent study
reported that 80% of the 400 psychiatric patients surveye‘d used religious coping
strategies (Larson & Larson, 2003). Commonly used coping strategies in order of
importance include: prayer, attending religidus services, worshipping géd, meditation,
reading scriptures, and meeting with a spiritual le;”ider (Larson & Larson, 2003).

A number of recent reviews and meta-analyses have found that spiritual and
religious coping is related to better physical and mental health and improved psycho-
social outcomes across a variety of conditions. For exampl¢, using religious or spiritual
coping strategies has been linked to better social support and less depression among the
acutely ill (Larsén & Larson, 2003); less depression, anxiety and better social and family
functioning among cancer‘patients (Laubmeier et al., 2004; Schnoll, Harlow & Brower,
2000); more hope and better psycho-social adjustment for those with MS (McNulty,

- Livneh, & Wilson, 2004); reduced anXiety among those diagnosed with HIV; less
depression and more functioﬁal mobility for elderly women recovering from Surgery for
hip fractures (Larsonl & Larson, 2003); and better immune function .(moré t and helper
cells) for women with breast cancer (Sephton, Koopman, Schaal, Thoresen, & Spie-gel;
2001).-

' Spirituai and religious coping has also been linked to better outcomes for those - -
coping with stressful life events such as the death of a child (Argyle, 2000), the death of a
spouse, or divorce (Mueller et al., 2001). For example, people who attended religious

services-and used their faith to find meaning and work through the loss of a child repoﬁed

lower levels of distress than those who didn’t use these coping strategies 18 months after

the loss (Argyle, 2000). In psychiatric populations, religious coping has been related to-
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shorter hospital stays, less alcohol use, less depression, increased life satisfaction and less
overall symptoms of ciisorder (La‘rs:on & Lérson, 2003).

One of the major contributions of coping resgarch- has been that it has drawn a |
distinction between effective and ineffective or harrﬁful religious and spiritual coping

strategies. Pargament’s work (Emery & Pargament, 2004; Pargament et al., 2004), in

particular, has focused on understanding the effects of spiritual coping strategies that

draw on the Judeo-Christian tradition. Strategies which emphasize a supportive and
collaborati\}e relationship with the divine such as benevolent religious reappraisals of
problems, partnership with god, and drawing on spiritual or religious groups for support

are related to better quélity of life and lower levels of depression, anxiety, and anger

- (Makros & McCabe, 2003). Strategies which emphasis a distant or punitive relationship

with the divine such as appraising problems as punishment, focusing on anger with god,
doubting the help or support available through spiritual and religious avenues, and feeling
that one is being left to cope alone, are strategies related to higher levels of .depression
and anxiety, and lower mood and self-esteem scéres (Makros & McCabe, 2003).

) Both positive and negative spiritual coping strategies have significant but opposite
effects on behaviour and functioning. For example, a recent study found that while
positive coping strategies combined with religious attendance té predict a reduced risk of
mortality among elderly patients who were seriously4ill, those with negative coping

strategies had a significantly increased risk of mortality, and negative coping predictéd

~ declines in independence in those that survived (Larson & Larson, 2003). Negative-

coping strategies may reflect spiritual distress that contributes to a client’s presenting
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issues or that can undermine the effectiveness of therapeutic interventions, signaling a
need for the clinical assessment of spiritual and religious issues.

Altogether the literature provides clear evidence that many people who may
receive or could benefit from counselling services use spirituel and religious strategies to
cope with mental, emotional, physical and social problems. Although this research
reflects some of the same limitations as the rest of the research on spirituality and health
in terrﬁs of an over-reliance on correlational data, it proVides evidence to suggest that
spiritual interventions help people respond effectively to illness and life crises. By
beginning to tease apart the types of spiritUal strategies which are and which are not
helpful, this research also highlights the critical importance of exploring religious and
ispiritual issues in clinical assessment. Negative spiritual coping may reflect spiritual
distress that needs to be addressed for counselling and medical interventions to be
optimally effective, while positive spiritual coping may provide the client with a -
powerful resource for healing. |

Spirituality as a Counselling Intervention

.As interest in spirituality has grown within ps.ychology, researchers and clinicians
alike have begun to consider the use of spiritual interventions within the con{sulting room
itself. However, research in this area is only in its infancy. For example, in- re\IIiewing the
evidence on spirituality in psychotherapy outcome research, Laimbert et al. (2004, p.817)
express both surprise and dismay that “psychotherapy research has -hardly touched this -
eotential source of therapeutic effects.” Nevertheless, several specific interventions and
approaches to spiritueilly-inf\ised therapy have shown promise in-experimental conditions.

Integration therapies that blend standard cognitive-behavioural approaches to

dealing with depression with religioué concepts have been shown to be as effective as
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secular freatments for depression for religious clients (Lambert et al., 2004; Harris et al.,
1999). One study which randomly assignéd reli gibus clients to an integration of cognitive
- behavioural therapy with religious content, standard cognitive,behavi.oural therapy, or a
wait list control group found that clients in the integration group achieved the lowest
post-treatment depression scores (Propst, Ostrom,Watkins, & Dean, 1992). A particularly
interesting aspect of this research was that clients receiving the religious therapy from
non-religious counsellors had the best ;)utcomes, suggesting that seéular clinicians may
be just as effective in using spiritual and,éven religious intlerven’tions as pastoral
couns‘e_llors (Larson & Larson, 2003). Other studies have found similarly positive results
fér cognitive behavioural therapy that integrates Koranic concepts for Islamic clients with
anxiety and depression (Mueller et al., 2001; Townsend et al., 2002). In addition,
_Linehah’s Dialectical Behaviour Therapy which integrates coghitive behavioural therapy
and Zen c-oncepts may be the first significantly successful treatment for borderline
personality disorder (Worthington & Sand‘age, 2002).

| Meditation is one of the most commonly researched interventioné in the area. As
an intervention in its own right, meditation has been found 'fo reduce anxiefy, high blood
pressﬁré, pain ahd physical symptorhs associated with a variety of health conditions, and
..increase confidence, self-esteem, self-control, and empathy (Murph);& Donovah, 1998).
Meditatioﬁ has been successfully used as an adjunct to addiction treatment reducing .
withdrawal 'symptéms, increasing Well-béing and self-esteem (Hafris et al., 1999) and |
reducing alcohol and dru g use in a range of settings (Murphy & Donovan, 1998).

Meditation has also recently been integrated into a variety of therapy protocols

based on cognitive-behavioural approaches and aimed at facilitating psycho-social coping
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for people with various health problems and treating depressibn and anxiety associated
with health problems. Studies_ Ainitiélly'show that Kabat-Zin’s Mindfulness-Based Streés
Reduction is effective in reducing anxiety and psycholégical distress and iﬁcreasing a
sense of control and empathy (Baer, 2003; Préulx, 2003). In one study, cancer patients
achieved a 65% reduction in mood disturbance and a 30.7% reduction in stress by
attending this group treatment (Proulx, 2»003). Similarly, Teasdale’s (et al., 2000)
Mindfulness-Based Cognitive Therapy is showing success in preventing relapse in
depressed cliénts, and Ornish’s integrative intervention for heart disease .which includes
meditation has been shown to im[’)rov‘e health and reduce heéyt disease in coronary

- patients (Harris et al., 1999).

Alcoholics Anonymous is aﬂother spiritually-infused intervention that ref]ects an
integration of spiritual and psychological concepfs With social support..Although some
formal treatment programs are based on the Minnesota Model which integrates a 12ﬂ—step
framework of are based on other religiou'sly-infused therapy protocols, the 12-step |
program is most often used as ah adjunct to treatment. Several correlational studies
suggest that those attending a religious or spiritually based program are more successful
at maintaining abstinence (Krebs, 2003; Larson & Larson, 2003; Mueller et al., 2001).
While the 12-step program has not been experAimentally tested ag_ainst bther approaches to
alcohol and drug trea.tment,;esearch has derﬁohstrated that 60-68% of alcoholics wh‘o
become actively involved in 12-step programs drink less for up to a year, and 40-50%
achieve sobriety for many years (Harris et‘al.-, 1999).

Prayer and forgiveness are other commonly used interventions. Harris et al.

(1999) suggest that forgiveness is the most popular spiritual therapy used in a secular
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context. They found several recent studies that demonstrate that it is effective in reducing
hurt, anger, and perceived offense, and improving mood and emotional state, and that
there is no difference in the effectiveness of religious and secularly oriented forgiveness
interventions (Harris et al., 1999). Despite the fact that prayer is the moét common coping
strategy cited across populations, there are almost no current studies investigating its
effect as a counselling intérvention or as an gdjunct to counselling (Harris et al., 1999).
There have, however, been at least two powerful experimental studies on intercessbry
prayer and health.

Byrd (1988) randomly as;igned cardiac patients to a prayer or‘no—prayer group.
The prayer group had three to seven people praying for their recovery. The experiment
was a doﬁble;blind design: patients didn’t know they were being prayed for and
researchers didn’t know which patients were recéiving prayers. Prayers had only the first
namé, diagnosis, and periodic information abouf the condition of the pra.yer reéipient.
Patients in the prayef group did substantially better than the non-prayer group. They used
significantly less medication, had less complicatiohs, and when they had complications
fhey were less serious than those in the non‘-prayer group. A double-blind experimental
study with Aids patients found a similarly positive and significant effect for interceésory
prayer oﬁ hea_lth status and outcome (Harris-et al., 1999).

Although the experimental testing bf spiritually-infused interventions is in its
iﬁfancy, current results dovetail with the results of studies linking spirituality to health, |
mental health and coping. Altogether these findings provide powerful evidence to suggest

that spirituality is intrinsically linked to good physical and mental health and to positive .

psychosocial coping.-Spirifual strategies are widely used to address a range of mental and
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physical problems and to cope effecti\./ely with major life challenges. The advent and
early testing of spiritually-infused interventions have produced éome promising new
treatments in the areas 6f borderline pérsonality disorder, depression, anxiety; addiction,
and physical health. The area of spiritually-inflised interventions thus holds great promise
for counselling psychology and health care alike.

Gaps in the Quantitative Literature

Despite the positive potential of spiritually-infused interventions, there are
numerous gaps in the literature in this recently rediscovered area. The most impoﬁant one
from a quantitative perspective is the need for an increase in the use of experimental
designs to identify causal relationships between spirituality and physical and mental
health (Harris et al., 19.99). We also need more information on the variables that mediate
the effects of spirituality and that moderate its impact as an intervention (Harris et al.,
1999; McCullough et al., 2000). Identifying the active or salient ingredients in successful
spiritually-infused interventions is also imbortant, particularly given that many
interventions blend traditional therapies with spiritual concepts and techniques (Harris et
al., 1999). Aside from an increase in the absolute number of v?ell-designed studies .testing‘
new interventions, it’s also important to further investigate exactly what constitutes
Judeo-Christian religious therapy (Worthington & Sandage, 2002). Further areas that
have been highlighted for investigation include: non Judeo-Christian forms of religious
therapy, the use of shamans and healers, and other non-religious forms of spiritually-
infused therapy (Harris et al., 1999; Worthington & Sandage, 2002).

In éddition, research on the psychqlogy of religion has been dominated by

positivist, quantitative approaches. As a result, the focus of the literature has been on

measuring objective and often multi-determined variables such as religious attendance or
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quantifiable behaviours such as prayer. The belief and experience scales that have been
used to measure spirituality have traditionally reflected a religious and usualiy a Judeo-
Christian perspective, seriously limiting the scope of the findings (Wulff, 2003). This is
particularly important for populations such as Canada and British Columbia, in particular,
where there may be broad disparities bétween one’s personal spirituality and one’s
religious affiliation, attendance or expression (Bibby, 2003; Todd, 2004).

Although theories have begun to emerge regérding the possible relationships
between positive health outcomes and spirituality, quantitative research reflects an
understandiné of spirituality as it appears through researcher determined variables. Many
of the emerging theories and interventioné buﬂ_d on existing ¢mpirically-validated models
in other areas by adding spirituality into the framework for understanding people’s
cbping behaviour. One éf’the more popular approaches i.s reflected in Pargament’s work
which extends stress and coping theory to demonstrate that people use spirituality as part
of a general orienting system which can facilitate positive reappraisals and coping in the
face of trauma, illness and loss (Pargament & Brant, 1998). Researchers from different
disciplines use different frameworks and have different approaches to explainiﬁg similar
findings (Koenig, 1998). In addition, fesearéhers often propose unique models to explain
their particular data without contributing to developing a broader theoretical framework
in the area (i.e. Schnoll, Harlow & Brower, .2000’). While this research' provides valuable
informaﬁon, it is limited in capturing only a particular slice of people’s experiences of

drawing on spirituality for healing and most often reflects a traditional perspective on -

spirituality.
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Qualitative'Rese_arch

An emerging body of qualitative research is beginning to broaden our perspective

. and offer new information on people’s experiences of drawing on spirituality for healing

as they describe and conceptualize them. This research demonstrates that people

struggling with a variety of physical and mental health challenges use spirituality as a

_ vehicle for transforming their experience and enhancing their quality of life in response

to illness, trauma and mental health problems. For example, Faull et al. (2004) found that

his participants believed that facing disability due to musculoskeletal injury actually

helped them develop more resilient identities, a more profound connection with
themselves, and a deeber awareness of their spirituality. The enhanced connection with
their spirituality in turn helped them further accept themselves, abpreéiate their lives,
build meaningful relationships and give back t(; the community. |
Sirﬁilarly, Albaugh (2003) and Gall and Cornblat (2002), foqnd that people
confronted by life threatehing illnesses such as breést cancer and heart disease
reprioritized their lives tb be more congruent with their values, spent more time on

activities they found pleasurable, addressed long-standing personal and relational

~ problems, and reaffirmed their commitment to living life at its fullest. Participants came |

‘to express gratitude for their illness and view it as a.doorway to increased happiness.

They described themselves as becoming better people: more empathic, more
compassionate, mdre peaceful, more connected to others, and more spiritual in response
to drawing on their spirituality to cope with the challenges they faced (Géll & Cornblat,
2002, p. 533).

Studies of participants who were coping with various forms of trauma

(Parappully, Rosenbaum, Van Den Daele, & Nzewi, 2002), abuse (Hall, 2003), and
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mental illness (Chiu, Ganesan, Clark & Morrow, 2005) reflect many similar themes.
Participants across diverse studies identified their relationship with “god” or a divine

~ force as- they understgbd, expressed and experienced it as the priméry resource that
helped.them cope and transform their lives in the face of the challenges they experienced.
» Study partiéipants reported that they developed their personal relationships with spirit
through a variety of practices including: prayer, scriptural reading, meditation, and for
some, service attendance. Spiritual beliefs, practices, and experiences helped thefn find
emotional gomfort in the face of dvefwhelming grief, anxiéty and depression; accept the
.chall‘enge’s. they faced; heal past wounds; create positive meanings and act on
opportunities for transformation, increasing their quality of life and the quality of their -~
relationships with the divine, themselves, their intimates and with peoble in the
community at large (Hall, 2003; Chiu et al., 2005; Parappully, et al., 2002; Richards &
Folkman, 1997).

In addiﬁon, many participants across studies reported that they “actualized” in
response to these challenges (Albaugh, 2003, p. 596). They associated spirituality with
helping them thrive and develop in the midst of trauma and with becoming geﬁerative in
reaching out to others and creating mechanisms to address important social issues in their
commuﬁities'(Gall & Cornblat, 2002; -Hall, 2003; Parappully et al., 2002). In this> sense,
participants found that facing trauma and illness was a “bléssing” or a “gift” in that it
spurred them to a new level of self—realizatioﬁ, openness, connection and appreciation for
life (Gall & Corhblat, 2002, p. 529).

Qualitative studies reflect and further extend quantitative findings. For example,

they add to our understanding of the existence and effects of different types of prayer




49

from active prayers that involve pleading, adoration, thanksgiving and confession to ’

receptive prayers that involve listening to or eommuning‘ with the divine (Baesler,

Delerga, Winstead, & Barbee, 2003). Qualitative studies further reveal thae spiritual

- experiences\such as feeling the presence of deceased relatives, experiencing visitations,
and continuing and transforming one’s relationship to a deceased or spiritually perceived
other is normative and serves as a positive means of spiritual coping and adaptation in the
face of grief and trauma (Parappully et al., 2002; Richards & Folkman, 2003; Wgtts,
2003).

. Although most studies have focused on Caucasian and Judeo-Christian

~ populations, there are an increasing number of qualitative studies that affirm similar
experiences of drawing on spirituality for healing acfoss African American, South and
North Asian populations and for Muslim Americans (Chiu et al., 2005;. Hassouneh-
Phil]ips, 2003; Hall, 2004). In addition, qualitative research has demonstrated that
Vspirituality is particularly helpful in resisting oppression and fa’cilitating positive coping
»_émdl identity development for marginalized groups. For exa;nple, Watts (2003) and Mattis
(2002) found that epirituality acted as resource to help African Amerjeaﬁ women learn to
trust themselv‘es,'strive towards goals, define strong ideﬁtities, accept and eope with
>pro.blems and defend themselves from oppressioﬁ. Emerging studies are beginﬁing to lay
the groundwork for understanding the unique positive and negative effects of spiritual
beliefs and practices across diverse-spiritual traditions and communities (Chiu et al.,
2005; Hassouneh-Phillips, 2003). :
Gaps in the Qualitative Literature

Although there have been increasing calls for qualitative research on spirituality

either to verify quantitative findings (Harris et al., 1999), er to further develop existing
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frameworks to méke sense of people’s experiences of drawing on spirituality for healing
(Mattis, 2002), the qualitaﬁve research in the field is limited both in q‘uantity and scope.
Some existing quélitative reports evolved out of larger quantitative projects that limited
their exploration to specific areas or concepts adding largely to a description of peoplé’s
general experiences of drawing on spirituality for healing (i.e. Gall & Cornblat, 2002). In
addition, the quantitative focus of the field has resulted in arrlremphasis on positivist or
post-positivist methodologies such as content analysis, grounded theory and
phenomenology. Although’these studies document important themes in people’s
experiences of spirituality and healing, they do not necessarily investigate the
conceptualization of and relationships among those themes from participant perspectives.
Finally, fnany studies employ a theoretical framework that limits the study to capturing or
adding onto traditional religious understandings of spirituality. -

One of the central reasons for the lack of unif)}ing theories regarding spiritliality
and healing may be an over-reliance on traditional conceptual and sc:ientific frameworks.
Psychological research has lagged behind the dévelopment of spirituality in popular
cultljre, and behind people’s experience of drawing upon spirituality' for healing. The
eXisting conceptual confusion and prolifération of domain sﬁecific models points to the
need té return to the field to re-vision our understanding of spirituality and healing from
the ground up. By exploring how participants themselves conceptualize and bring
tbgether various aspects of spirituality to create healing, we may begin to create a
framework that is broad enough to unify disparate findings and build theoretical models

that describe the role of spirituality in healing.
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Despite the calls for integrating spirituality into counselling practice, the literature
offers little empiricélly—based information regarding how participants use spirituality to
create healing. Spiritﬁally or religiously infused interventions are often poorly described
(Wofthington and Sandage, 2002), or represent a distinct treatment approach for a
specific population (i.e. dialectical behaviour therapy for borderline personality disorder).
Aside from studies that document clients’ interest in addressing spiritual issues as part 6f
counselling and health care practices (Larsen & Larsen, 2003; Rose et él., 2001), or
counsellors’ acknowledgement that their spiritual orientation does play a role in the
treatment room (Smith & Orlinksy, 2004; West, 2000), little is known about how
counsellors may intégrate spirituality into their existing counselling practice in ways that
enhance clients’ treatment experiences.

The Current Study

The current study responds to these gaps in the literatﬁre in a number of ways. As
“one of the first psychological studies to use the new disc;)urée oln'spirituality as a
theoretical framework, the study employs a Wide-angle lens that is open to capturing
peoble’s experiences of spirituality as they ldescribe them within and outside of tr’aditional
religious contexts. A narrative methodology fits with the postmodern framework of the
new discourse and is uniquely suited to investigating how people conceptualize aﬁd dréw
upon spirituality to create healing and wellness in their lives. In this way,‘the study adds
to both the theoretical and empirical literature by offering the opportunity to build theory
based on people’s own ﬁn’derstandings of their process of drawing on spirituéllity for
healiﬁg. |

In addition, by capturing the experiences of people with a broad range of

challenges from physical to mental heaith problems, the study encompasses the spectrum
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of concerns and clients that a counséllor or counselling psychologist may be expected to
see In community practice. As one of the first studieé to examine the experiences of
people who are former or current counselling clients, the study at h'and offers concrete
new information on the role that counselling can and does play iri relationship to
spirituality in the healing process. As a result, the findings can provide practitioners with
new information on how clients use spirituality for healing in their lives and on how they
relate their spiritual beliefs and practices to their counselling experiences. Therefore the
study not only adds to the development of the empirical literature énd the construction of
theory in the area of spirit.uality, health and healing, it also .p‘rovides practitioners with

empirically-based information on how clients experience spirituality in relationship to

counselling interventions.
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Chapter Three-Research>Meth0'd010gy_
Research Questions |

This study ihVestigates three critical résearch questions. The major focus of the
study is centred on answering the question: What are the stories of people who draw
on spirituality for healing and wellness? The étories we tell ourselves and others are
central to our intgrpretation, experience and creation of reality (Gergen & Gergén, 2000;}
Lieblich, Tuval-Mashiach & Zilber, 1998). They élso provide the conceptual basis and
rationale for changes in larger cultural narratives which create the container in which
individual experiences are formed. Innovations ‘in individual and collective stories lead to
major shifts in culturé including the development of new technologies, new approaches to
healing and new Ways of being. This study is one of the first to investigate the‘ stories of
people from disparate traditions and with no specific tradition who self-identify as
drawing on spirituality to heal a broad variety of conditions and create wellness in their
lives.

Exploring people’s storjes of drawing on spirituality for healing contributes to the
literature by broadening the coﬁceptual framewérk for this area of research. The study
extends traditional psychological concépts such as coping to investigate the more
complex concept of healing, as well as extending the traditional focus on recovering from
disease within health care literature to creating wellness. By allowing participahts to
~ define their own relationship to Spirituality, this study is also.one of the few to encompass
the experiences of participants who find their spirituality outside of as well as within a

major religious tradition. As one of a handful of studies using qualitative methods in

general, and fore fronting participants’ narratives as a primary source of knowledge in
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particular, this study provides new information on pafticipants’ experiences of spiritual
heéling as they conceptﬁalizé them. By éxpanding the conceptual framework within
which the relationship between spirituality and healing is investigated, this study offers
hew information which can enlarge our theorétical understanding of the relationship
between spirituality, healing and wellness.

The second research quéstion focuses mére specifically on the procéss of creating
healing and wellness through spirituality. It asks: How do people draw on spirituality
to create experiences of healing and wellness in iheir lives? This question adds to
both the theoretical and applied literature by targeting the specific thoughts, feelings and
actions that people'engaged in to create experiences of healiﬁg and wellness. Themeé
identified in relationship to this question can contribute to building a theoretical model of
spiritual healing. They also pfovide counsellors with practical information on the
diversity of approaches and the common themes which emerged from participants’
stories.regarding the process of translating spiritual knowledge and conviction into
personal héaling and development.

The final research question focuses spéciﬁcally on the relationship between

counselling and spirituality. It asks: What is the role of counselling in the narratives of

o

- people who draw on spirituality for healing and wellness? The current study is also
unique in being the first to inquire about current.and former clients’ experiences of
drawing on spirituality for healing. This questioh reverses the standard dynamic of

counselling process and outcome studies where counselling is evaluated for its efficacy in

healing and other variables are assessed for their impact in that process. In contrast,
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participants in the étudy identiﬁed prirharily as drawing upon spirituality for healing, gnd
explored the impact of their counselling experiences within that context.

| Themes identified in resbonse to this question contribute fo both the theoretical
and applied literature. On a theoretical level, responses to this question offer new
information on how clients view and experience tﬁg relationship’ between counselling and
spirituality. Client iperspectives can contribute to understa(mding the nature, efficacy and
limits of spiritually—in_fuséd approachés to counselling practice. On a practical level,
themes identified in reéponse to this‘question can provide counsellors in the fieid with
nevx; information on the pivotal areas to consider when ‘integratinlg spirituality iﬁ théir
practice, enhancing their ability to create spiritually.—'infused practices which are

fespectful, effective and relevant for the clients in th¢ field.

Research Design

Narrative research is an emgrging qualitative tradition in health psychology
- (Campo, 2005). Narrétive élpproachevs are being used to investigate peréoﬁal experiences
of illness and coping and to prbbe the social, political, and rélational dynarﬁics of
healthcare (Campo, 2005; Overcash, 2004). Giving pativent_s the opportunity to narrate
illness experiences has itself been viewed as part of fhe healin g procesé' (Overcash, 2004).
This study builds upon and extends this emerging.tradition by choosing a narrative
methodology to investigate participants’ experiences of healing aﬁd wellness.:

Ih addition, spiritual knowledge and wisdom has tréditionally been communicated
through both oral and written narratives. All of the major world religions and many
indigenoué spifitual traditions use story telling as a means of communicating central

beliefs, codes of conduct and spiritual lessons. The narrative approach has also been

particularly recommended for investigating the relationship between “social processes
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and individual experiences in s‘pir_itually based communities. ...particularly where
‘dominant cultural narratives fail to adequately represent the lived ef(perience of
individuals” (MankoWski & Rgppaport, 2000, p. 479). The use of narrative methodology
to investigate spiritual experience is in keeping with our ages old inclination to tell stories
to communicate our spiritual experiences and may be a particularly appropriate means of
trying to capture new or emerging experiences.

Narrative research is b.ased on a postmodern hnderstanding of the worl‘d that
suggests that reality 1s socially constructed and languége isa fundémental avenue for the
construction of the ‘_(?xperiences we have (Lieblich et al., 1998; Pblkinghorne, 1988).
From this perspective, reality eﬁerges from the dynamic interaction between subjé_cts,
institutions, and the narratives that shape both (Gergen & Gergen, 2000). The linguistic
framework into which we are born reflects popular social narratives regarding every
aspect of identity including our understanding of what it means to be a boy or a girl, what
it means to have or lose a sélf, and what defines a self at‘all, if the concept exists within
our culture (Gergen & Gergen, 2000). Individual experience is shaped within the crucible
' of the narrativés we grow into and the way we resist or accept, perfdfm or reshape those
narratives through our everyday language and behaviour (Riessman, 2002). The
postmodern, social constructivist framework that underwrites the narrative method
recognizes reality as dialogical: it emerges uniquely each moment through the linguistic
and behavioural choices we make in 6ur interaéti;)ns with ourselves and each other
(Lieblich et ai., 1998).

Because of its social constructivist framework, narrative r_nethodology not only

allows for the investigation of the content of a particular story, but it is also necessarily
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concerned with its fashioning. Narrative methodélogy focuses not only on what the story
teller is saying about his or her experience, but also considers the choice of words that are
used, the characterization of actors in the story, and the narrative framework Within .
which decisions are made and actions are taken to be an intrinsic part of understanding
the story and its meaning aé a whole (Reissman, 2002). The analysis of the content of é
narrative may suggest one interpretation of an experience while the analysis of its
structure provides new and _sbometimes contradictory information (Lieblich et al., 1998).
These two dimensions of narrative analysis work together to reveal the meaning and
contribution of the story and the reasons for telli}_ng it the way it has been told.

Rationale for Narrative Methodology

There are several reasons that a postmodern qualitative approach in general and
the narrative method in particular are most appropriate for answering the questions I have
chosen. Research on the psychology of religion has been dominated by a positivist
approach to science most commonly reflected in a focus on quantitative studies (Harris et-
- al., 1999; Wulff, 2003). Although quantitative studies have demonstrated significant
positive relationships between spirituality, health, healing and wellness, and have begun
to isolate the factors that may meditate of moderate these relation’ships, they offer only a
very limited understanding of how these relationships work. Because of the emphasis on
quantitative methods in the area, all of the existing information reflects researchf;rs’
conceptualizations of relevant variables in the process. There is a dearth of existing
theory which can comprehensively unify or explain disparate results iﬁ the area. The few
theories that do exist to unify or ground existing studies focus on extending established

models of health, treatment or coping to include spiritual factors.
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The emphasis on a poéitivist orientation to research is further reflected in the
qualitative literature, limiting many existing studies to offering only a broad brush
description of the major themes involved in either the experience, or the outcomes of
drawing on spirituality to cope with a variety of diseases or life challenges. The current
research therefore offers very littl.e information on the process people go through to draw
upon spirituality for healing, and on the contribution of their conceptualizations of their
éxperiences to creating those éxperjences. There is also very little specific information
regarding clients’ experiences of spirituality in relation to counselling, or regarding
people’s conceptualizations of the role of counselling in the process of spiritual healing.
The current literature is further limited by the frequent use of theoretical frameworks
which limit spirituality to a tr.aditional Christian religious context. The general failure of
existing research to use an inclusive theoretical framework for spirituality, and to inqpire
into people’s own uﬁderstanding of their process of drawing upon spirituality for healing
is particularly ironic given that the existing research itself suggests that people’s spiritual
beliefs are intrinsically related to their spiritual éxperiences, coping behaviours, and
health outcomes.

The new discourse on spirituality representé a distinctly postmodern take on
spiritual practices. Because 1 am studying a phenomenon that evolved in response to the

changes that shaped postmodern culture, it is important, as Howe & Eisenhart (1990) and

- Lieblich et al. (1998) suggest, to choose a methddology that is consistent with and can

therefore capture the range of experiences that reflect that framework. With its emphasis

on meaning as constructed through the interaction of individual and social forces, a

postmodern epistemology is uniquely suited to the investigation of spiritual experience
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precisely because spiritual beliefs and experiences are shaped by the individual, historical
and collective meanings people assign to spi‘ritualityvin relation to events in their lives
(Mattis, 2003). |

Within the context bf a postmodern epistemology, the narrative rﬁethod 1S
particularly suited to examining how people create experiences through the stories they
tell (Reissman, 2002). By offering participants a broad theoretical framéwork in which to
story their own experiences, | learned about participants’ conceptualizations of their
experiences (Reissman, 2002). Narrative methodology is built on the .premise that the
bonceptualization and telling of experience is part of its constructjon (Lieblich et al.,
1998: Polkinghorne, 1988). One of its strerllgth's aﬁong qualitative methods is providing a
viewpoint from which to study the role of language aﬁd conceptualization as well as its

out-picturing in action and behaviour in shaping the experience that is being studied

(Lieblich et al., 1998; Polkinghorne, 1988). In this way, narrative methodology allows for

a more complex conceptual view of the topic while still foregrounding concrete

- individual experiences against the backdrop of the social context in which they are

formed and upon which they draw.

A narrative methodology then ié uniquely suited to capturing people’s experiences
of drawing on spirituality for healing as they conceptualize them. The narrative method is
not only in keeping with the postmodern theoretical framework of the research but its
ability to include an examination of the role of conceptual processes in creating
expc;,riences within a larger social context makes it uniquely suited to responding to both

the conceptual and empirical gaps that the study aims to fill.
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Role 6f the Researcher

From a social constructivist perspective, reality is not created idiosyncratically
through linguistic and conceptual choices alone, but is also 'diale(.:tical and‘dialdgical.v
Thus linguistic and conceptual choices shape and are ih turn shaped by the immediate
interaction of people and contexts and by their historical experiences and location within
larger social discourses that shape culture and society (Traynor, 2004; White, 2004).

Consequently, meaning is a moving target; continuously shifting according to the way

. words and behaviours are deployed within parﬁcu_lar contexts to construct particular

experiences at particular times (Traynor, 2004; White, 2004). Change any of the elements
and the outcorﬁe changes because the prbcess that creates it has changed. Built on this
social cohstructivist epistefnolo.gy, the narrative approach to research acknowledges-that
the research process itself is fundamehtally interpretive‘, highlighting certain interests and
questions and shadowing others from the initial formulation of the question through to
the analysis generated at the end of the projec_t (Guillemin & Gillam, 2004).

Because the narrative method is one of the few to acknowledge that the researcher
ultimately has a significant impact in shaping the research process and therefore its
outcome, it is important that I locate myself as a researcher and account for my influence ‘
on the process and outcome of this research study. This. study has emerged from my own

experience as a participant in both the new discourse on spirituality and the discourse of

professional psychology, as well as from my review of the literature and my clinical

experiences over the years. Certainly my interest in the questions I am asking and my
choices as a researcher have been influenced by the diverse experiences I have had as an

insider/outsider in both discourses, and as a white, middle-class, female clinician trained

in philosophy, social work and psychology. My unique location ini both discourses helped
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me connect with participants at a level of undeérstanding that facilitated the rich

_déSCriptiQns of drawingon spirituality for healing that emerged from the study. At the

éame time, my own location, which is reflected ih_tﬁe orieritatiqn of my questions and the
research process, makes it’less"likely that I’1l gather in;depth information on the problems
associétéd with drawing.én spirituality for healing. Because 1, as fhe researc):her,’have a
critical role in co—créating ‘the meaning _thét é‘rherges from eéch interview, reﬂex’ivity isan -
important part of accounting for thé meaning _constructed in the rese'arc'h. proééss
(Altheide & Johnson, 1998; Guillemin & Gillam, 2004).

I took several steps to promote and ensure reflexivity in identifying my
cpntributidn to thekn'owledge‘ creéted,thfoughout the process of research and anélysis. I
kept ‘a research journal that included my reflections and idc;as z’lbout‘thei research
questions and the research process. I_toqﬁ notes on m.y initial contacts With pafticipdﬁts
and field notes Which I-recordea promptiy af_tér each intefview to reflect on major |

themes, learnings and new questions as they emerged. I engaged participants in reflecting

‘on the fesearch_ process and 'questiOhs, and solicited feedback regarding the impact of the

process and the way questions were framed on the stories they told. I did’multiplé

' readings of the video text’and looked at my own impact on the interview proceéss, and on

the stories and themes that emerged through the analytic process.

~ Most importantly, I solicited participants’ feedback on my interpretation of their

stories. Although I initially planned to enlist a sub-set of participants to review the

videotape with me (see consent form, Appendix C), I opted instead to ask all participénts

to. review the written summaries of their stories and all participants consented. Reviéwing

‘their story summaries allowed participants to have input into the representation as well as
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the interpretation of the stories they shared. Thus, I provided each participaﬁt with a
written summary of their story as I understood it, the major themes I drew from their
story, and a list of the quotations I used, asking each person for feedback on the accuracy
of my representation of the experience that he or she had shared. Although this strategy
was important in constructing an understanding of their experiences that res-onated with
the participants, my representation of their experiences and the conclusions I drew from
them reflect a unique and personal féading of the interview text that we created together.
Sarﬁple Selection '. |

I collected a purpésive sample of 12 people who were attending or who had been
exposed to counselling in thé past. Participants self-identified as using spiritual practices
to deal with. concerns that a counselling pSychologist might conimonly addresvs such a§
anxiety, depression, fréuma, coping with illness, divorce, griéf and loss etc. I chose
twelve as a final number because it allowed the best compromise betweeh breadth and.
depth in my analysis. Tweive répresents a fairly large number for a narrative sarﬁple
owing to the depth of the analysis of each story.

Given that I was targeting a relatively hidden population who shared a specific
type of expérienoe, a purposive sample was necessary as a means of identifying potential
participants. Since I aimed at ﬁnding Volunfeers who drew on a broad array of religious |
and spiritual traditions, and who had a broad variety of the concerns typically fepresented
in counselling, I avoided contacting volunteers through particular health or healing
centres or via specific spiritual or 'feli gious organizations. Instead, I posted my call for
participants at non-denominational spiritual bookstores and centres, distributed theﬁflyer

 through educational networks, and talked about my work wherever I went. In order to

qualify for the study volunteers had to respond affirmatively to the general questions on
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the céll for participants (see Appendix B to review the call for participants). These
questioiis were: Do you use spirituality to maintain wellness? Do you draw on youi
spirituality to face life challenges or proinote healing when you eire upset or unwell?
Have you ever received counselling from a cioctor, counsellor, psychologist or other
helping professional? These questions were aimed at collecting a sample of people who
self-identified as drawing on spirituality for healing and wellness and who had received
counselling services.

Participants found the study through a broad variety of avenues. Some
participants responded to ads posted on the University of British Columbia campus and to
emails distributed through list-serves in Department of Education. Gatekeepers were
important in helping me connect with other participants. As I talked about the study,
people with whom I had casual social ccin_tact provided referrals or emailed my ad to
- people who in turn helped me connect with a potential participant. Most participants
found the study as a result of receiving an email V§:I’Si01’l of the call for participants that
someone else forwarded to them. Snowball s‘ampling also played animportant role in the
study. A number of participants passed my flyer aléng to their network of contacts which
drew more interest in the study.

Participailt Profile

Each participant completed a basic demographic questionnairé (Appendix E)

- detailing vital statistics and asking general questions about his or her spiritual practices.
This section summarizes the results of this demographic questionnaire providing the
reader with an overview of the participants you will meet in the following chapters' as a

group. Participants represented a mature adult demographic and were almost equally

split between those who were aged 40—55 (6) and those who were over 55 (5). Only 1.
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participant reported her age as between 30-39. The majority of partiéipants were female
(10) with only 2 males. The overwhelming majority of participants identified as
Caucasian (11), while 1 participant identiﬁéd as Soubth Asian. Participants represented a
broad distribution of family income categories: 3 participants reported a family income in
excess of $80,000, 3 reported a family income betwéen $25,000-$80,000, and 4 reported
an income under $25,000. Two participants declined to prbvide information on their
income.

Participants tended to have achieved a higher than average level of education. Six
participants attended univefsity, 2 held graduate degrees, 3 attended college or a
vocational school and 1 completed high school. Participants self-identified as working in
a range of economic sectors with a concentration in the helping professions. Reported
occupational sectors included: Social or Psychological Services (4), Medical or Health
Services (3), Education (1), Service Indgstry/T ourism (1), Retail (1), Performing Arts (.1),
and Retired (1). Participants also had a range of relationship experiences: 4 were
di;/orced, 4 were single, 2 were married, 1 lived common law, and 1 was separated.

'In terms of spirituality, the vast majority of participants (11) described themselves
as spiritual as opposed to religious, and the rémaining participant (1) indicated that he
considered himself to be both spiritual and religious. The majority of participants were
not members‘ of a formal religious organization (8), however vone third of pafticipants did.
hold religiqus membership (4). Religious afﬁliations included: Zen Buddhism, the United
Church, Religious Science and 'Unity.Partiéipants indicated that they ﬁsed 13 spiritual

practices on average to maintain their health and well-being. The most popular practices

included: spiritual reading (11), meditation (10), journaling (10), playing or listening to
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music (10), discussing spiritual issues (10), expressing gratitude (9), being 1n nature (9), | ,
visualization (9), affirmations (8), setting intentions (8), prayer t7), singing (7), doing art
(7), and donating money (7).

Participants also reported that they had consulted with a broad variety of
professionals td enﬁance their wellness or fécilitafe healing over the previous 2 years.
Participanfs consulted én average of six professionals with a range of 1 to 11 during this
time period. Professionals most commonly consulted included: Energy worker (9),A
Massage therapist (9), Counsellor (8), Medical doctor (7), and Spiritual Counsello‘r (6). -
Eleven of 12 participants indicated that it would be impoﬁant for them to seek help from
professionals who incorporated spirituality into their practice.

Many participants stated that they currently experienced few psychological
challenges if any. Some reéponded to the question on psychological challenges
experienced over the last 2 years by noting the challenges they had previously
experienced over a longer period, some indicated challenges that they experienced over
thebasi 2 years. Given the diversity of responses, 1 reliéd on participants’ stories to
describe the challénges they faced that led therﬁ to turn towards spirituality for healing.
Data Collection

~ I chose to collect data via indivjdual iﬁterviews because they provided ample time
and created the private and relaxed setting that was conducive to inviting participants to
share stories and engage in a reflective convérsation about a ver); personal topic (Fontana
&-Frey, 2000). Because the richest déta emerges in the confext of a warm interpersonal |

relationship where some basic mutual respect, interest, and safety has been established, 1

decided to meet with participants in p'erson where possible to go over study procedures,

establish informed consent, and create some degree of interpersonal rapport before the
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research interview itself. Three of the twelve participants declined this initial meeting due
to distance, time concerns, or because they felt it was unnecessary, and I spent more time
establishing rapport and going through an explanation of study procedures over the

telephone with these participants. Interestingly, I noticed no appreciable difference in the

depth or complexity of the stories that resulted from these interviews in comparison to the

others. However two out of the three of these participants emailed me with further details
they wanted to share that emerged from their reflection on the interview, while none of
the other participants felt the need to follow up in this way.

The major terms and concepts embedded in the research question, partic;ularly
spirituality, became a topic of discussion, exploration and negotiation right from my
initial contact with participahts. When participants called to enquire about the study, their

first question usually was: What do you mean by spirjtuality? From the initial inquiry call

forward, I emphasized that I was interested in their experience and conceptualization of

spirituality and the other concepts that T was exploring. dften I started the conversatiqn
by fgiterating that I was looking for people who self-identified as drawing on spirituality
for healing whatéver that might means to them, and asked the poteﬁtial participaﬁt what
drew them té respond to the ﬂyér as a means of beginrﬁng our discussion:

During the initial phone contact with participants, I explained the study in general
terms and made sure participants met the selection criteria. I followed up on the initial
phone contact by emailing interested candidates a copy of the call for participants, the

consent form, and the interview guide which provided an outline of the general topics 1

was interested in exploring, and offered su ggestions to hélp participants start th‘inking

about the story they wanted to share (see Appendix B-E) to review the documents
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participaﬁts received). If participants met the study criteria and were still interested in-
proceeding after receiving-and réviewing _aﬂ of the information, I either arranged a coffee
meeting to go over consent and research procedures in detail or arranged a phone date for
participants who didn’t feel the need to meet.

During our in person or telephone meeting, I went over the consent form with
participanté, solicited and answered questioné regarding the study, and worked to
establish an interpersonal rapport that would help participants_ feel comfortable sharing
their stories and ensure a positive and respectful inte‘rview experience. Often, when I
initially met with prospective p‘articipants or gatekeepers who offered to provide ac}ges'sv to
potential participants, they e>'<pressed a desire to anW more‘ about my personal
experience of spirituality. They sometifnes asked quéstions about Why I was doing thé
study and what my objéctive was, or they wanted to gain a better understanding of what I
was looking for in their stories. I freely.shared details regarding my own spiritual
practices when I was asked. I talked about my interest in learning more abou; the
potential and appropriateness of re-integrating spirituality into counselling practice and
about my hope that the study would provide counsellors struggling with similar issues
with more informétion on the topic. I ¢mphasized that I was interested in capturing a
Broad range of expériences and that informatien on how spirituality didn’t fit into a
counselling frame or didn’t work in their healing was as important as information on how
itdid.

During this initial méeting, I solicited personal questions as well as questions or

concerns regarding the research process and objectives, inviting participants into the

research process on as collaborative and egalitarian a basis as possible to facilitate
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informed consent, ensure ethical practice; and to foreground their contribﬁtion to the
research process. We reyiewed procedures for confidentiality, the time commitment
involved, how I would use, analyze and represent their stories, the fact that fhe interview
would be videotaped and my intention to invite them to reflect upon and clarify the
stories that emerged froﬁ the interview. Gathering consent is an ongoing process that
needs to be renegotiated or confirmed each time the research situation changes of I ask
something new of participants (Hadjistavropoulos & Srnythe,RZ()Ol). I committed to
staying in touch with participants regarding thé deveiopn_lent and representation of the
stories they shared and let them know that they could withdraw from the study and refuse
to offer new information or participate further at any point in the process.

Thinking about their experience of drawing on spirituality for healing as a story
was often a new perspective for participants and they sometimes had questiéns about the
kind of information I was seeking. Going over my general topic guide and offering
suggestions regarding constructing a time liné of major events or making note of
significant poi.nts they wanted to discusé was helpful in stimulating participants’
reflection on their experiences and in helping them consider how they could best convey
those experiences. Often times, I got participants talking about their stbry during our
initial meeting and was able to simply affirm that their experience was indeed what I was
. interested in, which helped them relax into sharing their stories. Several participants later
said that reﬂziewing the topic guide or beginning to think about théir story in our initial

meeting had been helpful in stimulating reflection on and new realizations about their

process of drawing on spirituality for healing and wellness. |
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The interview itself was informal and semi-structured in design. My goal in
choosing a location was to find a setﬁng that afforded privacy and was comfortable for
the participant. Most participants chose to be interviewed in their homes. I interviewed
twn at their offices and one'in the office of a therapist. The interviews lasted frnm one
hour to one hour and thirty minutes and were nivided into two segments. During the first
portion of the interview, I invited the participant to tell their story of drawing on
spirituality fon healing in their own words without interruption. Once the participant
finished, I used open-ended questions to engage them in reflecting on their story with me.
The two segments varied in length, some paﬁicipants spent the majority of the interyiew
télling th‘éir story with only fifteen minut.es or so for reflection at the end, other
participants preferred more of a question and answer format and solicited my
engagement, or spent about half the time on their stories and another h_alf of the time
reflecting on what théy had shared with me.

I encouraged participants to name their own experience by contextualizing my
queétions and asking about the terms I was using. For example, I falked about my own
struggle to language the topic of study in a way that described the phenomenon I was
aiming at yet left room to encompass many different experiences. I asked participants
about every aspect of the question from their understanding of spirituality to »my
conceptualization of drawing upon spirituality. Participanté often éngaged in discussion
about the terms chosen and either offered terms that were a better fit for their experiences
or critiqued my terms and discussed the struggle to find words that fit. More often than

not, the challenge of languaging spiritual experience emerged as a shared struggle

throughout the interview process. I also worked to open the conceptual space by asking




70

participants to label the experiences they were deécribing. For example, when a
participant descﬁbed an éxperience that I would categorize under my definition of .
healing, I would ask them what .they wouid call that experience.

Although I also asked participants about how theyvmight conceptualize their story
as a story, it seemed challenging for them to switch from their engagement with the
experience they were sharing to stand outside their story and think about it in a detached
manner in the interview. Generally participants responded to these questions by
summarizing a major theme they had previously described and adding more about i;s
impact-or significance in representing their overall experience. Participants were so
engaged in recounting their experiences that they were often profoundly moved and cried
or laughed or were awed all over again in sharing moméhts of great discovery or
prpfound turmoil. They were often surprised by the intensity of the emotion they felt in
sharing their experiences. Many participants thanked me for the interview and talked
about the realizations that were sparked by the process of telling their stories, sometimes
several months after the interview.

Taking time to explore their stories together also allowed me to begin to reflect on
and confirm some of the major points I heard and interpreted in their stories. Sometimes
this influenced the conceptualization of the results. For example, at one point during the
process I reflected back to a participant that it sounded as through counéelling had formed
a bridge that heiped her move from never having explored her experience to exploring
her experience through spiritual practices. She replied that she hadn’t thought of it this

way, but that that was exactly the role that counselling had played. In this way, the
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concept of counselling as a bridging experience reflects my contribution to understanding -
her experience which'broved to be paradigmatic for about a third of the pafticipants.
Qn the other hand, another. participant challenged my conceptualization of
- “drawing upon” spirituality, pointing to the essential nature of spirituality as part of her
self-identity, whiph led me to recognize this as a new theme in participants’
conceptualizations of spirituality. Thus, the interview text resulted from all of the
elements: fhe private and comfortable setting, the interpersonal relétionship I established
with each participant, the research process andv questions,, my own framing of the processv
and my responses to participants, and.participants sharing of their experiences and
. reaction to my set up and quéstions.
As a further means of understanding and tracking our relative contributions to the
findings, I also asked participants about whether they felt that the way I structured the
“process or outlined the topics led them down a particular path omitting other elements of
their story. Sometimes, | audited my contributién simply by asking participants what
elements of their story or discussion might have been left out of our discussion or by
playing the devil;.s advocate and asking about their experiences from a traditional
.psychological berspective. Fér 'exarr.lple, I suggested that the process one. participant
described could be viewed as a description of positive psychological coping and asked
her what made it spiritljal or what spirituality added as a means of understanding her |
experience, if anything. Thus, I endeavored to frar;le questions and create a research
process that was collgborative, reflexive, and that focused on participants’

conceptualizations of their own experiences as a means of co-creating a rich and

informative research text.
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I videotaped each interview. Some participants Were initially nervous or
uncomfortable with the tz_lping but were willing to consent to the process once they knew
* that segments of the tape would not be used without their permission or réVier. I offered
participants their own copies of the interview. Because the interviews touched on highly
personal topics such as problems that participants had experienced, I also had a list of
potential referrals on hand should the interview raise issues that participants wanted to
pursue further in a therapeutic setting (Hadjistavropoulos & Smythe, 2001). Although thé
interviews were emotional, participants generally talked about enjoying the experience

. : \ '
and expressed an appreciation for haVing engaged in the study. No one asked for a
referral or ex.pressed a need for follow-up of any kind and the interviews generally ended
on a positive and uf)beat note. I also collected basic demographic information describing
the participants and providing an overview of their spiritual practiceé through a brief
quantitative survey. I found that providing this survey to pérticipants while [ was setting
up the video equipmént sometimes hélped spark their thinking about the array of

practices they engaged in with regard to spirituality and healing.

Data Management and Analysis -

The mini-dv tapes I used for recording are stoyed in a locked file cabinet to which
only I hav¢ access, and computer files are password protected. Following Ratcliff¢
(.2003), I decided to analyze voice aﬁd image information as a whole focusing on the
overall meaning of participants’ stories and our discussion.. I used Atlas-TI software to
code the mini-dv tapes without prior trénscription.

MS/ method of analysis combines two distinct approaches to narrative research. 1

integrated Arvay’s (2002) ideas on reﬂexiVity and doing multiple fe\:adings of a text with

Lieblich et al.’s (1998) detailed description of holistic content and formal analyses. The
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. focus of the study and th_e majority of the analysis is devoted to a holistic content analysis
of the major common themes emerging within and across participants’ narrati\./es
l(I;ieblich et al., 1998). Secondary formal and literary analyses of participants’ use of
language and narrative choices of plot, character, and metaphors were used to verify and
- add further depth to the content analysis (Lieblich et al., 1998).

My metﬁod of analysis involved a six step process. FolloWing Lieblich et al.
(1998), I framed general research questions outlining the area of inquiry rather than
specific hypotheses and identified themes inductivély from viewing videé tréﬁscﬁpts of
the data. 1) The first step of analysis involved viewing ‘and creating summaries of the
whole content of each narrativé, identifying significant content themes drawn from each
narrative. »Once initial summarie‘s were completed, I compared accounts and selected
themes which represented common categories of experience.

2) The second step of the content analysis involved coding the videos according
to the major themes that emerged from the initial readings and comparisons of the video
texts with a specific view to responding to each‘oi.’ the research questions. As Lieblich et
al. (1998) suggest each step in the analysis involved an iterative process of moving
between segménts of a narrative and the narrgtive as a whole, and betwéen individual - .-
narratdis and the common themes that emerged across narratives to ensure that the
themes selected preéerved individual differences in experience as well as reflecting
common threads among the stories. 3) The third step was to c_ombihe major common
content themes into a meta-narrative that described participants’ experiences of drawing
on spirituality for healing and wellness and responded speéifically to the three; major

‘research questions.
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Lieblich et al. (1998) suggest that the structural or formal features of a narrative
are harder for the narrator to manipulate. A holistic formal analysis ean therefore
complement a holistic content analysie by revealing “deeper layers” of the narrative and
of the narrator’s identity serving as a eheck on the information the narratof shares in the
content of the story (p. 13). Thus, I followed my initial readings, coding, and creation of a
meta-narrative regarding the overall content of participants’ video texts wifh two readings |
which considered, and coded for themes in the overall form of participants’ video texts.
4) The foarth step in my process of analysis was to examine how participants’ choice and
use of language contributed to the constructioa of their narratives and to create codes
reflecting these themes in the video texts. 5) The fifth step in my process of analysis was ‘
to examine and create codes representing how participants’ plot choices, use of
metaphors and characterization of the hero helped to shape the meaning of their stories.

I compared the results of each subsequent analysis to the identified content
themes, and integrated the major formal and literary themes that emerged from cross-
analysis into the meta-narrative of participants’ experiences. Because the stories we tell

‘ reﬂect and respond to larger common cultural narratives (Lieblich et al., 1998), I

' juxtaposed common themes reﬂecting participants’ narrative choices in plot, metaphor
and characterization With a se_mi_nal work in the Western literary and sbiritual tradition in
or_der to highlight how participaﬁts’ lstories both reflect and innovate upon common
literary and spiritual traditions.

Once a draft meta—narrative reflecting all three analyses was constructed, I

reviewed and reflected upon the research process. I also provided each participant with a

written copy of their individual story, the content themes I drew from it-and the
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quotations 1 use’d to describe com’mén’themes in the meta-narrative, and I asked for their
feedback on and corrections to their story and the themes I drew from their narratives
(Arvay, 2002). 6) Theisixth step in fhe process of analysis involved writing a chapter
reflecting on the research process and integrating participants’ feedback and corréctions
into their individual storievs and into the meta-narrative reflecting the analysis of common
themes.

This six step analytic process combines Arvay’s (2002) emphasis on mﬁltiple
readings and reflexivity with Lieblich et al.’s (1998) des_criptipn of an inductive process
of holistic content and formal analysis. I‘ referred to the field notes I took after both the
initial meeting to explore participants’ interest in the study, and the research interview
itself in forminé my analyses. The notes I kept in my field notebook regarding my own
reflections on the process of designing and implementing the study served as a good
reference for my‘ reflections on the research process.

Atlas-TT provides the ability to attach merﬁos to coded v.ideo segments. During
the process of data collection and analysis, I found that I used my field notebook and
Atlas’ memo function to draw relationships between individual stories and themes and to
note questions regarding the particular meaning of a word or a segment, or questions
regarding the research'process such as my own impact on creating participants’ stories. I
noted these questions and points of clarification on participants’ story summaries during
the. first phase of analysis. Using video as a means of -recording the interviews proved to
provide a significant advantage in the process of analysis. Because video captures the

gestures and expressions that go along with participants’ statements, I found that most of

the initial questions I noted in my story summaries were clarified through multiple
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reviews of relevant segfnents of the video during subsequent phases of analysis. I either
included the remaining questjons with the story summaries, themes and qudtations
participants receivea or clarified particular questions by email or phone.

"In addition to drawing themes from the initial story summaries, I found fhat my
analysis continued to develop with eag:h viewing of the videos. Because I also considered
participants’ formal or structural choices to be an important dimension of analysis, I
stayed close to the language they used to describe their experience_s in my choice of
codes. Initiaily, I often had a series of distinct codes representing slightly different views
of a similar concept for each participant. After enough instances of seeing the same idea
described in different ways, I was able to create a code which captured the most
signiﬁcani common elements of an experienpe while still retaining the individual labels
or sub-codes that facilitated moving between individual narratives to check the accuracy
of an emerging theme.

Reflexivity Revisited

The final stage of the research process (step-six) involved inviting participants
themselves to reflect on the story that emerged from our interview and the process of
telling their stories itself. Integrating participants’ reflections on emerging themes and on
the research process provides a critical means of ensuring accuracy and accountability, as
well as developing the richness of meaning i)ossible in narrative researc’h- (Arvay, 2002).
All twelvé participants responded to my request for comments, correctiohs, clarifications

or reflections on their stories and the research process. Some participants simply

“expressed their support and approval as well as clarifying remaining questions, others

requested specific changes, and a few went on to re-write or revise their story and the

themes drawn from it.
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Participants confirmed and often expressed surprise at the. degree to Which their
stories reflected or resonated With their experience. Several participants expreesed a sense
of gratitude for being involved in.the research, saying that the process 6f reﬂecti‘on that
the study stimulated helped them gain further clarity on their journey, their process of ‘
healing and all the changes they had made aleng the way. Other participaﬁts said that
reading their stories helped them gain a greater degree of acceptance and understanding
for their process and experience as a whole. Some participants found reading their story
in the third person to be “weird” or eurprisingly emotional, occasionally bringing them
back to the pain they experienced as well as to their sense of discovery, and providing a
feeling of accomplishment as they reviewed milestones on the journey. Participants’
feedback, clarifications and changes are reflected in their own individual stories and in
the fneta—narrative of their common experiences of the process of drawing on spirituality
for healing.
Representing the Findings

The findings of the study are fepresen;ed in two forms. I begin the results chapter
by presenting abbreviated summaries of participants’ individual narratives allowing the
reader to get a sense of the uniqueness' of each participant’s experience. Each participant
and every character in their story is represented by a pseudonym. The locations 'andv
events in some stories have been changed for the purposes of ensuring confidentialify.
The meta-narrative that I constructed from participants’ stories comprises sections two to
six of the results chapter. This meta-narrative provides a counter-point to participants’
individual narretives detailing the major cqrhmon themes that emerged from the analysis |
with regérd to participants’ process of drawing on spirituality for healing and wellness

and the role that counselling played in that process. I differentiated between areas where
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participants are in agreement in their description of a particular concept or experience,
and areas where a subset of pérticipants introduce contradictory ideas or offer a different
p‘erspective.v |
I made the decisién to privilege the voices of participants by placing the research
findings directly after the methodology and following them with chapter five which
provi_des a concjluding overview of the research process. Readers who are particularly
interested in the research process may therefore wish to read chapter five before they

continue with chapter four which contains a detailed review of the study’s results.

Criteria for Assessing the Creﬂibility and Contribution of the Study

A range of criteria have been suggested for evaluating qualitative research in
general and narrative research in particular. One important area for considération 1s the
appropriateness of the research process itself. Is the choseﬁ method consistent with the
purpose of the research, the structure of the questions and the underlying episfemology of
the study? (Howe & Eisenhart, 1990). Does the study provide clearly articulated, step by
step procedures that are theoretically and internally consistent, and that reflect a
comprehensive consideration 6f the relevant ethical, conceptual and procedural issues in
investigating the topic at hand using a narrative methodology? (Altheide & Johnson,
1998; White, 2004). 1 would argue that‘this study demonstrates a consiétent fit between
its theoretical and epistemological framework, the topic under inquiry, and the method of
inquiry. It also demonstrates clearly articulated procedures that account fof all of the .
relevant ethical, conceptual and prdcedural issues from obtaining informed consent to
following a clear, c‘onsistent and comprehensive method of analyzing the data and

represénting the study’s findings.
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Reflexivity is a central concern in narrative research and an important criterion for
evaluating the credibility of narrative study (Altheide &1J ohnaon, 1998). 1 todk care to
weave a reflexive stance intd every step of the research process, from choosing questions
that provided a broad conceptual field within which participants could frame their own
experiences, to contextualizing the terms I used and inviting participants to engage with,
adapt and remake major concepts. Incorporating a reflective period in the research
interviews allowed me to check my nnderstanding and intérpfetation of each story as it
was forming and engage with participants about the reseagch and analytic process. I used
a research jburnal which included field and process notes to record my observations,

“ideas and hypotheses as they emerged. I analyzed the data with a view to examining and
accduntin‘g for my own impact on the process of its co-creation.

Finally, I invited participants to provide feedback on my understanding and
repres’entation of their experiences and the themes that emerged from the stories.they
shaned. All twelve participants chose to respond to this request confirming that the
sunnnaries and themes that emerged from the research process résonated strongly with
their exnerience of drawing on spirituality for‘healing and wellness. My process of

~ inquiry thus reflects a conscientious effdrt to identify and account for my own
contributions to the co-creative process of narrative reséarch-and ensure tnat the findings
that you are about to review meaningfully represent participants’ experiences. Because

A narrative methodology accepts and acknowledges the co-creative nature of the research
process, my reflexivityiin making my impact in shaping participants’ contributi.ons to the -

research visible in so far as possible provides confidence that the findings actually reflect
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important dimensions of parficipants’ experiences of the topic et hand (Altheide &
“Johnson, 1998).
Perhaps the last relevant criterion for evaleating the quality of a study lies in

) assessing its contribution te the field. The study that I conducted provides Anew
information on how people draw upon spirituality to address, respond to end heal a broad
range of psychological and physical health problems. In this way, it contributes
significantly to our understanding of ﬁhe process of drawing on spirituality for healin'g | :
and lays the ground work for .developing a model that may serve to unify the“results of
existing studies and provide a new basis for future research. |

In addition, the study offers new information on how people who are or have been
counselling clients and who draw upon spirituality for healing view and experience
counselling in relationship to their overall pfecess of healing. In this way, the study
contributes to the further development of models for ietegrating spirituality into
counselling practice and contributes to enhancing the potential effectiveness of
cobunselling for clients who draw upon or are open to spirituality as a resource for healing.
Thus, I believe that the c.urrent study hés the potential to make a signiﬁca‘nt_ theoretical

and practical contribution to research and practice in the fields of health care and

counselling psychology.
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Chapter Four-Results
This chapter presénts the major research ﬁndings that emérged from participant
! . . .

ipterviews. It is divided into five separate sections. Section one responds to the study’s
first and overarching research question, namely: What are the stories of 'peoplve who draw
on spirituality for healing and wellness? In this section, you will encounter each
participant as an individual and get a sense of his or her distinctive voice and expérience
by reading an annotated version of the story he or she shared with me. Sections two to
five represent the meta-narrative that emerged from drawing the major content themes
from participants’ individual stories. Section two also responds to the study’s major
reseafch question and details, in particular‘, participants’ conceptualizations of spirituality
and participants’ collective journey to drawing on spirituality to create healing and

wellness.

Section three responds to the second research question, namely: How do people

draw on spirituality to create experiences of healing and wellness in their lives? This

secﬁon narrows the focus from common themes in participants’ overall journey of
drawing on spirituality for healing to outline the specific steps they took to create healing
and wellness in their lives on a day to day Easis. Participants identified a seven step
process that they used to transform illness or disease into wholeness and wellness, which
will be dete;iled in this section. Section four shéds light on participants’ understanding
and experience of healing and wellness, discussing the transformations they experienced

as a result of drawing on spirituality and elaborating on the essential aspects of healing

and wellness in their experience.
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Secﬁon five responds to the third and final research question, namely: What is the
role of counselling in the narratives of people who draw on spirituality for healing ar;d
wellness? In this éection, participants reflect on the diverse roles that counselling played
in their process of healing and development. A significant minority of participants
identify why they left counselling to seek healing through spiritual modalities alone,

. while the majority of participants explain how counselling played a central role in their
larger process of spiritual healing and development.

Finally, the results of a secondafy formal and literary analysis of participants’
stories are contained in Appendix A at the end of the dissertation proper. This section
serves to confirm and add richness to themes identified in the content analysis. The
formal analysis of participants’ use of language to convey their experiences reveals their
conscious deployment of language itself as a vehicle for the creation of healing in
keeping with the themes identified in the content analysis. The literary analysis of
participants’ narratives sets their stories in the céntext of the Western literary tradition,
further confirming the novelty of their conceptuaiization of spirituality and highlighting
their stories as stories of spiritual healing and discovery.

This chapter 1s organized according to section divisions which represent the major
categories of themeé that emerged from the content analysis of participants’ stories. The

 text is laid out so that éach major category of themes is reflected in the title of each
section. Category markers and section dividers appear centred on the page, bolded in
upper and lower case script. The individual themes that provide the building blocks of the

experiences that participants described in each category will aﬁpear flush left and bolded

in upper and lower case script. Sub-themes appear indented in bolded lower case script
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beginning with a capital and ending in a period. Themes in the formal and.litérary
analyses that comprise Appéndix A will similaﬂy appear flush left and bolded in u-pper
and lower case script. | | |

As a whole the analys.is moves from the individual’s unique story to an overview
of common themes to an in-depth look at the language, metaphors and narrative choices
participants .made to create the meaning and message that has emergéd from their stories.
In moving from unique voices to common themes, and from surface content to formal
structure, I believe the readér receives a view of participants’ experiences that
encompasses both the breadth and depth available in narrative analysis.

Section One: Participants’ Stories

This section of the findings provides an annotated version. of the stories of
participants’ experiences Qith spirituélity, healing and counselling that they shared over
their hour to hour and a half interviews. Each participant has reviewed, corrected and
provided feedback on the full length version of his or her story that I wrote to reflect the
videotape interviews. The stories are presented as 3rd'person accounts in order to remain
faithful to the interview context in which the information emerged and to render visible
the role of the researcher /writer in the genesis of the stories. Participants’ -responses to
editin‘g their stories varied from general approval and requests for minor changes to major
re-writing. The final two stories depart from the -géneral format I’ve chosen for the
presentation of the stories because they reﬂect annqtated Qersions of participants’ own
recasting of their storie.s. My hope is that each story gives you a sense of the unique

flavour of the person and his or her journey of drawing on spirituality to create healing

and wellness.




84

Bruce’s Story

Bruce describes himself as being “intense” or “sensiﬁve.” He says that he always
felt “different” from other people; not quite “normél,” or “mainstream,” although he can’t
quite put his finger on why. Bruce Qas successful at everything he turned his energy to,
from athletics to business, but continued to experience a nagging sense of self-doubt, a -
“lack of confidence,” that left him lookjng‘outside of himself for answers. He became
obsessed with “doing the right thing” to secure love, success and to control the éutside
world so that he could feel good on the inside.

When Bruce used cocaine he experienced some reprieve from being so intensely
affected by other people’s opinions and reactions and he was able to let go of trying sb
hard to control how his life was going. Although initiéllyl cocaine provided a sense of
release, his use spiraled out of control o?er time. Eventually, Bruce‘ arrived at a place
where nothing he did waé working anymore: he lost the financial success he had
achieved, he felt angry and out of control, his relationships weren’t working and he could
no longer make decisions for himself. Bruce says that once he. was “on his knees,” he
- knew without a doubt that he could not continue to live his life in the same way and gét
over the addiction he had developed.

Letting go of cdntrol is a critical aspect of spirituél healing for Bruce. As Bruce
.. became willing to let go of the control he had tried to exert.over his life, “the spirituél

" well opened.” He began to accept help and was led to a drug and alcqhol treatment centre
where he started fo experience the spifituality that he had long been reading about. As he
started to look within, he became aware of a greater preseﬁce through the uncanny

synchronicities he witnessed in his life and in the lives of those around him. Gradually he

made the shift from what he calls the “human perspective” of being at the centre of life,
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' driyen by his ego to try to confrol the butcorne of events to the “spiritual‘perspectiVé” of
seeing himself as a conduit fbr a greater energy, playing a role in a benevolent universe,
but not being in charge of what was occurring.

Since his original surrender, Bruce’s healing and grthh process has unfolded “in
a natural way.” He has moved from thinking and controlling to experiencing life as it
unfolds and is open to the pu‘rpose and the lesson he now believes reside in each life
experience. Bruce says that the counselliné he received at the treatment centre helpedlhim
start to identify the life pattéms he needed to address, and that he has come to understand

- and begin to change those pétterns through his spiritual journey. Bruce now uses
journaling, visualization and spiritual reading to help him identify the roots of any
discomfort he is experiencing, dis'sipate the energy of a p.attern, and choose a new
réSponse.

Bruce believes that physical well-being provides a foundation for spiritual well-

“being. He takes care of his health by exercising and eating well and he finds a spiritual
connection by spending time in nature, ';hrough meditation and b}; continuing to let go
and be open to the spiritual messages available in day to day events. Bruce now knows

-’that peace resides in his .spirit beneath all the turmoil of the ego. Losing tquch with this

sense of peace has become Bruce’s si gnal to ]dbk for .the'lesson he needs to learn from

the challenge that confronts him. Bruce has learned to trust his feelings to guide him
along the way. If it feels right, he does it. If it feels peaceful or moves him towards pe'ace,

He knows he is on the right track. His feelings rather than his thoughts have become an

internal compass leading him back to spirit when he gets caught up in fear and self-doubt.

N
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Bruce says that he has experienced a total transformation; “a complete
restructuring of self” thrbugh this process of ;e—patteming his life from a spiritual
| persbective. He says that his addiction made it impossible to maintain the “facade” he
was presenting. By “making me face myself,” the addiction acted as a doorway for Bruce
to connect with his spirit and begin to love and appreciate himself exactly as he is. Bruce
says that now he is a lot less concernéd with what other people think of him and much
more focused on how he feels about himself. Previously concerned with financial
success, Bruce no§v finds a sense of purpose in helping others. His says that his focus has
shifted from lookihg at what he can get to how he can contribute to those he meets.

Ironically, Bruce has also fpund fhat financial success has come along with
contfibuting to the lives of others. However, Bruce how sees his success in the world as
the reflection and not the source of the contentrﬂent he feels within. Bruce says that he
actively sets intentions for what he wants and uses affirmations to continue to develop the
positive beliefs that help him open to the action of spirit. Then he trusts that he’ll receive
the guidance, support, and resources he needs to téke him Wherever he wants to go. Bruce
has learned that in sharin g his spifit througﬁ giving to others he rg:ceives. His life has
become an ongoing adventure of discovery that nurtures both body and soul.

Anne’s Story

Anne was hit by a bicyclé while walking on a forest trail in 1992, an accident that
left her with a serious head injury. She experienced partial paralysis on one side of her
face, found it hard to remember things, and wés confused in her thinking. Anne was
unable to continue to do her job as .';1 real eétate agent and faced the very real possibility

of “being an invalid” for the rest of her life. Early on, Anne made the choice to embark
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on the “long and traumatic” journey of healing, initially starfing to regain strength and
mobility in her physical body through exercise.

The process of recoVering from ihe accident began a cascade of awakening in
Anne’s life. Up until that point, Anne says that she “thought she Was happy.” She enjoyed
her job. She says that she knew that there were problems in her marriage, but she didn’t
realize how deeply rooted they were. The accident helped her to see her life anew and
become aware of how unhappy she actually was. Shortly after the accident, she also left
her marriage and sought counselling. Anne describes therapy as “a beautiful gift,”
helpingAher begin the process of looking within and serving asa bridge to opening to her
spirituality. Over time Anne was i.ntroduced to energy healing through a spiritual teacher.

~ Anne éredits her spiritual exploration with helping her move out of a “victim
place,” trapped in fear and worry about how she’d survive with her injury. She gradually
began to. see herself as a “spiritual being having a human experience,” and started to
understand her life and everything thz;t was happening to her; her éccident, her marriage,
as s¢wing .2.1 purpose; helping her grow and learn about herself. As she got in touch with
herself, Anne became aware of all the pain she wa; carrying. She realized that she wasn’t
just trying to heal from the accident, but rather that the accident gave her an opportunity
to begin to address all of the pain she had been carrying since childhood.

Anne explains that positive experiences just ﬂow through our bodies, but negative
experiences stick. Anne talks about how we all want to please our parents as children and
when we can’t, when we feel that wé don’t measure up, or we feel hurt in ways that we

can’t understand and process, we experience a block in our energy. Anne realized that she

coped with the hurts she had experienced by burying the pain and putting on a happy
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face. As she lqoked within, she started to get in touch with the shadow side of herself, the
pain she carriéd, the negative beliefs she had acceptéd and the havoc they created in her
life.

Anne believes that when we bury wounds, we begin to build walls around |

ourselves to protect us from feeling the pain, which often unknowingly attracts more

experiences that fit the negative beliefs and feelings that represent the wound. The

experiences we attract allow the wound to surface and call us to healing. Over time, Anne
came to understand that her head injury called her to reélize her greater neé;i for healing.
Anne believes that for healing to truly take place, the wounds she acquire.d had_ to be i
acknowledged and addressed on every level: the mental, emotional, physical and the
spiritual.

Anne forméd a support group with other women in the spiritual classes she
attended and they started to meet once a week to practice the meditation and energy
healing techniques they were learning. At the beginning, Anne wanted desperately to feel
e.nergy. She’d take hold of a rock dr a stone and try to feel its energy. At first she couldn’t
feel anything at all. She’d go to bed at night asking for guidance and she contihued
practicing. After a time, she began to feel ehergy. As she continued to practice meditation

and practice feeling energy around her and within her, Anne’s awareness of her needs

and issues and her ability to sense energy grew. Now, Anne says that she can feel any

-problems or imbalances as soon as they arise.

Anne says that she usually starts the healing process by feeling into any emotional

pain or discomfort she is experiencing. As she feels into the predominant feeling, for

example, anger, accepting and loving it, she begins to be aware of and move through the
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various layers of efnotion—fear, loss, pain; whatever is present undefneath the surface.
Moving through each layer, she gains an undérstanding of the experiences related to the
feelings she is having. Once the emotional léye‘r is cleared, Anne looks at the mental
-layers surrounding an issue. What beliefs are connected to the feelings? Why is she
holding onto a particular experience or. set of experiences? Often, Anne finds beliefs
~ about herself, her life and her experiences that need to be clearéd so that she can fully
accept and love herself.

que first clears the beliefs that sl}é acquired around an issue and then moves into
the bhysical level. Anne says that often by the time she gets to the physical, a‘mylpain she
was experiencing in her body is gone, dissolved _through.the proces.s of clearing‘ the other
. layers. If pain remains, she goes through the same proceés of feeling through its layeré,
coming to understand how it was created and what it means for her, sending it love until
it dissoives and all that remains is her increased awareness.

Anne has done a variety of things to facilitate her process of healing over time.
Her weekly meditation group has become a touch stone in her life. She says that they
spent a whole yéar meditating, journaling, and talking about their experience of divorce
alone. Anne has also drawn on a variety of practices using such tools as aromatherapy,
crystals, stones, colours, and_ sound to raise her body’s energy to facilitate healing around -
specific areas or topics. Anne explains that oils, stones, crystals, and 6ther natural
substaricés all carry a unique energy vibration that we can draw on to shift and balaf;ce
our own energy, helping us to process and move through whatever issue is arising. At this

point, Anne considers everything she does to be a spiritual experience. Whether she is

'walking by the ocean, washing dishes in the kitchen, or reading; by connecting with the
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spifit in;ide of her, An.ne'experiences each of these activities as a spiritual practicé that
contributes to her ongoing healing and weilness. |
| “Anne has experienced a total transformation through her épiritual journey. She
dcscribes herself as “90 % healed with regard to the effects of thé accident. Anne is
walking, talking and dancing with ease. There is no more paralysis, she is easy to
understand and follow in conversation. Anne says that she is a “not the same person” she
was when she had the accident. Through opening to her spirituality she has fallen in love
with herself. She has become open to all of who she is, acknowledging, loving and
accepting her “shadow side” as well as the “good parts.” Along the wéy, Anne has
cleared many of the fears, wounds, and blocks she was carrying. Although the journey is
alvways ongoing, a deep sense of peace, connection, and love for‘_ herself, others and for
life around her has-become the mainstay of her daily experience.
Eya’s Story

Eva talks about what it’s like to live in fear. Eighty percent of the time, she says,
she had a gn.awing sense of anﬁious foreboding, a feeling thét éomething waé coming
around the corner and that it “was going to be bad.” Alfhough when you meet Eva youd
~ never guess that this positive, fun and c;pti'mistic woman felt “disconnected from hefself
“and everything,” Eva says that for most of her life, she felt as thougl} people could ﬁot see
her. That shé was at the mercy of the chaos surrounding her.

Eva talks about the early part of her life as being oriented towards "‘gettin.g.”
-Trying to get something on the outside to ;luell her fear and make her feel better on the
inside. She recognizes that she chose to.marry her husband in part to try to respond to ﬁer

1
own sense of fear and emptiness. When that dream ended with the end of her

relationship, Eva was catapulted into a depression. She remembers being in constant
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physical pain, alfhough she had no injuries and getting allergies for the first time that
year. Eva started to see that her mind and bcdy were connected, and she realjzed that she
was getting a message; something needed to shift.

Counselling proved to be a pivotal experience durilng this period. Eva was stunned
to find that sofneone really did see her. In talking about her counsello_r, she éays:_ “he saw
sorne stuff that he could cnly see i‘f you saw me, and so I thought I’m connected to
someone.” Eva still ﬁnds it hard to put the experience into words. She says that it was as
“ifin seeing the larger essence of who she was through all the turmoil she was

experiencing, he “validated my soul.” As a result, Eva began to get in touch n/ith and
focus on the larger part of her that was connected to the world and to cthers.

AAs she reconnected with herself, Eva started t‘o' explore spirituality to understand
what was going on in her life? She wondered what had led her to this point of divorce and
depression. She started attending the Unity church. She says that it’s not your typical
church; it fccuses on helping you change your life by changing the way you perceive and
respond to events. As she started to focus witnin and became curious about what was
“going on for her psychologically and spiritually, Eva started to consider her life from the
perspective of soul. She explains her shift in perspective by seying: “...like it’s not about
What is good for my ego, in the sense of having a man or a house.to make me feel good,
but.about what is good for the inside of me and how do 1 let that lead?”

Ev}a says that things stérted to change slowly over time throngh shifting her focus
from the outsidet‘o the inside. She started to practice surrendering to the greater spiritual

reality that was taking place. She encountered A Course in Miracles and started to link

the fear she was experiencing to being directed by her ego’s desire to get things. She says
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“it’s very different when you turn it around to a spiritual perspective and ask what am I
here to give?” Now Eva takes thoughts about whai she can get as a signal theit she has
slipped back into her fear and forgotten the greater part of her. Her ability to tune into her
thoughts and feelings helps her shift back towards knowing and experiencing herself
from the level of soul.

For Eva, tiie spiritual and the psychological go hand in hand. The spiritual path
led her to a deeper consideration of her psychological self. As she pondered the purpose
of events, she started to identify and examine patterns of belief, feeling and béhaviour
that fed her fear. As she traced these patterns to eXperiences in her early life and
relationships, forgiveness became an important part of her spiritual healing process.
Oveitime, Eva has come to realize that true forgiveness comes from experiencing the
pain of past events and identifying and accepting their impact, which then allows for a
new understanding of oneself and others. As Eva sxplores the psycholvogical roots of her
experiences, she finds that she is led more deeply within, further discovéring and
honouring the knowledge and wisdom that resides in her soul.

- Eva believes that weliln'ess encompasses the “physical, emotional and spiritual”
working together. Although shshas always relied on physiczil activity to cope with stress,
and it worked well to a degree, she says what she was missing was the “deeper level of
spirituality.” By learning to really surrender to god, ‘““so that I'm really not trying to
control anything anymore,” Ev_a(iias found a sense of freedornfrom her Afear.. For E.Va,
surrendering t(i spirit, goes hand in hand with doing the “psychological part,” taking

responsibility for “cieaning up my childhood stuff and family relationships” and

changing her reactions to events by unraveling the patterns of thinking, feeling, and
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behaving that she acquired through her past experiences. Eva emphasizes the need to 5
bring every level together to create healing. Her shift to relating to herself as a soul was
an important start, but it wasn’t enough on its own. She knows that she needs to do the
Work to see and clear the pattérns that keep her tied to old beliefs and the fears they
gengcrate.
| Eva’s spiritual journey‘has created a radical change in her experience of life. Her
fear has faded and now she says that she is “peaceful and content” most of time. Her
constant’worry has lessoned ten fold. She says “Life is so much easier this way.” Her
allergies and physical symptoms have fallen away and her relationships have changed
“360 degrees.” She has been able to heal old wounds and create a positive parenting
relationship with her ex-husband, she enjoys a relationship built on authenticity and lovg
with her partner, and she is increasingly at home and able to share herself with her
family. Eva has created work which allows her to continue to deepen her spiritual life on
a daily basis and she feels iricreasingly at home with and connected to life itself.
For Eva spirituality means “believing that I can be more than_what(I see...l can bé
- more than my past...it’s remembering who I am.” She uses daily meditations to focus on
remembering, she practices surrendering when she gets stuck, she takes responsibility for
, giving her gifts and for choosing to listen to and live from her soul. Eva no longer fears
what is coming around the corner, but trusts instead that she is in the right place at the

: right time and that she’ll be guided to all that she needs to learn and to do for her soul to

continue to grow in love on the journey.




94
Lila’s Story

Lila doesn’t know when she started to use energy, she remembers being able to
see fuzzy shapes, auras, around people and animals as a child. It was natural. At that time
she thought that everyone could isee energy and that éveryone communicated with plants
and animals. She says that she has always experienced and been aware of the greater life
force that she connects with within herself and in the natural world all around her.
Although Lila appreciates Christ as a spiritual teacher, she turned away from the beliefs
and practices ‘of Catholicism as a youth, finding her own sense of spirituality through
metaphysical readings and workshops. Lila describes herself as a seeker and feels that she
has always been intuitively guided to the spiritual beliefs and practices that work for her.

Lila has been married twice and talks abbut having experienced a number of
. challenges in her past relationships. She had severe sciatica in her mid 30’s and a
herniated disk that the doctors said required an operation. Her pain was so severe that she
couldn’t walk and was confined to bed rest. She recalls clearly realizing that she could
choose to be ill, as her mother had to get the attention of her husband, or she could
choose to heal. She did some energy work, starting by visualizing bringing healing light »
and lqve down her spine with an iﬁtention to Aheal, and in much less than a month she was
up and walking around. Lila says that when you work with a healing intention you start
réceiving exactly the experiences you need to facilitate your healing. She was using
crystals; which she says magnify fhoughts to assist with her healing. Her crystal healing

teacher referred her to a chiropractor who was also a spiritual healer in turn and within 3

* months her back was completely healed and has remained problem f'ree't
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Lila says that she has come to view pain as a gift. She believes that pain signals
the blocking of energy that h"clppens when there is something we don’t want to feel or
don’t want to look at. As she became willing to look at her relationship and examine her
choices and beliefs that underlay her behavioqr, her energy started to flow again. Fof Lila
the belief systems we acquire through‘ our childhood experiences are critical to making us
who we are. When she experiences physical or emotiénal péin, Lila trusts her inner |
knowing to reveal the old beliefs and 'experiences that are blocking her. As she uncoveré
and clears the experiences, feelings and beliefs that contribute to a particular problem,
Lila accepts mére of her own power. Lila has found that a gift resides under each
prob‘lem or fear. As she clears old beliefs, she discovers new skills and abilities and a new
level 6f love for herself. Over time, Lila has come to know and accept the absolute
perfection that resides in all lof ﬁs as spirit. Through her experiences, Lila understands
that healing comes from réstoring our connection to the perfection within.

g Lila is constantly drawing on spirituality for healing and growth. She has
channeled her early awareness of energy into a mature ability to understand and work
with energy within and all around her. Lila draws on a large variety of spiritual practices.
She meditates and chants to connect with the pérfe‘ction within herself on a daily basis.
She connects with nature drawihg on the eﬁergy of trees or of the ocean to increase her
own energy. She uses light, colour and sound to raise her eﬁérgy vibration to one of joy
which she believes is our natural state. At very high vibrations such as joy, anything that

)

is unlike her belief in her absolute perfection is cleared away and she is able to see and

release any judgements or limiting beliefs about herself on an ongoing basis. Lila
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believes tha_t disease and illness are the result of judgements we make about oursel;/es
and the limiting belief systems we acqﬁire.

- Lila says that as she clears the judgements or hidden beliefs that- she uncovers
through looking for the lessons in her life experiences, more and more joy arises
spontaneously within her being. She’ has discovered that the more she accepts her joy, her
power and her gifts, the more joy she is given. Lila currently shares energy work with a
* group of friends who help each other grow, heal and éxpand. Lila says that as she sets the
in;entioh to open and act as a vessel for s‘pirit, she finds that she is more profoundly
connected to the vastness, power, and joy of the creative force of life itsélf moving
through her.

Healing has been a “slow evolution” for Lila. Through that evolution, she has
come to feeling very joyful on a daily Basis: “it’s phenomenal” she says. Lila now
experiencés a lot of inner peace, knowing that she can move through whatever presents
itself. She says that spiritual growth doesn’t mean that you don’t have the same emotional
- challenges that everyone else does. You do Céntinue to have challeng(;,s. It just means that
every time you step through a challenge, you gain ;1 deeper understanding of the power a
limiting belief has over you, a deeper acceptance of your power to overcome, and a more
profound awaréness of the fact that your own gifts need only to be awakened.

.. Janet’s Story

Janet recalls the Greek brthodox Church that her mother took her and her brothér
tb as strange and forbiddiﬁg. There were many rules she didn’t understand, the icons
loqmed menacingly, and the service was in a different language. Despite the fear inspired

by this early experience, Janet prayed fréquently as a child making spirituality an

important part of her daily life. She experiences god as a “presence;” a sense of all of us
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“coming together” in spirit, a “connection.” Pivotal moments in the development of her

faith occurred when she found herself speaking in tongues at an evangelical camp she

attended as a child. To this day, she has no idea how this happened, she can’t explain it:

But she recognizes that this experience ushered in her accepfance of the mystical and
ﬁnexplainable dimensioﬁ of spirituality that has remained a comfort and a source of
wonder throughout her life.

Another pivotal experience was the support, safety and guidance she found in a
Prote.stant girls’ group when she was a teen. During this difficult time in her life she

struggled with her family’s poverty and with the burden of Juggling her school work with

_caring for her single-parent family during her mother’s illness. The girls group was the

first place Janet remembers feeling as though she belonged. She remembers the group

‘leaders encouraging her to trust her own sense of what she needed as she struggled to

decide whether or not to join the church. With their support, Janet learned to trust her
own judgement and that she could shape her own spirituality. The group provided Janet
with a safe haven to develop her skills and be appreciéted for her talents. Janet recognizes
her group lééders as one of a series of angel's whose arrival has touch‘ed her pro‘fou’ndly,
changing the coﬁrse of her life in a positive. way. From this experience, she learned that
you just need a safe piace where people see you and believe in you to tap into your own
healing resources. ‘.

“In her adult lif¢, Janet turned to her spirituality most significantly'when her son
Michael was dying. She can still remember gétting the call td tell her that her perfectly fit

and healthy young adult son was in hospital with a heart attack. It didn’t make any sense,

and of course she remembers thinking that he’d be fine. - As the family gathered and
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gradually realized that he was not going to emerge from the coma that had taken him,
Janet relied on her faith to find strength and comfort at each step of the journey. She drew
on her church community for prayer that first night and used rituals such as lighting a

candle to honour his life and the love they held for him to find comfort and hope as she

/

prepared to go to him. Janet drew on scfiptural stories of Mary’s experience of watchiﬂg
her own son die to comfort her in the process of choosing to let him go and in saying
goodbye. Janet knows that it was her faith that sustained her through the incredible pain
and devastation of loéing Michael. - |

Janet describes her spirituality as the “comforting presence,” the foundation that

~ reminds her that it’§ going to be okay no matter how horrible things seem; Her son

Michael’s death followed closely on the heels of a series of signifi'c;ant losses‘ in her life,
and Janet remem‘bers feeling as thoughn the “whole world was gone;” almost nothing that
she relied on as part of her former life remained. She took some time off to take care of
herself through exercise, prayer, scriptural and spiritual reading and by seeking |
counselling. Janet describes counselling as “the joining of one spirit with another as
companions on a journey.” Like the Protestant girls’ group those many years ago,
Ac'ounserlling provided her with a safe space where she could be witnessed in her grief and
maké sense of all of the spiritual experiences and.personal questions that she had around
Michael’s death.

Janet believes that the many’_spiritual “signs” she experienced during her process
of grieving contributed to her healing. She found another angel in Fhe comfort and

companionship of the mother of a friend of Michael’s who had similarly lost her son a

few years earlier. She found comfort, reassurance and meaning in such “signs” and
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synchronicities as a robin who visited outside her window during that spring, and the
daffodils that reminded her of a poém she searched for just prior to Michael’s birfh, the
same poem she went through precisely the same process of finding as they prepared to go
to his bedside while he lay dying. Janet and her family were further healed and comfortéd
when they were able to share the depth of their empathy with a friend of their daughter
who tragically lost her brother while they were visiting. This provided an opportunity to
witness and understand what their daughter must have been going through that .night as
she 4prepared to joih therh at Michael’s bedside. In this way, each “sign,” each
synchronicity provided them with a further piece in the puzzle of understanding,
meaning, healing and completion.

| Janet says that Michael has always been her greatest teacher. She used to think
that healing meant resolving or getting over an issue so thét it “doesn’t hurt so much
anymore.” Now she knows that healing involves accepting and learning from the pain
that remains, allowing it to transform you in positive ways. Janet says that she is
i“incredibly different” than the pérson she was before Michael’s death. Moving through
the experience in the way she has; making meaning of it through her spirituality has |
liberated her 1n a way. She says that she takes more risks now and does more fhings that
she enjoys. She finds it easier to “get to the heart of things.” She has fewer doubts about
herself and is more creative. She has dropped a lot of self-imposed limitations and allows
herself to experience more joy in living. Her spirituality conti‘nues to deepen and enrich
_ her daily life and her ongoing process of growth and healing.
Katherine’s Story

Katherine’s spiritual journey started in earnest in 1983 when she was diagnosed

with uterine cancer. She says that the diagnosis opened her up to a new level of spiritual
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exploration. Now, Katherine can’t imagine having been able to heal without that
willingness to open further to her spirituality. Spiritually—infesed counselling has been an
integral part of Katherine’s healing journey. The psychologist she was seeing at fhe time
of her diagnosis helped Katherine learn how to fast and guided her into an altered state as
a means of connecting more deeply with spirit in preparation for hef cancer surgery.
Katherine describes the near death experienee that emerged from that session as a turning
point in both her healing and her life journey as a whole. She remembers moving towards
the most incredible love and light she has ever experienced. She was met by Christ who
stopped her and told her it wasn’t time for her to come home. She begins to cry at the
memory, still feeling how sad she was not to be able to return to that incredible love. She
received information about the gifts she had to share and Was shown a vision of her son
walking wifh his guides before finding herself back in her body..

Katherine says that this vision freed her from an ongoing sense of feeling torn
befween the w.orld of the living and her attachment to those who have passed on before
‘her. She returned with new hope, clarity and a sense of purpose in being in this world.
She credits this session with enabling her to “remain on the planet” by opening the door
to her spiriteal healing. Quoting Bernie Segal, Katherine believes that healing happens
when “the meﬁtal, physical, spi_ritual and emotional” are aligned. After this session,
Katherine etarted on an insatiable quest to investigate every healing sfrategy that she felt
drawn to. Over the last number of years she has worked with a broad range of counsellors
and health practitioners s.uch as naturopaths, energy healers and psychics, attended self
help groups, etudied for the ministry and iﬁtegrated a broad variety of épbroaches to .

-

physical, mental, emotional and spiritual health. One of the most significant realizations
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that Katherine experienced on her journey was the awareness that healing is really all
about “clearing.” Katherine believes that it is the patterns that §ve acquire, repear and live,
usually wjthout our conscious awareness, which create disease in our bodies. She links
her development of uterine cancer to her repression of memories of sexual abuse she
exr)erienced as a child, a failed marriage, and to the stress that she was experiencing in
her daily life. She can see how the cancer she experienced and also a subsequent hepatitis
infection helped to make her aware of the need to start living in a different and less
stressful way. It also helped her to attend to the memories of abuse that were waiting to

_ surface.

Her inrtial diagnosis of cancer arrd the healing journey it sparked led Katherine to
learn to listen to and honour her feelings, intuition and inner knowing. Katherine says that
she liveri most of her life “from the neck up,” comrng from a family that didn’t
acknowledge or deal directly with the many emotional struggles anci undercurrents that
Katrlerine experienced in her family home. AS‘Katherine listerred to the signals she
received from her illnesses along the way and was increasingly willing to slow down and
spend time mediating in nature, she started to see, feel and identify the patterns of
thought and feeling that were creating her experiences; Be‘ing Willing to feel through her
feelings has been a crucial r)an of her healing.

Now Katherine allows her intuition to guide her to the bect method of workrng
through a feeling, to identify the pattern; and see rhe lesson Beneath the experience. She
uses a range and combinvation of spiritual practices from meditation, prayer and
journaling to art, music, and energy work. She now trustc that the right vehicle for getting

in touch will present itself in the moment. For example, when focusing on a feeling,

3
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Katherine will often receive an image that she feels guided to express. As she begins to
paint the image, an understanding of the feeling and its message will start to unfold.
Channeling paintings has become not only a means of personal healing but is also one of
the unique gifts that she now shares 'with others.

. Katherine’s journey has led her to a relationship of profound connection with and
trust of spirit. Over time she has come to rely on the “u.nmist.akable” spiritual “knowing” )
tﬁat she receives in meditation and when asking for guidénce. Her ability to trust in and
act upon this knowing has led her to take many risks; from quitting a job she loved which
was contributing to her ill health, to starting a new business the like of whicﬁ she had
never in her wildest dreams imagined or even desired. Katherine finds that as she
continues to hold a healing intention, her inner guidance effortlessly creates everything

she needs, putting her in the right place at the right time to enjoy amazing healing and a

‘ coﬁtinued deepening of her joy of life.

Katherine describes her spiritual journey as an “amazing awakening.” She talks
about being grateful for her cancer and all of the other physical and erﬁotion’al health
challenges she has faced from early traurﬁa to recurring health pfoblems to divorce. She
says that drawing on her spirituality has helped her get in touch with her soul journey
rather than being driven by what she thinks she should do_ér what her childhood
conditioning would have her do. Throu gh her healing she has transformed from a
“concrete thinker_,” éomeone who always had to be in control, to .someo‘ne who is
comfortable “living in the void.” She has Been successful at breaking the legracy of abuse

and its impact on her family through her own healing, and she enjoys a great deal of

peace in her life. As she looks towards her 65" birthday, Katherine can’t imagine retiring
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_in the traditional sense. She is passionate and exci.ted';hbt only about her own continually '
} unfolding journey but also about pléying her part in making the -vx}o_rld ardund her é more
wglcoming place.b Katheﬁne is active 1n her pommuni,ty;using art, crcativity and in_tuiltion
to hf:'lp others connect with that abiding presence within.

Iiobert’s'Story

. Robert describes ﬁis early life rather matter-of—féctly: at 18 months of age he was
,ai)aﬁdoned by an alcohqlic mothef, spending his youth shunted from one foster home to
another, and expg:rienciﬁg physical and sexual abuse. along the way. Fear, anger, and
loneiiness have always béen é part of Robert’s experience. His early experiences made it
- hard to trust others and fofm attachments, making relationships an ongoihg challenge. As
~ a youth; Robert says he was headed do‘wn‘t}‘le wrong roa‘d. H.e'was ina special class at
’ sphool bécaﬁse of his behaviqural problems; he sniffed glue, uéed IV drugs; and
gravitated tQ.wardsva “very disturbed” crowd, many ‘of' whom are currently in jaii or iﬁ
“troublé; with the law. Loqking back Robert can see ;[hét elveh during that desperate time’
he had a core of compassion within that he has since developed through his spirituélity.
Robert was exposed to Christianity as é youngster and found solace in prayer

: dﬁring times of trauma._Readihg Herman Hesse’s Siddhart_hd was his first exposure to

\B.I.Jddhis.m and he remembers being quite moved by the vbook. Siddhartha’s pivotal

.' mbinent éf looking in the pool, seeing his own reﬂe-ction, and gealizing that the world

~ w;lé all within him was a realization that stuck with Robert. His success ih weightlifting

: 1n his teéns raised his self-csteem vand gave him his first sense of meaning and.}purpose.
He encouniéred a boék by a sporté psychologist that éombi‘ned Western pSthology and

Zen, and he started using the visualization and progressive relaxation strategies to

improve his weightlifting p_erfofrﬂancc. Looking back Robert realizes that these ideas
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started him on a prbcess of self-reflection; noﬁcing himself and his thoughté in a way that
would be a key to his latéi‘ development. |

Over time, Robert was led to a twelve sfep group throu‘gh a relationship. He felt
welcomed and found the idea of >a higher power that one could surrender to helpful in
coping with the ongding fear and panic .attacks.tha_t were the legacy of the abuse he -
experienced. During this same period, Robert.attehded a lecture on Zen at a local témple
as part of a‘ ééurse on religion he was taking in col]ége. He couldn’t believe how the 15
minute meditatiqn was able to drain away tthevstresﬂs and anxiéty he was ekperiencing.

Z¢n practice seemed to fit naturally Witﬁ the‘techﬁiques he had exblored thrc;ugh his
weight ljfting tréining and the principles of the tweive steps, helvping him surrender in a
way that allowed a,“creativ¢ force of healing” to arise. Rbbert’s Vvisit to the temple was 9
 years agb and he has been meditating everyday since.

Robert talks about struggling through his life. He struggled to understanci and
control the effects of trauma; he stmggled with his memories, his fear, hlS anger, and his
reaCtibns. He struggled to control events in order to change what he was experiencing. He
’strlljggled_to t.ryvto be a, good person. Robert associates his struggles with suffering. He
sees Buddhism as 'patl} to finding liberétion frorll.l-suffering,‘not just for himself but for the
interconnected self that we all share.

| Meditation has B_eg:n the cbre prapﬁce that has helped Robeft'stop the strﬁggle. As
he medi}tétes,‘wtatChing hi.s feaf, his ang'e-r, his thoughts, Robert realizes again and again
_ that tiléy aren’t real, they come and they pass vaway. He has learned thth thé m'o;e hé

_struggles with them, the more he suffers. By accepting his 'ex'pe'rience, and saying yes to

the fear, he has discovered that it’s not actually a problem. It changes on its own. Robert
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marvels at the awareness he has come to, saying: “It’s very simple, it’s a very simple
thing to do.” Yet at the same time it has taken 9 years of dedicated practice to arrive at
this point of being able to become aware of and surrender his struggle. Through surrender
he is liberated.

Robert talks about Zen as being more about reality than spirituality. It allows him
to see cleariy what is real and drop the rest in his practice. Robert says that meditation
works from the inside out, helping him see, accept, and shift his thoughts, feelings and
reactions. Practicing the teachings of Buddhism helps him by working from the outside
in, guiding him in taking a non-reactive approach to the situations he encounters in daily
life. Robert carries his meditation practice out into his life by doiﬁg one thing at a time,
praetieing a mindful presence. Meditation helps dissolve the automatic patterns of
thinking, feeling and behaving he has learned through experience; patterns which create
suffering. When he is out in the world, the teachings ect as a touch stone to prevent him
from reacting in ways that reinforce the patterns he has learned while they are in the
process of dissolving. As he continues to practice, Robert is finding that the teachings he
incorporated in his attitude and behaviour, such as the four wisdoms of empathy, charity,
gentleness and benevolence, are beginning to occur naturally of their own accord.

Robert describes the transformation that has occurred as a result of his practice as
“amazing.;’ A lot of the emotional problems he has experienced have been “lified.” Even
his memories of past trauma have shifted and he isn’t overwhelmed by his feelihgs about
them anyniore. He now experiences a pervasive sense of peace in his life. He has a sense

of love for himself and a sense of joy, of affection for life, and increasingly of affection
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for others. Through each step on his path,. Robert has developed that seed of compassion
that he always had within, becoming a kind and loving person.

Robert’s practice has also helped him te accept his difficulties as an opportunity
to learn about himself. He is not afraid of challehge and he believes that the suffering he
experienced has inspired his dedication to meditation practice. He says that coping with
the legacy of abuse in his daily life was so difficult that he héd to practice. As a result; he
experiences a relative sense of joy, liberation, and warmth that He continues to cultivate.
He talks about how wonderful it is to accept life as it is. When he encounters a challenge
in his day, he can tap into the deeper awareness that he experiences in meditation until
the understanding of what he needs to do comes vto him. He can’t imagine ever stopping
his practice. Originally motivated by healing, now motivated by the ongoing unfolding of
liberation énd joyfulness, he is profoundly grateful and committed to enjoying what each
moment has to bring. |

Michaela’s Story

Michaela WéS always drawn to exploring the unseen wérld, intrigued by magic
and stories of fairies and vampires for as long as she can remember. Naturaily curious,
Michaela was interested in probing the reality beneath the appearance of things. Michaela
talks about having always belie;/ed in and felt god; she felt god in church as a little girl,
and even more profoundly in nature. As a teenager, she stopped attending church, feeling
£hat she didn’t need organized religion to continue to explbre her connection with god.
Michaela continued to deepen her spiritual understanding through her own explofation
throughout her youth and adult life. She describés herself as havirig been open to life, to |

new understandings, and as having been continuously engaged in her own growth.

(g
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Then 9 years- ago, Michaela’s eldest son, Justin, a high school senior, died in a
cliff diving accident. Michaela descriBes the event as having “blown” her family apart.
Justin’s death “shattered tﬁe structure” of her life. In recalling the day Justin died, she
remembers being steeped in a sense of the surreal that was punctuated by moments of
incredible pain and horror at her gfowing awareness. The enormity of her loss and her
love for him was so profound that she still experiences moments where it is difficult to
believe that he is really gone. Justin’s death catapulted Michaela to a new level of
spiritual exploration and growth. She explains tﬁat it was as though the fabric of space
and time opened in a new way with Justin’s death. She now lives as much in the realm of B
spirit where she can still connect with his presence as in the human realm of day to day
affairs.

Michaela describes the initial period of coming to terms with Justin’s death as
being dominated by her search for connectiop with Justin. She says that she always
experienced a connection with her son’is urﬁque energy and personality, even before his
birth. She says that she knew he was coming, even as a teen, and felt connebted to who he
V.v‘ould be. Certainly, her connection with him grew throughout her pregnancy and her life
with him, and it felt natural for her to continﬁe to Jook for him after his déath.

One of ‘the profound s-ynchronicit'ies that occurred for Michaela in iher grieving
| process was a message she received through a medium. A friend of a friend gave
Michaela the tape of a sessioh where she was amazed to hear a medium describing her
and responding to the despair she had been féeiing on é recent trip by saying that spirit

had heard her prayers and that her son was well. This chain of events led her to visit the

medium and bégin attending classes. Michaela talks about the sense of understanding and
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“relief she experienced throu_gh this expleration of mediumship. Although the sessions‘
didn’t proVide answers to all ofvher questions, she was relieved to hear Justin, sense his
- unique personality, and experience his presence once again.

In her seareh_for~ a spiritual understanding of his deatn, Michaela.dove broadly
into any tradition or teaching that-drew her. In readin-g abdut diverse spiritual or religious |
' _paths,»she found that ‘ftney all have answers.” In drawing on iheSe answers throughout
* her grieving i)recees, Michaela used prayer, journaling, reading, spending time alone and
in nature, and meditation to help her. She came to a belief that “god was energy,” an
inestimably huge force of love, “like a loving parent,” whd was alwaysiavailable and
supporiiv_’e in helping her n'egotiate the challenges and learn the daily lessons of life. Her
understanding of god helped Michaela have the courage to “walk fully into,” feel and‘
express the anger, grief and pain that she was experiencing. By drawiné on all of these
tools and giving herself fully to the experience of her grief, Michaela Was able to come to
" an acceptance of Justin’s death. “
| ' Michaela describes reaching a pivotal point in her p‘ro.cess \Aihere she needed to
"+ decide for herself whether she would give into her despair or rejoin life. Her choice was
vt0‘ live. For Michaela this choice rneant ueing the pai_n of Justin’s death as an opportlinity
for growth, as an opportunity ro becorne all that she can be. In this Way, her pain,
becomes a “badge of hondur”'marking her abiliry-and,the hunian ability- to continue to
embrace life and- gr’oweven throu.gh the devasiation of rlosing someone sd dear. Michaela
describes her healing aé'rnaking the decision to c_dntinue tdli\_re fully and grow fully eyen

in the face of the pain and grief vdf her son’s deatli.
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Counselling played a criticai role in Michaela’s healing. By embracing her with a
spiritual “love” and by providing the guiding structure that she felt had been torn from
her life, her counsellor helped Michaela negotiete those painful filrst days of Waking up to
a world without Justin in it. Michaela descri‘bes her cdunseller as “spiritual”, “open” and
“genuine.” ')Her understanding and companioning of Michaela’s spiritual search for Justin
provided comfoﬁ as well as guidance and support as the healing process began.

Michaela feels that there is no end to heqling, because we are always growing and
evolving. Spirituality is an integral part of Michaela’s life, woven through the fabric of
each part, from how she understands herself and what happens in her life to hel; opehness
to hearing messages and learning from everything in the world around her. She feells that
her daily use of prayer and meditation keep her grounded and healthy and she believes
that she needs to maintain those practices to continue to progress in a optimum way.
Michaela says that although she continues to get “curve balls” thrown at her, she now has
the confidence that comes with growing through adversity. No matter what she is thrown,
she now knows that she can re-create the balance she needs and continue to fulfill her
~ purpose of becoming ail that she can be.

Sigrid’s Sto_fy

Sigrid describes herself as a seeker, “alveays searching” for something to address
the sense of unhappiness and disconnectilon she experienced in the strictures of WW-II
Germar;y and the insular culture of her family. She left ﬁome as soon as she could,
rﬁarrying after a short time and coming to Canaela. She says that her “real searching
started” after sile left-her husband of 5 years and-moved into the work world. Sigrid

~ initially took a job as a salesperson to overcome her fear of people. Over many_years, she

climbed the corporate ladder becoming a retail executive. Although success and |
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achievement were “the thing to do” at the tirhe,-she says “my heart wasn’t in it” and she
gradually turned more and more of her attention to her search for understanding.

Sigrid had developed an interest in psychology in her teens and initially began to.
read in earnest in this area. She started seeing a psychiatrist who helped her gain more
understanding of parts of her personality; more insight into hérself. However, over time,
she found that psychology v“didn’t get to the bottom of it all” and she discovered a book
on spirituality. Siﬁce she considered the “occulf” a bit flaky, she was surprised to find
herself interested in and responding to Spiritualmaterial, finding that it had value.

Discovering the The Nature of Personal Reality in the 1970’s was a major turning
point. It introduced her to new ideas about creating her own reality, including choosing
this incarnation and the people in it. This book and the ideas it stimulated became “the
basis” for her ongoing search and her beliefs, actions, and values for some time. During
this timev, she says: “God became an interesting entity again.” She had 'long rejected the
image of god as an old, white male authority figure, just a bigger Versidn of her father
really, that she was exAposed to as a child. The Nature of Personal Reality helped her
reconnect with an interest in the invisible world by opening up new visions of god as
everyWhere, including within. She also discovered A Course Iin Miracées in the late 1970s

~which helped her get in touch with a reading of Christianity that she found profoundly
moving ahd rneaninlgful. | |

Sigrid’s spirituality developed or perhaps rather she deepened her discovery of it
as she read and ekperimented with new bgliefs over time. The majority of her spiritual

development came from reading, accepting and implementing new beliefs which then

changed her experience and gave her a broader perspective, opening the path for more
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learning and change asi each new undersfanding built upon the last. As she looks back she
now understands that she always set intentions and brought positive experiences into -
being. What other people would call luck, she recognizés as intention that helped to draw
the jobs she wanted and experiences she needed.

Ten years ago, Sigrid experienced another significant shift when she connected
with a spiritual study group and started learning about energy work. She describes this
period as the beginning of “real contact with my inner self, higher self, or with the
spiritual aspect of me.” Investigating energy, she came to see and experience everything
as energy. Sigrid says fhat she had always pushed her feelings away. She can remember
when simply feeling was a painful experience. Through learning about energy, she re-
connected with her deeper self and her feelings, coming to understand that she

experienced health and wellness as she allowed feelings to flow freely through her body.

She learned that if she judged her feelings, or her experiences, she created energy blocks

* which resulted in unwanted effects in her life. She came to understand that illness results

from these energy blocks.

She now understands energy as everything that is, as an eséential bart of us, and
believes that understanding how energy works and our reiationship to it is essential for
healing to take place. She practicesv accepting everything as it is in-her life,‘ letting the
unwanted flow through her consciousness without giving it extra energy. Letting go has
become an important principle for Sigrid because she understands that giving her
attention or energy to something creates more of it in her life.

Sigrid describes her life as being perfect in its unfolding. She believes that every

single part of it has a purpose and exists because she has chosen it at some level of her




112

| being, although she may not immediately understand the message it is bringing to her.
Learning about energy has opened the door to discovering self-love. As she opened to
understanding energy and to her feelings, she connected more deeply with herself and
came to love herself for the first time. She bélievés that our beliefs create our reality and
are the basis for everything in our lives, although we are often mainly unconscious of
them. She says that there 1s no formula, no discrete A + B = C to spirituality, but that it is
all an integrated experience. She doesn’t know how it works. She just knows that it does.
Her journey has been a process where one step has prepared her for the next.

Sigrid sees healing as a process, and an ongoing one. Counselling has played a
very minor role in Sigrid’s healing. She started the process of healing by lookiﬁg towards
psychology to help her understand and heal her per‘sonality. Over time she moved from
psychoiogy to the vast, unknown territory of spirituality “where all these wonderful
things were happening.” in spirituality she encountered a set of beliefs and
understandings that made sense, which she began to practice, and then gradually to
experience in her life. For Sigrid, the healing of her personality has occurred as her
spiritual search has continued to ﬁnfold._' Sigrid describes herself as being “at peace”. She
is a robustly healtﬁy and active 80—yeaf—(;ld who is excited at the learning, growth and
continued expansion to come, experiexilcin.g each day as t'aking her more deeply into a
journey of discovery. | .

Silke’s Story

‘Silke shares a story attributed to a Zen master. She says: spirituality comes |
knocking énd at first it’s just a tap, then the tap gets harder, then it becomes a knock, then
it gets a little uncomfortable. If you gontinue to ignore the knéck, it grows even more

uncomfortable and perhaps even life threatening, until you answer the door. Silke now
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realizes that the challenges she encountgréd. were spirit’s knock on the door, inv.iting her
vto further awakening. |
Silke credits her love of her children with starting her on a jonrney of self- -
exploration. She recalls one pivotal moment, where she could see herself yelling at her
children at the top of her lungs, while they cowered in a corner, over a glass of spilled
milk. At that moment, she flashed back to how she used to shrink from her own father’s
rages. Shaken by séeing how she was repeating the pattern, she decided to do everything
| she could to nddress her anger and ensure that she wouldn’t 1eave her cbhildren with the
same legacy of fear that she experienced. This decision started Silke on a journey of self-
discovery and change. |
Although Silke successfully pursued this initial seed of self-development, it
wasn’t until her 30’s that she found herself contemplating the possibility of god for the
firsf time éjnée her Anglican upbringing. Initially Silke decided to accept the idea of »god
intellectuallvy, gradually leading to a pontinuously unfolding relationsnip with god, which
Silke now recognizes as an “all pérvasivé, loving presence.” During this period, Silke
pursued an interest in meditating and began to have spiritual expériences initially of a
loving presence, and over time of guidance or information flowing éffortlessly to her.
Most recently, Silke receives music; spirituai songs of inspiration and- of guidance that
>she experiences as god talking to her. Spiritual experiencés have been an important part
of Silke’s journey, helping her to develop her faifh through experiencing the reality of a
loving presence in her life.
In her late .30’5 Silke started experiencing panic attacks so severe and ongoing

that she wasn’t able to sleep for more than two hours a night. She remembers being in a
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perpetual state of agitation where she was afraid to leave fhe house because an attack |
might occur. As ‘the i)anic took control of more and more of her life, Silke searched
desperately for answers. Medical interventions helped only for short periods or actually
added to her symptofns. Having grown inqeasingly desperate to understand what was
happening to hér, Silke accepted her doctor’.s referral to counselling.

~ Silke describes counselling as the ﬁrst time that she felt truly listened to in her
life. It gave her an avenue to sort through her confusion and distress and identify patterhs
in her life experiences. After finishing counselling, a friend introduced her to re-birthing
which she credits with taking her to a new level of depth in experiencing her emotions
and identifying the source of major life patterns. This experience started her on an 8 year
journey of “opening” through reading and attending workshops based on spiritual
principles from Buddhiérﬁ, A Course in Miracles,'Sh.amanism and Eastern Mystics such
as Osho. She describes the essential gift of her spiritual explérations_ as “coming back to
myself and opening up and trusting my own heart, that part of god in me.”

Silke describes the marriage she was int when she started having panic attacks as
rocky and volatile. Up until this point, she experienced life as.a'l continﬁal struggle:
whatever she tried to get off the ground, it just never seemed to work; no matter how hard
she worked. She remembers reaching a turning point when she took care of her father
who was ill, and experienced a very peaceful and healjng week with him. As the week
drew to a close, she found herself unable to return home. She grew more and more -
agitated at the thought of going home. This turning point ushered in a year of turmoil and

reflection while she lived with a friend and tried to sort out a new direction.
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By this point in her growth, Silke says that she knew that god was at the centre of
her life. Through her spiritual studies she learned about and resonated with the idea that

there is a spiritual purpose that we are each here to fulfill. Silke says that once she

‘committed to the decision to fulfill that purpose and listened to her intuition and the

feelings that were tellingl her to Jeave her husband, her sense of struggle transformed and
everythiﬁg came together to support her in moving forward in the most amazing ways.

Silke talks about this experience as being in the flow. In short order she had a safe
place to stay, the money she ﬁeeded to survive and she was starting to move towards j
fulfilling her dreams thfough returning to school. Today, when she is confused or
disturbed, Silke meditates to connect to the loving presence within, listens.to guidance
she receives, sets a clear intention for what she wants to experience énd tfusts'that she
will rg:ceive the support she needs to move inv that dirpction. Silke knows from expefience
that when she is on track with her purposé, and in the flow, things just come togetherlfor
her.

Meditation has become a crucial spiritual practice for Silke. She says that her
daily meditation practice connects her with the unconditional loving presence within. In

her experience of this most essential part of herself, anxiety, daily worries, imagined

. grudges and the self-criticism that floats around in the mind simply disappear. Silke

describes her spirituality as healing, by “taking me home to myself.” Her meditation
practice keeps her clear and connected on a daily basis while the other strategies she uses

such as acceptance, singing, setting intentions, spiritual reading, and her own téchnique

of Vocélizing and feeling through her feelings help hef get back on track when she gets
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stuck. For Silke, being centred in her spirituality is synonymous with being centred in her
heart; feeling connected to god, and being open to all that life has to offer on her journey.

In thinking about who she was before she embarked on her spiritual journey and

~who she is now, Silke says she is a totally different person. She remembers feeling “on

the edge” and “crazy” a lot of the time bacl< then. She hated herself, hated the world
around her, and Ahat;ed what was happening in her life. Now, she routinely experiences a
lot of f)eace, hopefulness, feelings of really loving lierself, robust health and she erijoys
her life on a daily basis. The panic attacks have gone; she sleeps regularly and often feels
joyfully in the flow of fulfilling her purpose. Now when symptoms of panic or anxiety
pop ui), she sees them as sign posts pointing her back towards reconnecting within.

Mia’s Story (Re-written by the Participant)

Origins: Mia remembers always having been interested in the “invisible world”

and the unexplained. As a child, she started reading about parapsychology, mythology

and. magic in the library to satisfy a yearning to learn about the deeper realities _of life,
“the hero’s journey.” As a teen her focus changed to experiencing life and s.he
concentrated on exi)loring her creativity in university; studying film, screen writing, and
media studies.‘ Shortly after setlling.in Vancouver, she developed a health problem,
bleeding cysts on her forehead, which proved a pivotal turning point, drawing her back
into zin exploration of spirituality in an effort to heal.

The journey: Initially, Mia tried tlie standard Western medical approach to

healing, going through a variety of pharmaceutical drug treatments. When nothing

worked and she felt that her health was starting to be compromised, she started exploring

- alternative healing and focused on nutrition and various natural health modalities for a

few years. During this time she also tried some traditional counselling as a means of
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understanding hgr psychology better. One day she tried an energy healing session, with a
practitioner who shared an office with her physiothérapist. The first session was a tuming
point in her journey. The healer put her hand over Mia’s heart charka and she could feel
palpable movement of magnetic-like energy. Fascinated, she decided to investigate -thi's
phenomenon. This marked a transition from focusing on physical healing to focusing on
energetic healing which she also considers spiritual healing. Although still working full- |
time, she plunged full force into studying enérgy principles; reading intensely, going to
workshops and having sessions with a variety of healers.

About vdepressio~n: Mia describes her first few years of studying as being a dark
time, experiencing many challenges. An energy pattern she labeled as depression, for a ‘
lack of any other..way to identify it, had been with her, recurring regularly since
childhood and all thrpugh her teens and early 20’s. She would periodically feel hopeless,
lose all sense of meaning, not want to do anything, be tired or drained. She describes it as
entering a state where she stopped feeling anything. She had always f?lt that the
depression just took over, that she didn’t have any power over it. At recurﬁng intervals,

| she had often contemplated sﬁicide.
As she studied her past patterns from an energy perspective, she came to the
realization that she could choose ho§v she felt. She could choose not to entertain
depression and the thinking associated with it and made a commitment to herself not to
ever entertain it again. Mia talks about the power of having made a commitment, a vow
to herself and following through with it. She thinks of dépression and other feelings as
guests that visit your “mansion,” which comprises all your bodies: mental, physical,

emotional, and spiritual. Through this analogy, she was able to see depression coming to
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her doorstgp and so she learned not to invite it inside.

About healing: One of the first maxims she was exposed to was that “you had to
stop seeking the cure in order to heal.” Her drive to heal her health issues had inspired her
search and now she_nee‘ded to let go of healing as a goal. It felt like a most terrible
paradox. However, over time, she‘became so fascinated with the process of learning‘ and
experiﬁenting with energy principles, that she did releaée “healing” as a goal. As she let
- g0, and as her awareness grew, her condition spontaneously healed in a matter of two -

weeks, despite being intractable for at .least 2 years at that point. Th;s healing was clearly
“aresult of her energetic practices, and as she continued the work after the cysts
disappeared, every area of her life was transformed.

New perception: Through her studies, Mia came to understand that everything is
energy. Energy is always flowing around us, through us and we create our realities. What
we experience on the outside is determined by the way we manage our energy (by the
thoughts and feelings we entertain). She talks about taking a scientific approach to her
study of energy. She had been skeptical through the early stages of the journey. Even
cynical and doubtful, wondering if it Wés all just “new age bullshit” whenever she got
discouraged. |

: NeQerth'eless, as she continued on the path, she saw the spiritual concepts get
played out in her life and in the lives of those around her. As she consistgntly began
applying the priﬁciples, she started to see tangible effects. Shetall;s about faith being an
irﬁpo_rtant part of the process, having faith that as we change the inside, it must show up

on the outside. Her passion and commitment to the process kept her gQing._
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Mia’s process has been to notice a pattern and investigate it, observe it as a non-

- judgmental third ‘person.i Obse_rvation would lead to understanding and epiphanies. She
realizes that the patterns were simply reflecting her heliefs, and were showihg her how
she was using her energy. Then she made commitments to stop doing actions, small and
large that were perpetuating the pattern. With each small change came a cascade of
epiphanies and soon the pattern had been transcended. Change had been achieved with
new perception, followed by committed and consistent action. With new awareness,

" come néw’choices. With new choices, come new thoughts, feelings and manifestationsl.
Mia has come to understand that thoughts and feelings are the blueprint for what is
manifested on the physical plane. |

About feelihgs: Mia talks about having learned to let feelings flow through her
instead of blocking them. For example, when facing anger, if we are afraid or judgmental
about it, we try to‘stop feeling it. If we allow it, it just flows through and passes very
quickiy. As a result of allowing feelings to pass through her physical, emotional, mental
and spiritual bodies, she no longer spends a long time in negative feelings. When patterns
or feelings she doesn’t‘like come up, she puts her detective hat on, gently observes what
is happening, and allows herself to experience her feelings fuhy. Although she observes
herself, Mia is clear that it is not purely a mental process. Although the mind is always
analyzing, we need to move out of the mind into the body.

Examples of change: Mia was raised in a world of strhggle, where everything was
“achieved” through hard work. It was also the paradigm of struggle, where one had to

overcome many obstacles and work intensely to receive. Now she does “energy work,”

so instead of focusing on “doing,” she focuses on “being.” Outer action is still useful but
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the process is led by inner focus. By aligning her energies (her thoughts, intentions and
emotions), she co-creates with cosmic forces.

The next stage: Mia’s life has chan ged tremendously as a result of her nearly
decade-long spiritual joufney. Previously, she would rarely have used the word joy to
describe what she experienced, while joy and bliss are now common experiences. At this
point, she doesn’t feel the need for outside guidaﬁc’e; she receives guidance inside frérﬁ
her own intuition. Her relationships have changed; she has great people in her life. She
experiences abundance and freedom. She is doing what she loves and ié excited to get out
of bedveveryday.

Miriam’s Story (Re-written by the Participant)

Miriam identifies her husband’s illness as the initial inspiration for her conscious
spiritual search. She started searching metaphysical bookstores for 'something to help
him, but quickly realized that she needed to address her own wellness in deali'ng with the
impact. of his illness on her family. Initially she_fou'nd and délved into A Course in
Miracles which brought her to a greater awareness of her feelings. Coming from a

, .
Ukrainian Polish home, where no one talked abouf feelings, this was the first time
Miriam had really deived into experiencing and looking at all the various hues of féelir_lg
which.really resolve into two main feelings: fear and love. Through A Course in .Miracles.
she came to understand that her greatest fear was that of opening to love and to truly
accepting herself as part of god. ' N

As her studies continued, Miriam became curious about and investigated a range
of healing modalities. A woman in a spiritual discussion group she a&tended told her:

about an energy worker. Her first session was profound. Not only did Miriam experience

a sense that she already knew this woman upon meeting her, she could also feel the
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enefgy moving through her body and could actually hear guidance; both powerful newl
experiences. Never before had s.he felt hey body in this way, and although she had used
intuition before, lsh.e had never heard guidance on the inside in this way. Miriam
remembers the intense period of growth sparked by beginning to take classes With this
teacher. As she started to shift to a sp.iritual way of looking at life, she lost her sense of
what was real and what wasn’t as her perception of reality shifted. Although she wouldn’t
change her experiencé in looking back on it, the sense of having lost her bearing on
reality was very frightening until she was able to start to really trusf herself, her gifts, .an‘d
the guidance that was coming to her.

During this time, Miriam started to realize that she could access “universal -
knowing” on the inside; “answers you could never find in a text book.” She startgd a
pfocess of looking inside and asking whether something that came to her was a universal
truth or a “man made” theory. She says: “To trust that, to absolutely trust that, and to ask
questions in myself: Is that a universal truth or a man made law?4 became a-study for me.”

As Miriam’s internalnopenne.ss grew she discovered some artistic gifts she didn’t
know she had and got the idea of sculpting an ar;gel for her energy instructor as a means
of saying thaﬁk you. She recalls sculpting the angel in her kitchen and having her
daughter comment that it neéded to be balder and fatter and thinking;. angels areﬁ’t bald
or fat. When she took it into the class, the facilitator recognized it as her soul angel,
saying that it needed only to be balder and fatter to be exact. Miriam says she Was “blown
away” by this incident. She was Surprised by_‘her ability to tap into and create a reflection

of the spiritual realm. People in the class began asking her to sculpt their soul angels and

this started her on a 5 year journey of Sculpting angels. People would come, all by word
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of mouth, and she would connect with th¢ soul of the person and with the insights of their
journey. This process in turn also éonnected her more deeply with her own remembering;

The energy class also led Miriam to begin doing energy work with others. Again
this wasn’t in any text book, but was part of the process of rerﬁémbering her own
knowing. She describes it as-*“a natural ability that arrived.” Miriam found that the clients
‘she attracted mirrored beliefs and concerns of her own. Gradually, she started to
understand that we choose our own experiences, and that the péople we interact with
serve a purpose in our growth. As Miriam struggled to understand and accept the great
variety of human choices that involve suffering, she found that the issues that clients
came to see her about shifted reflecting her progression in accepting each facet of human
experience. By accepting and understanding her_clients’. choicés, Miriam was able to
move more deeply into an acceptance of her own life choices.

Aé hef learning progressed, Miriam c;ime to live more and more from trusting and
attending to the guidance she received wifhin. For example, she felt guided to begin td
teach. As she gradually allowed her inner guidance to lead her she received the name and
content of a class on thé inner child, a part of the self which Miriam expériences as part
of our spiritual nature. No one was more surprised than she, she says. She wasn_’t at all

. interested in the concept of the inner child at first. Similarly, when Miriam became
pregnant a.t.40 and wanted a means of income that would allow her to be at home with
her child, shé turﬁed within only to be led to exactly the information and people tﬁat she

needed to begin a craft business that allowed her to be successful in working at home.

Miriam explains: “you know it was just trust, just knowing that something would be
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prdvided, I was willing to choose something out of the ordinéry, I didn’t know what, but
it occurred.”

Healing is presént in every aspect of Miriam’s life: connecting with her children,
healing from her marriage break up, her health, every area. She goes within to learn from
and respond to every challenge that occurs. Recently, a specialist said that she had retina
damage and wouldn’t be able to do.anything abput it. As she meditated on the issue, she
Was guided to particular practitioners; an ear acupu’ncturist, a chiropractor. She began
integrating aromatherapy and herbs, started doing Qi Gong and going swimming,
attending consciously to her physical self for the first time in her life. Her specialist
confirms that her eyes have continued to improve with e‘ach appointment, and she keeps
working on it. She knows that the condition is related to accepting herself further and

accepting that all of her choices; both the beautiful and the traumatic have been just .

-perfect for her. Her eye problems have brought her to further honour and integrate her

pﬁysical self. For Miriam, healing is defined by acceptance, accepting more and more of
her self.

Spirituality has very muéh_ become a way of life that Miriam now experiences as
an intrinsic aspect of hérself. She draws on a range of tools to stay in contact with herself

so she can “hear, feel and know the deeper spiritual aspect of herself.” These include

meditation and toning, as well as energy work, and the creativity that she has used with

herself and with others. She starts each day with gratitude and with setting an intention

for that day. The tools she uses help her remember that she is the “whole of the whole”

and give her the ability to stay in the flow and respond in the best possible way to

\

whatever arises in her day.
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In terms of how her life has changed since the beginning of her journey, she says
that she is happier, and has become focused on living in the present moment, embracing

what is here now. In order to stay well she balances her food, exercise, and entertainment

with friends. However, she says you can have the appearance of a balanced life and still

not be well inside. For Miriam, wellness is grounded in an “acceptance of everything in

my life.” She says:' “I can have a physical disability and stili be mentally well.” Miriam

believes that wellness comes from her spirituality, tapping more deeply into herself

which allows her to “take the very best of everything that I possibly can in any situation.”
Section Two: Spirituality and the Path to Healing

This section marks the beginning of the meta-narrative of common themes that

emerged from an analysis of participant interviews which will unfold over the next four

* sections of the results. This section, in particular, describes participants’ experiences of

spirituality and provides an overview of the road they traveled to begin drawing on their
spirituality for healing. Although each participant’s story is distinctive, a surprising
number of similarities emerged in listening to and engaging with each person and the
story they tol‘d. The majority of participants moved away-from the religious traditions

they were exposed to as children, integrating the best elements of those early experiences

and charting their own non-traditional spiritual course. As children, participants generally

shared an early sense of the magic and wonder of life and an innate awareness of the .

. mystery of life that they came to explore more fully as adults. At some point in their

lives, some very early and others later on, each storyteller faced an unsolvable problem,

most often accompanied by overwhelming anguish, which motivated them to seek the

- answers in spirituality that they had been unable to find in any other place. Participants

were drawn into the extraordinéry spiritual adventures they described both by the desire
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to end their. pain and by their awareness that sbme greater experience of life awaited
them.

Participants drew (;n the metaphor of a journey to describe the sense of personal
unfolding that their spiritual search engendered. Reading served as the most common
doorway into new visions of the world. Almost every participant spOke of encountering a
book that sparked their spirituél imagination, calling them to remember a truth about
themselves and often introducing ideas or practices that changed their pe_r‘cepfion and
experiences. Participants also explored a broad variety of teachers, practitioners,
religions, workshops, courses, and practices, synthesizing the ideas and techniques that
best resonated with their own experience. As each participant’s journey unfolded through
dark times and. light, participants invariably found not onl»y healing but transformation.
The changes participahts experienced through exploring their spirituality were so
profound that they began to encounter and eventually enact entirely new ways .of living.
Thé excitement and the sense of spiritual unfolding that occurred was so transformative
that the journey eventually became a fascination and an end in and of itself. Ultimately,
healing became secondary to the greater experience of life that they were living, and
participants found that their healing occurred_, naturally, spontaneously, and to an extent
that was well beyond their wildest imagination.

Participants’. Definition of Spirituality
_ Spiritﬁality is a Unique and Personal EXperience

Spiritualitylay ét the heart of participants’ étories and experiences of healing.
Partic;ipants conceptualized spirituali'ty as a lived experienée of conngction with the
divine. Each participant had thei.r own particular understanding of this lived experience of

connection. Participants derived their conceptualizations of spirituality by drawing on
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-reading which resonated Vv;lith their personal experience of spirituality. Because they
conceptualized spirituality as an experience of their relationship with the divine, they
expected that each person would have their own particular experience of spirituality and
that their experience would change over time as théy changed. Hence, Bruce comments
on the fufilityof trying to come up with a universall definition-of an €éxperience as
uniquely.personal as spifituality. He sayé:

There's ﬁlillioﬁs of us all of whom all have a different definition, and therein lies

the beauty of spirjtuality, like love it’s almost indeﬁnable, other than to say that

- we all have a process in .spirituality that's different.

Bruce’s comments capture participants’ appreciation for spiﬁtuality as an ineffable
expérience. Several participants commented that attempting to concretize spirituality into
clear definitions was missing the mark. They preferred to foéus on learning to open to .th,e
experience itself in order to encounter and develop their sbirituality;
Spirit is All There is and We are Spirit

Despite the uniqué and personal nature of spiritual experience, participants’
stories did reflect some common elements that describe the naturé of tﬁeir spiritual
experiences. A ce_ntrél theme that emerged in participants’ stories of spirituality was the
sense of the divine as an all encompassing presence however they chose to conceptualize
that presence or their relationship with it. Participants used a broz;d range of terms
interchangeébly to talk about the divine. The most commonly uvsed. terms included: god,
spirit, life force, energy, higher self, and soul. This pracﬁce of using a variety of terms
communicated their belief in multiple ways of understanding émd relating }0 this
presence, inviting the listener to choose their own entry point into fhe conversation.

Drawing on different terms also served to communicate their sense of the vastness and
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omnipresence of spirit in each and every aspect of existence itself. Participants were
united in understanding the divine as a much larger reality that is nresent, benevolent, and
accessible everywhere at all times. By far the most common conceptualization of spirit
was a non-traditional one. Fully six out of twelve participants described spifit as an all
‘pervading energy. Sigrid provides the best example of this view in explaining:

God is an energy, it 1s spirit in itself, spirit is what everything is made of. The

stars,.the planets and every single little bug, it’s all the same, it’s all spirit. That

knowiedge now is solid in me ... energy is flowing constantly everywhere, énd
it’s flowing also through your body.

Sigrid’s quotation demonstrates the recognition of spirit as an omnipotent
presence that pervades the individual as .well as the world. According‘to this view, we as
human beings and everything around us actually are in essence spirit or the divine itself.
Spirit is a benevolent force ﬂonving through and sustaining us. It never harms but only
- supports because that is its nature and because we are an essential part of it. Participants
believed that spiritual development involved becoming aware of and experiencing this
benevolent force and deepening their connection with it. This view of spirituality is
representative of the beliefs of the majority of participants. In addition, even participants
whe expressed differing views of spirit were united in identifying it as a larger
benevolent presence and power that could be experienced within the self as well ns in the
outside world.

Spiritual Not Religious
| Given that they generally held non—traditional views of spirituality, it’s not
surprising thnt the majority of participants, 11 out of‘_12, characterized themselves as

spiritual on the study’s demographic survey, rather than as religious, both spiritual and
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réligious, or neither spiritual nor religious. Most participants were exposed to Catholic,
Protéstant, or Orthodox forms of Chfistianity in childhood. Almost all of these
participants'moved_away from the religious teachings of their youth. Some participants
actively rejected religion explainiﬁg that they found the beliefs or practices they grew up
With to be l‘imiting, harmful, or non-spiritual. Participants frequently felt that the beliefs
that were espoused in church didn’t resonate with their experience o\f life or they were
disappointed in the hypocrisy they saw in the behaviour of religious role models. Other
participants acknowledged the potehtial for making a spiritual connection in church or
- through religious avenues, but simply didn’t feel as though that was the most direct or
effective route for them personally. Eva exemplifies a participant whose experience of
.t.he dissonance between what she saw and heard at church and her own experience led her
to turn away from religion. She explains how her earlier experiences led her to dismiss
anything that was associated with religion or spirituality for many years. She says:
Part of that is the Catholic thing, growing up éatholic, sitting in church all the
time, bored out of my tree and pretending that I was there when I wasn’t and
yakking on about all of this stuff that was just so fake, you know and going into
those confessionals and pretending that you’re bad person so that the priest can
forgive you, and you’re 10 [itali'cs added], that I'm sure, started that whole, 1
think it’s fake, I think all of you are fake, you know I put the blanket on
everybody that’s réligious or spiritﬁal, I think you’re all fake, and that is not true
at all, so that was my disdain fqr that whole fake woo-woo0 stu_ff..

On the other hand,'many participants, including Eva, either held onto or returned -

to build upon elements of early religious practice or training that resonated and had




129

meaniﬂg for them, recognizing the value in the spiritual principles if not the
organizational manifestations of some religious teachings. ‘Miriam, for examiple, credits
her Catholic upbringing with introducing her to the concept of a guardian angel which
continues to be an importanf part of her faith. Although her current views bf spirituality
are radically different than and even opposed to many of the church’s teachings, she
found that she started sculpting individual soul angels for people as part of the process of
opening té her own spirituality and the intuitive knowing that she considers fundamental
to her spiritual experience.

Similarly, 2 participants who left the religious organizations of their youtﬁ
,connected instead with newer religious denominations whose recognition of the
pervasivenesvs of spirit, acceptance of other faiths, and ideas regarding the process of
spiritual development resonated with their own views and experiences. Over time, they
found a means of translating, interpreting and adding to the Christian teachings of thei‘r
youth in ways.that were personally meaningful and effective. Although non-religious in
their own orientations, the vast majority of participants recognized the wisdom to be
found in spiritual texts and practices from around the world, frequently incorporating
concepts from various traditions in their own practice in one form or another.

Religion Also Provides an Avenue for Spiritual Expression

Two of the 12 participants found their lived connection with _spi;it within‘ the

context of a religious tradition. One found her spiritual home within a liberal Protestant

~ denomination and the other became a practitioﬁer of Zen Buddhism. Ihterestingly, both
participants described themselves primarily in spiyitual as well as well as in religious

terms, suggesting that the distinction remained significant to them despite experiencing

their spirituality within a religious tradition. Both participants also talked about having
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connections to and integrating practices they learned from other spiritual traditions and
secular approaches to healing including psychology.

Janet, who is actively involved in a Protestaht church, selected spiritual as the
appropriate category to describe her faith. Janet’s story exemplifies the most traditional
Western religibus path ambng participants in that prayer and drawing on biblical stories
for strength, wisdom and modeling were the strategies she used to “connect” in times of .‘
great distress. At the same time, Janet’s spiritual path has been supported by but not

confined within a particular tradition. Her broad exposure and access to native spiritual

“traditions has also led her to draw on the wisdom of elders and participate in native

ceremonies for healing. Janet interprets native ceremonies and traditions in light of her
Christian beliefs and acknowledges the significant role that each tradition has played in
her healing and spiritual development.

Rober_t who identified himself as religious and spiritual on the initiél survey draws
primarily on fhe‘ teachings, practices and community he finds at a local Zen Buddhist

temple. However, in talking about his tradition, it’s clear that Robert experiences

Buddhism in more functional and pragmatic terms as a path of spiritual development. He

sa{ys that you could think of Zen as a “spiritual practice” or as a “religion for Spiritual
adults.” He explains the distinction between traditional theistic re}igioﬁé and his
understanding of Buddhism in saying:
It’s not something where you have a mystical power outside of yourself that is
going to corhe and save.you, it’s more that you have to db the work, you have to
practice, you have to keep the precepts, be kind to people working from the

outside in, and do the meditation working from the inside out to come to a place
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of non-suffering, where suffering ceases, not just for oneself but for the biggerv

sense of self, but I Haven’t really tho_ﬁght‘of it in those [rgligious or épi;itual]

terms, it’s more ofa pr’acticev. .

Although 2 participants found their spiritual path within the context of religious
organizations, in the main participants’ stories generaily reflect a non-traditional
approach to spirituality whetﬁer or not they drew upon religious traditions. Participants
each deve‘loped a distincti\ve spiritual practice that integrated ’a broad variety of ideas,
traditions, and expériences that resonéted with th@ir own understanding. Partici\pants
shared the vital lived experience of a benevolent'spiritual presenée that they felt within

- themselves and.that they experieﬁced in every aspect of the world around them. A
minority fbund this expeﬁence‘w.ithin the Cgptext of religious organizatiqns, a majority
did no'tt |

Participants’ J oulv'neysvto Drawing on Spirituality for Healing and ‘Wellness
Spirituality'is a Journey | | |

Participants conceptualiiedrtheir e;{perience of vsp'irituality as a journey that has
evolved over time. They experienced healing as an ongoing part of this jourﬁey and as :an
experience that similarly continued to e'yolive> and deepen as they chahged; For niany
participants the journey was both jdyful and fearful, involving dark't-imés of self—qubt,
searching and qﬁestioning, particularly near the beginning, significant turning points, '
continued challenges, and an ever. i;ncéreasing expérience of joy, peaqefulness, love and
expansion’ along the réad‘. | |

In lookiﬁg back, partiéipants identifiéd many steps on the path that contributed

towards their cutrent beliefs and practices. For example, Robert says that when he

encountered Zeﬁ, it seemed to be a natural next step because it elaborated on all of the .
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previous learning and practices he had acquired. As a‘child, Robert foun(/i solace in
distress by drawing on ‘the Christian tredition of prayer. Then as an adolescent, he
discovered visualization, progressive relaxation vand a form of “rﬁental training” that
brought him a new level of self-awareness, calm and effectiveness in competition. His
experience in a twelve step program took him to the next level of connecting with others
end learning to surrender to a higher power. |
Robert’s Zen practice builds upon and reflects the further deepening of his
previous practices and understanding. He likens meditation to a form of silent prayer
threugh which he has learned to surrender to “what is.” The peacefulness and increased
awareness he finds through meditation and the additional insights and sense of
corﬁmunity he has received from working with the sangha, or group of Buddhist
practitioners at his temple, represents a natural deepening of the coping skills and
conneetion he found earlier in his journey. Looking back from his current perspective,
Robert can see how each step on his path provided tools and experiences that prepared
him for, and that continue to be reflected in, his ongointc‘:,y practice of Zen.
A World of Magic and Wonder: Feeling fhe Presencev of Spirit iﬁ Childl.lood.
As children, many participants were fascinated with the “invisible world,” eager

to unravel‘the mystery of vampires, angels, magic, and fairy tales. Participants talked

' about experiencing a sense‘of the wonder and vastness of the infinite, feeling the

. presence of god or the spiritual realm, sensing energy, and being able to communicate -

' with trees and animals or see auras at an early age. For example, Mia says:

For me it started at a very, very young age, when I was able to read. I guess I was

about 6-years-old when I started learning to read. I started to go to the library and

I started to borrow books about, at the time, I didn’t use the word spirituality, it -
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was more like, magic wa‘s the word T used, ... butI wasn’t interested in magic
tricks, it wasn’t that, it was about something deeper, I guess it was about the
power of the human spirit, is kind of whet I was looking at. So, I was also
faseinated by legends, thhs and fairy tales ... and it was more than just
entertainment or the plot of the story, it was something deeper, it was the hero’s
journey.
Participants recognized that the spiritual. interest or awareness they later developed in a
conscious way in adulthood had always been present in the innocence and openness of
childhood. Through the process of growth and development they were invariably drawn
away from this spark within to focus their energy on finding their way in the human
realm of affairs. It wasn’t until participants rediscovefed the spiritual realm as adults that
they realized that they were returning to explore a connection that had always been
available within.

The Healing Crisis: Illness and Trauma as a Doorway to Spiritual Exploration

Participaﬁts re-discovered theif spirituality or deepened their connection with
spirit through experiences of illness, unhappiness and _traume. Each partieipant in the
study, at some poim in their journey, encountered a problem so intractable or an event so
cafastrophic and paiﬁful that they simply could not continue living as they were before.
Michaelé, who was élready consciously pﬁrsuing a spiritual journey, talks about the
* impact of losing her teenage son: |
It was like our lives were blown right apart. The wﬁole structure of my belief in
my life was absolutely shattered [italics added]. I couldn’t have been- mere

devastated. It just never occurred to me that something like that could happen, and-

my love for my children is so strong that to have that [italics added], to lose
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J usﬁn, I couldn’t believe it and even now I still éaﬁft believle 1t Even now
sometimes suddenly something will unlock in my mind to go, and I’ll suddenly be
on the rocks or remember when I phoned my mom that night from the back of the
police car, and all of the things that would unfold, absolute hofror, absolute
horror [italics added].
Losing her son was so shattering that Michaela had to step in%[o a new level of spiritual
exploration to respond to the experience. She talks about how her son’s loss rocketed her
from the “shallow” to the “deep end” of the pool, acting as a “major cafalyst” sr;:r'ldin;g> her
“full boar” into a search for answers in the spiritual réalm.

- Several participants experienced medical conditions including cancer, panic
attacks, a head injury, cluster headaches and skin problems that were either so disabling,
so life-threatening, or so persistent that they motivated a search for healing. Most
frequently participants with medical issues proceeded through all the standard medical
protocols to no avail. They consistently arrived at a point where none of the standard
treatments and none of their regular coping strategies were sufficient to addres; the
challenge that confronted them. Participants with medical issues often Eegan to Sear;:h for
healing through alternative medical and spiritﬁal routes becéuse nofhing that they knew
band nothing that was available within mainstream helping networks worked.

| Other participants experiencéd devastating mental and emotional problems. Two
participants unexpectedly lost young adult children, others dealt with the effects of

physical and sexual abuse, intense panic and anxiety attacks, depression, addiction, and

relationship breakdown. In the face of experiences that they could not master with their

existing belief systems, participants C(_)nfrorited the necessity of transformation. .
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Although Bruce had been interested in and read a lot about spirituality prior to
and during his addiction to cocaine, he describes himself és having h.ad a “pseudo-
intellectual” knowledge of spirituality. In reality, he spent a lot of time living in fear,
feeling hurt and‘ inadequate and trying to control events around him despite all of the
successes he had achieved. The devastation he experien.ced‘ as a result of his addiction led
him té a willingness to -becofne open to an entirely new way of living. Bruce explains:

I Was on my knees. I had no where else to turn. I couldn’t do\ anything else in my

life. ... I was down and out. So something had to change. I'realized myself that I

couldn’t be who 1 was before and live the life T was living before if I ever hoped

to get over substance abuse.
Recovery for Bruce involved nothing less than spiritual transformation. Bruce talks about
having préviously tried to change all sorts of things from his job to his living situation to
geta handie on his addiction. By confronting an obstacle he could not overcome through
his ex-isting mental and emotional coping strategies, Bruce was fqrced to go to the next
level of personal development. Bruce credits his addiction with being the key that opened
. the “spiritual well” that moved him from thinking and talking about spirituality to
actually living his life on a spiritual basis.

One of the ce'ntral experiences participants shared was the experience of
discovering a doorway to spiritual exploration and transformation through illness and
trauma. Particibahts talked about reconnecting with their spirituality at a new level or

beginning their spiritual journey in a conscious way in response to confronting a personal’

Crisis.
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A Journey of Many Steps
Participants’ search for healing typically involved a diverse array of practices,
practitioners, workshops, personal study and an intensive commitment of energy over
many years. Many participants, especially those with medical conditions, started their
seaich by exploring physical wellness and alternative health and healing strategies,
gradually shifting into more obviously spiritually fOCLised strategies over time. Every
participant eventually developed an ariay of mental, physical and emotional practices
connected to one another through a spiritual belief system which brought the whole
together over the course of their journey. Participants reported using an average of 11 of
these practices ranging from more physi_cally to more purely spiritually focused
approaches including yoga, a special diet, connecting vsiith nature, affirmations, setting
intentions, meditétion, journaling, prayer, energy work, music, rituals and ceremonies to
maintain their wellness or to stimulate healing.
‘Reading: the Door to a New Vision of Spirit
By far the most common support perticipants accessed in their journey,
particularly in the beginning was reading. Perhaps because they had reached the end of
their regular supports and resources w.hen their search etaned in earnest, participants
often described thei spiriiual journey as a soiitéry endeavor. Books were usually the first
place they encountered new and stimulating ideas or alternative perspectives that
reflected or resonated with their own experiences. Like many participants,A Sigrid moved
~ from psychology or popular self—help books to find inspiration in the metaphysical or
spiritual section of the bookstore. She explains:

I consumed books on finding answers. And it was psychology where I thought 1 |

found the answers, which was enlightening and it was nice, but they didn’t go to
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the bottom of it all. Until, late in the 70’s I found a book that is called The Nature o

of Personal Reality, channeled by Jane Roberts, ... that gave me an eye opener

that the occult is not some kind of a flaky séance type of a thing, and it was a

great education for me. ... The beliefs now that we create our own lives ... al] this
type of stuff came actually from Seth [same book]. It was the basis for my own
search, for my behaviour, my beliefs, my value system by that time. ... God, not
at that timez but a little bit later, became an interesting entity'again.

Reading provided participants with entry to a new world of spiritual ideas and
perspectives that exfended beyond popular secular or traditional religious explanations‘of
life. Participants who had moved awéy from traditional religious avenues or who felt that
no one aronnd them would understand or relate to their spiritual interests often found the
first reflections of their beliefs and experiences thrdugh reading spiritnally—oriented
books. A number of participanté were aware of prejudice towards spiritnal exploration in.
general, and anything that looked non-traditional in particular, in their social milieu.
Some participants talked about their concerns, early on in their journey, that friends and
farnily might c.onsider some of their experiences or beliefs to be “flaky,” “wo00-w00” or
“way out the.re‘” Reading provided a safe anenue for developing their knovﬂedge and
encountering others whose ¢xperiences rnight reflect their own without risking prejudice
or misnnderstanding.

Learning Through Attraction and Experience

Although participants often began their process‘with spiritual reading, they moved

qnickly to noticing how ideas that resonated v;/itlh fhejr expérience were actually playing

‘themselves out in their lives and in the lives of others. They then began to consciously

experiment with and learn from their experiences with applying new concepts and
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practiées. Participants also drew new ideas, techniq'ues and practices from broad variety
of teachers, workshops, classes, gfoups and health and healing pfactitioners over the
course of their journeys..Panicipants commonly talked about being attfacted to a certain
book, teacher, or group, acquiring an idea or having an experience that provided an
important piece of learning for them, and then moving on to the ﬁext book, teacher,
workshop or group. 'Like most participants, Lila explored a broad range of teachings and
describes participants’ common experience of feeling drawn to a particular practitioner at
a particular time in order to learn a particular skill or integrate a piece of information
which then led to the next step in her.learni.ng and healing. As partlof describing a
particular phése of her journey, she says:

Prior to that I'd done energy classes and some meditation, I read Louise Hay’s

books on the power of positive thinking and went to Science of Mind classes, just

curious, total cufiosity. ... Wherever 1 heérd someone of interest that Seemed to
have something to offer me with my beliefs, I would continue with that, I would
explore it ... see, when you’re in this area, all of a sudden, things come to you:

‘When the student is ready the teacher appears.’ ... So it’s been through trial and

error, | gueés just expe_rimentat_ion.

Most participants spent long periods of time studying or working with one, two or
three central teachers or practices intensively, while learning about a broad array of
related ideas from classes, workshops, and reading. Their knowledge of spirituality was
both broadly based yét focused as a result. Participants learned about different areas of

life from different teachers or traditions. They commonly talked about learning physical

practices from one practitioner, emotional practices from another and mental practices
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through still other exploration. Whether it resulted from surveying a range of religious
traditions, or integrating a ‘variety of religious and secular healing practices, participants
viewed the holistic array of .skills 'and perspectives ‘t.h.ey. acquired through their
exploration as building a strong spiritual foundation.

In addition to attending workshops or classes and studying with teachers many
participants also learned new practices or benefited from seeking assistance from a
variety of traditional and alternative practitioners. Participants.reported visiting an
average of six practitioners within the last 2 years, with a range of 2 at the low end of the
scale to 11 at the high end of the scale. Participants sought assistance froin mainstream
.professionals including medical doctors and psychologists as well as non-traditional
professionals and healers including eneigy workers, Reiki praotitiOners, psychics, an(i
spiritnal. counséliors. An overwhelming majority of participants, 11 out of 12, repoited
that it was important for them to seek help from practitioners who incorporated
spirituality into their practice.

Finding a Community of Support

Nine of the pérticipants were drawn to connect with an ongoing community of
like-minded individuals forlispiritual support at some point in their process. Four |
participants found this support through churches or religious organizations while others
joined meditation groups, or created their own circle of support with people they metkin

' workshops, classes or retreats. Bocause pérticipants frequently experienced their journey
as nocessarily solitary, for example, Bruce describeo it as a “journey I take with myself,”
many found great joy and snpport in finding like-minded others with whom theyigcould

connect. Given participanté’ awareness that their spiritual views and way of life were

increasingly “different” or non-mainstream, finding others who could relate to their
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experiences helped them feel understood and connected. It also provided an avenue for
sharing the exciting experience they were having. What they were disccvcring was so -
extraordinary‘that many participants expressed the need to share what they were learning
in some way.
Participants connected with like minded others to share ideas and experiences and
also to share skills and support one ancther, in healing and exploration. Lila énd Miriam

talked about the way their group of energy practitioners developed new meditation

“

techniques together and did energy work on one another to facilitate healing when
necessary, or simply to facilitate the transition to a new level of development. Similarly,
Anne started a meditation circle, éathcring together participants she met at workshops
with her spirituél teacher into an ongoing support group. For a whole ‘year the group
meditated on their experiences of divorce alone, journaling and sharing their stories and
realizations. The support of working thro.ugh her divorce with others who shared similar
spiritual beliefs and practices was incredibly healing for Anne.

Participants were committed to following their own paths and were highly
motivated in their individual exploratiori and growth, transitioning through a great mény
teachers, teachings, and communities of belief as they continued to evolve. At thc same
time, man‘y participants found great support in their own journeys through connecting
with-others and exploring their own spiritual paths through focused and ongoing group
activities.

Spiritual Experiences Provide Support and Affirmaticn
| Participants also talked about extraordinary expe'rienccs of spiritl_iai

communication that provided insight, guidance and comfort on their journey. Their

experiences ranged from the pre-cognition of the death of close relatives, waking visions,
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receiving guidance from angels or spirits, communicating with relatives that had died,
and receiving si gniﬁcant messages through dreams, signs, and inexplicable feelings.
Although occasionally frightening or disorienting, at least initially, thesé-experiences
served largely to provide comfort and a sense of connection to the divi.ne in times of
. doubt or distress. Spiritual experiences also provided insights regarding issues
partidpants were struggling with, guidance in creative endeavors, and practical
information that helped them prepare for an upcoming reality, such as the death of a
- loved one.
Silke’s experience of beginning to receive songs while sitting in meditation one
evening c‘ombines} and exemplifies several of these ideas. She says:
I sat down and I just opened myself; got kind of quiet, closed my eyes and started
listening on the inside, something I didn’t do very often. That’s what I do
basically when I'm listening to my intuition. But,.I was just listening, and all of a ,
sudden I heard a melody, and I thought, well _that’s interesting, and I heard words.
It was an actual song and there were lyrics to it, and I was kind of puzzled, but it
was so pretty, and I started tb write if down, and then I’,d find my mind going.and
thinking; oh, it should rhyﬁe, oh, it should Be this word, andil thought; waii a
minute, wait a minute; back up, and I’d start all over again. So I'd get real quiet
againA and then just open up and hear it. ... It took me .ab.out two hours between
- keep [sic] flicking into my mind and coming back out. ... When I looked at it 4
later ... I realized I was so shocked by that because I don’t know-where 1t came

from ... and then when I started listening to the songs, it was like god was talking

to me, like the first one is called ‘To be open,’ and it goes: ‘“To be open is the only
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way.’ Thé first verse goes [singing]: ‘It feels so good to share myself, to love with

all my heart. To know nb need of boundaries for this love I would impart. And

there’s nd need to tell myself, guard yourself, keep safe. Because now it’s only

love I find, and to be open i_s the only way,’ ... and I heard this, and theﬁ I

realized that is exactly what I’ ve been trying to do is to be open. |

Like Silk;:? participants found these experiences of profound connection and
communication with the divine deeply meaningful and encouraging. Five out of 12
participants reported a series of such events over tﬁe course of their journeys. By their
estimation, these events occurred and continued to occur with: greater frequency as they
become increasingly open to trusting in spirit and as they grow in their willingness to be
guided by their own intuitive knqwing.
" The] ourney Becomes the Goal

Although searching for healing was the initial motivating factor in embarking on a
spiritual journey, or in moving to the next level of an ongoing journey, participants’ focus
shifted from healing to exploring spirituality for its intrinsic‘interest and wonder over
time. In the beginning, participants were often so beset by pain or felt so lost in their
human experience thét coping, healing and understanding what wés happgning in their
lives was a paramount motivation. As participants’ spiritual exploration led to them to
initiate personal changes and cope more effectively, and they started to feel better and
- develop new understandings, they became fasci_nated with thé process of spiritual
development itself. The changes created by the.ir new perspectives ahd practices opened
up a new and exciting world. Gradually, participants arrived a point where the sense of

personal expansion they were experiencing in their journey itself became the dominant

focus. Although healing occurred along the way, they found the adventure they were now
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experiencing fascinating for ité own sake. Katherine talks about the way this turning point
Qpened her to a much larger perspective on life. She says:
Ah, there’s part of it. It’s like; it’s the journéy that is impoftant. It’s about living
out the journey, as opposed to the goal: the goal of getting tb achieve a goal, or to
live my life in a cert.ain"way. It’s to know thét I’m in a process of my soul
-evolving and taking rﬁe, probably on many different jou’rneys.
Every participant described a similar shift to this rﬁuch broader sense of intrinsic interest
in the unfolding journey of their soul itself. Most participants only experienced this shift
after at least a few years of intensive study, and after experiencing some change, some
barticipants worked consistently for many years béfore making this transition.

Participants’ Reflection on the Journey
Spirituality is an Intrinsic Part of Who I Am

As participants began to focus on their journey of spiritual unfolding for its own
sake, their awareness of théir spirituality deepeqed, its influence in their life heightened, -
and their spirituality gradually becamé the foundation of anew life and identity.
Although participants drew on specific practices to achieve speciﬁc purposes, these .
practices were part of an interconnected set of beliefs and experiences that participants
came to regard as integral to their identity. In this way, their spirituality waé very much
experienced as a unified whole. Practices as concrete as run»ning on the beach were
regérded simultaneously as physical and as spiritual because they had become pan of an
integrated expression of being. Thig both/and vision of spiri;uality was hard to translate

into words. In our discussions, the participants talked about the limitations of terms such

as “using” or “drawing upon” spirituality because they implied an instrumental view of
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spiriAtuality that obscured the larger organic experience they were having. Janet speaks
aptly to this conundrum in commenting:

‘vIt [spirituality] is the experience. It’s not something that I'm drawing on or
something that is external to me. It’s not; it’s there. It’s part of the way that I think
about things. It’s nof external tb me. It’s like s_aying; well, how do your lungs
draw in breath? They’re there, and they’re part of who I am, yéu know. I don’t sit
there., and think; okay now I need to move my rib cage so my lung can draw in
[breath], you know, it’s just how Il;elieve the world is.

Participants were passionate about identifying spirituality and their expressipn of
it with the most essential part of themse;lves. The sense of spirituality they found within
marked that place where they touched and blended with the universe itself. At the deepest
level, their experience of spirituality was an experience of the ineffable. At the sarﬁe
time, participants used concrete practices such as pra).zer and meditation for a variety of
spiritual and practical purposes from connecting with god to calming the mind or treating
a panic attack. Participants were consistent in making the pdint that drawing on
spirituality for healing involved this both/and vision. Part of the power in the practices
they used emanated from their larger ongoing relationship With and knowledge of spirit
as part of their identity. Thé technological or instrumental use of .spiritual practices as
“tools” in‘ar_ld of themselves, while potenﬁally beneficial, was a very distaﬁf cousin to
‘their expériences éf spirituality and healing. Participants talked'about their spiritual

practices as something which helped them connect with or express a much larger

understanding of the spirit within. The spiritual practices they used had meaning and
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trahsfor’matixé power by virtue of their integration into and representation of their larger
understanding and expeﬁence of spirituality within the self.
A New Way of Life
Participants’ integration of their spiritual perspectives, experiences, and
knqwledge over time led them to experience life itself from a spiritual point of view.
~ Although participants’ experience of spirituality was far from instrumental, it-was also far
from esoteric. Their spirituality had_become a lived experience accessed through the
_ concrete moments of everyday lifé. For example, Robeﬁ talked about extending his
meditation practice to being mindful in everyday life. He described his bngoing pfaétice
of bringing his full presence to what he was doing in each moment, so tﬁat when he was
dialing the‘ telephone he was simply dialing the telephone, totally conscious df and
available to that moment. |
Many participants similarly found that their years of spiritual practice brought
them out of a preoccupation with either the past or the future, making it poésible to be
fully présent in the moment where they were available to connect with themselves, with
other people, and with spirit in the midst of it all. As a result of this new found presence,
-everything they did and experienced became a spiritual experience. The process of living
itself was viewed as a spiritual experience; and each activity also became a spiritual
activity from this perspective. Anne sums up participant perspectives nicely in
explaining:
I think that is where I am now; that’s where I've evolved to. Everything I do, 1
now see it as a spiritual practice. This is; my body isn’t separated from my

spirituality, it’s a part of me. So when I’'m walking on the beach, running on the

beach, exeréising, that’s a spiritual practice for me. When I’'m doing my dishes,
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I’m now connected to my soul, it’s not just physical. I’'m washing dishes, and i.t’s

a, I always try and make it a sacred thing, and so, when I’m talking tb you, it’s. a

connection. It’s not about what II say or what I don’t say. It’s, you know, this is-a

spiritual connection an'd we’re connected together, and we’re learning from each
. other; and, you know, when I’m reading a book, that’s the same thing. I try and |

stay present in whatever I do, and when I’'m present, I’'m connected. ... It’s ‘a

much bigger, bigger perspective, and for me now, I wouldn’t be able to separate
- them.

Anne’s comment on her inability to separate her spirituality from her experience
of livi’ng provides an apt. example of the dilemma of describing participants’ journeys of
drawing on spirituality for healing. As bénicipants’ spirituality developed, practices

- which may have begun as toois became integrél expressions of their identity as, and |
connection with, spirit<itself. Participants’ experience of spiritﬁality like their experience
of healing and of life iﬁ general moved towards becoming an integrated whole as their
journey unfolded.

Summary

- Thus, although participants’ intent to heal, or find help in dealing with an
unsolvable problem or overwhelming e%perience was a primary cétalyst for making a
profound commitment to the spiritual journey; participants gradually came to pursue the
johrney of spirituality for its own sake. As participants changed in response to their
spiritual adventures, their experience of themselves and their lives shifted profoundly.

- Participants came to see their whole lives and all of their experiences from a spiritual

perspective. From this perspective, every experience, and what they did, said and felt in
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response became a spiritual experience. As their spirituality grew and expanded so too
did thé healing that accompanied their journey.

| Section Three: Creating Healing and Wellness through Spirituality -

This section focuses on answering the study’s second reséarch question: How do
people draw on spirituality to create experiences of healing and wellness? Despite the
challenge posed by the whole dilemma of “drawing on” something that is simultaneously
the foundation of your identity, aﬁd a means by which you are experiencing life; most
participants were able to furnish remarkably detailed descriptions of the things they
thought, felt and did that contributed to their healing. Because participants experienced
healing as the by-product of developing their spirituality, the proces.s I will be describing
is a process of spiritual exploration and development that generated healing.

i’ve alre;dy emphasized participants’ conviction that developing spirituality is a
uniquely personal jdumey. Each person’s process of spiritual deyelé)pmént and héaling
was as ur'1ique.’ as their fingerprint, evolving organically out of their own personal
exploration, experimentation, learning and study. Because the3// all started at different
places, with different understandings of spirit, and différent issues, .they each felt called
upon to carve their own path through their encounter with spirit within and without.

Although the procéss of healing and the combination of beliefs and practices upon
which participants drew was unique to each person, participants identified many common
aspects to creating healing. I have compiled these common elements into a framework
which outliﬁes the major components of the process of healing they described. The

process includes seven major steps, and imbedded with them are four sub-steps that

describe the‘process they used to clear the major blockages that they encountered as

physical, mental, and emotional challenges or disease. The steps of the process as a
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whole include: (1) being open; (2) shiftiﬁg to ;1 spiritual perspective; (3) going within; (4)
connecting with spirit; (5) ciearing through: (a) watching; (b) feeling; (c) accepting; (d)
choosing and committing to drop the patterns they identified; (6) settirig intentions; and,
@) following their inner guidance. The following text details the content of each of the
steps participants took to create healing and wellness.

Step 1: Openness

As a result of meeting the limitations of their own skills and of mainstream
avenues to seeking help in response to their dilemmas, participants became open to

transformation. At the beginning of their journey, in particular, but also throughout their

process, participants developed the ability to let go of their current understanding of life,

orof a problem they faced, and became willing to see it in a completely new way.
Although this transition tended to be experienéed mbre dramatically and traumatically at
the beginning of their journeys, when participants needed to let go in larger ways; often
of an ¢ntire worldview, the willingness to see something they understood in one way with
completely new eyes proved to be a catalyst to their ongoing spiritual development.

For example, Bruce identifies openness as the key to helping him take the
opportunitieé that were presented to move from addiction to recovery and to begin
experimenting with living from his spirituality.

You know, I was ready. If I were to let the spiritual aspect of me look at that.

situation: I’d already pushed my parents away, they were not going to talk to me

anymore, but it was the intervention of someone Who cared enough for me to get
them involved. But at the same time I was open enough to not deny it anymore,
and just say, ‘I have a problem, I need help, help me’. All of those things had to

happen; all seemingly coincidentally [sic], but, and I’m sure that similar situation
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happens to a lot of people but they éhooée a different direction. ... The process
just unfolded almost in a very natural way, but it required an openness and an
acceptance of what was going on. |

| Bruce recognized that he’d had many opportunities to choose a new path in his journey.
Healing couldn’t take place While he was still har;ging on to his old way' of being. The
fact that nothing he’d done to overcome his addiction had worked helped him become
.willing to let go of his old way of living and become open to the total transformation thai
could bring healing. Similarly, Katherine believes that healing occurs only when We,afe
feally ready for it. Because there are so many different layers of aWareness, we may feel
that we are ready and spend a great deal of time stri_ving for healing on a more superficial
level, only to rea.lize later that we were not truly willing to épen to the changes that
healing implies. Like Bruce, she believed that true readiness for transformétién, from the
soul on out, allows the healing process to unfold naturally.

Participants tended to share the belief that our lives are always inviting us to
greater levels of spiritual awareness and healing, but that we need to be opeh to recetving
that invitation. An important part of receiving the invitation for healing wés the
willingness to let go of one’s current ‘framework‘ of seeing in érder to welcome the new
information which may bring healing. Over time, participants learned that healing and
developmenti came from transformation. They expressed an awafeness of theméelves as
being constaﬁtly in the process of change and development. Sigrid, for exémple,

commented that while a given set of beliefs formed the basis of her current vision of

reality, she might not hold those beliefs a week or a month from now.
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In many ways, the participants in my study became experts at shifting paradigms.
They developed the unique ability to feel firmly grounded in their current understanding
of life and equally able to let go of that understanding to allow for the development of a
more expansive approa;:h to living when the time came. Although their initial experience
of letting go of a way of living and all it implied about their identity and orientation to
reality was very challenging, pértiqipants grew more skilled in opening to transformétion ‘
through practice and experiénce. |
Step 2: Shifting to a Spiritual PérSpective

One of the central themes that all participants shared was the critical importance
they placed on shifting to a spiritual perspective of life as a foundational step in their
healing. As participants became oper"l,. their searching accelerated and the seeds planted
by previous reading and study began to bear fruit. Participants frequently conceptualized
this shift in terms of moViné from a human perspective on life to a spiritual ‘perspecti.ve.
Anne talks about the transformative power of starting to un&erstand herself as a “spiritual
being having a human experience.” She says:

When I connected with just feelihg that I was just a human being here and going

through work, ‘énd getting mdfried, and children, and all of that; it was much more

~ painful; when I identified with the body. But yet, when I identity with the soul or

the spirit, then it gives me a different way of looking at things. I know that I came

here to evolve, and so I know that I create different things in my life to learn from

1t [sic].

By exploring her spirituality, Anne began to “exberience the soul within.” Once .
she made this connection and came to view her life from the perspective of her soul, her

relationship to everything around her changed. Anne’s shift in perspective gave her a new
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placé to stand in relation to her human experiencés which allowed her to see the vista of
her life on the human realm rather than to be immersed within it. This new level bf
awareness ailowed for an entirely new approach to her life.

Participants viewed the shift to a spiritual perspective as the most critical shift in
their entire process of spiritual development and healing. The shift to a spiritual
perspective initiated a cascade of shifts‘ in beliefs, Values, and ways of seeing life. As
participants started to relate to themselves as a spirit or soul having a human experience,
their perspective and relationship to themselves, to others, and to all of their experiences
changed. They started to truly ex.perience the world through the lens of the spiritual ideas
‘they had been reading and studying. They became curious about their larger journey as a
soul, and they started to see how their beliefs were reflected in the expeiiences they were
having in their lives. Participants started to understand their lives as a series of
experiences that reflected their energy 6r consciousness, providing them with
‘opportunities to learn spiriiual lessons and decide what they were going to be and
experience in each moment.

By providing the foundation for a new way of perceiving reality, thé shift to a
spiritual perspective opened the cioor to a new ekperience of reality. Participants became
acutely aware of their role in creating their life experience. For example, Eva explains her
awaréness of the impaict bf her beliefs on her experience in saying: “What you perceive
you receive’.”isimilarly, Sigrid explains:‘Beliefs are the basis for everything in our lives,
beliefs creaie buf reality. Thus, as participants’ beliefs about themselves and their world

shifted with the shift to spiritual perspective, so too did the reality they.perceived and

experienced.
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Although the initial shift to ‘é- spiritual perspecti\;e was the mos.t significant
transition participants e%perienced on the journey, participants also came to understand
that shifting one’s perspective was a key to creatihg healiﬁg and transformafion on an
ongoing basis. Wherieve_r they encountered an issue in their lives, whethef small or lafge,
barticipants contiﬁued to work with shifting to a spiritual p'erspective aroundlthe
particular issue in question in order to shift their experiénce. Thus, shifting to a spiritual

'perspective was both part of a larger transformation in perspective and continued to be an
ongoing practice as"‘participants encounteréd areas-or issues that remained challenging on
the journey.

Developing a spiritual purpose.

In shifting to viewing the world through a spiritual lens, participants started to see
themselves as having a larger purpose of learning, growing, evolving and giviﬁg. Life
became less and less about the daily realities of the material world and more and more
about the drama of their souls’ development. For example, Michaela explains the pufpose
she discovered in this way:

[It’s] nbt a purpose in that I’m meant to go out and do something with it, but a
purpose in unfolding as I am supposed to be, as one of god’s ‘beings, and to
choose every opportunity that is open to me to be able to give. |

Living their purpose in terms of continuing to open to the unfolding of their spiritual
nature became a focus for participants. Some participants experienced the need to express
thfs pufpoSe through contributing a specific skill in the world, while others, like
Michaela, understood it mainly in the context of taking every oppo?tunity to live fully

and be who they were meant to be in each moment regardless of the things the\y did for

work or play in their lives.
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Developiﬁg a sense of spiritual purpose provided a touchstone ‘to participants as
they moved through their daily lives. Participants were able to relax into their experiences
with a greater sense of openness, frust and resilience because they were oriented to
iooking for the spiritual lessons or opportunities in their experiences .rather than being
caught up in the human drama of survival and achievement. Eva contl;asted the distress
she experienced when she was engaged in the ego-oriented struggle of trying to get
things: a car, a house, a job, a man, to survive or satisfy her needs and longings, with the
peace she felt when she tuned into her inney awareness tflat she was here as a soul to give
of herself and grow through her experiences. The shift to connecting with a spiritual
purpose thét co-occurred with the shift to a spiritual perspective gave participants a new
sense of direction and a firm foundation on which to operate in their daily lives.

The world comes alive.

In shifting to a spiritual purpose and perépective, participants bégan t§ experience
a new level of wonder and magic in the world. It was as if they enfered into a dialogue
with the universe itself. They started tb.-vi'ew everything that happened in their lives as a
me‘ani'ngful communication with spirit. Life itself acquired a new sense of dynamic
interaction as every moment became a moment available for learning, expanding, and
encountering spirit. For example, as Bruce became open to seeing and Hving in a new
way, he started to experience synchronicity and find meaning in his daily experiences. He
explains:

When I was talking to other people who were trying to find their way in their life

at the treatment centre, and I started to use these runes [ancient Nordic oraéle], it

just so happened that there was a couple of people that did these runes and there

was such significant coincidental links to their life and what the rune was saying
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that it was just too uncanny for me, and then if started happening over and over;

seeming coincidences started not to be coincidental to me, and that’s were it .

changed. So now I look ét life not as cotncidences anymore.

As they shifted to a spiritual perspective, partic_ipantsicame to see everything in their lives
;15 serving a purpose and as providing information and guidance in their spiritual
jourﬁeys.

Very often participants described their lifé experiences as a mirror, reflecting back
to them their beliefs, issues, and feelings in order for thém to become more aware of what
they were doing aﬁd providing an opporﬁmity for growth. Mia, for example, described
her life as a living laboratory where she was always getting feedback on her process
through her life eXperienceé. Mia saw this as an impartial process where the spiritual or |
energetib laws of the universe were operating to respond to the energy she was
expressing, allowing her to see what she was doipg and to make choices about it.

Other participants felt that they also received specific messages in response to
requests for help or information. Like Bruce, many participants received these messages
in the form of synchronicity, such as meeting the very person they were thinking about
and wanted to talk to in their evening walk. Other participants received an answer to
something they had been pondering by happening upon an apropos phrase in a book they
opened at a random page, or by something they heard or overheard in casual conversation
that sparked an epiphany. Every participant described receiving at least one of form of

spiritual communication and three quarters of participants talked about commonly V

receiving messages through all of these avenues and more.




155

Over time, participants developed a sense of partnership with the divine in their
“lives and spiritual development. They experienced their world as being alive with
meaning, love, help and support. They acquired the confidence through their experiences
to know that whenever they intended or asked for help or information, they would recéive
it in some form. The spiritual communication participants experienced was often |
intrinsically healing or reassuring as well as serving to transform their lives into a daily
advehture of encountering, learning and growing with and from spirit.

And the earth moved.

Making the shift to a spiritual perspective was not without its perils. Some
- participants talked of the struggles they experienced as they transitioned from one way of
living to another. Participants alternated between excitement at their new discoveries and
a desire to share the réality they were experiencing, and fear, grief, confusion, and
anguish in letting go of old ways of seeing and being. The initial shift to a spiritual
perspective was often a time of the great questioning, self-doubt and pérsoﬁal reflection
as participants increasingly made the leap to listening to their soul and letting go of the
ego perceptions of the world that commonly form ouf normal social reality. Miriam
talked about the fear that accompanies letting go of your previous markers of reality and
opening to the immensity of the greater reality within yourself. She says:
It was also frighteﬁing for me, because I Was opening up into a wholé world of
what was reaiity and what WasnA’t reality. I went into times of losing my sensors of
what was reality and what wasn’t reality. It was a lot more fun [laughing] where it

wasn’t reality at times, you know, and when I analyzed that, I knew that my

~ greatest fear in the whole aspect of spirituality was love.
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Like many participants, Miriarﬁ experienced a significant sense of disorientation
as she let go of her previous world view and opened up to her spirituality. At times,
Miriam feared she might be goiﬁg crazy because the disofientation was so great. Other
participants also experienced periods of fear and questione_d whether their experience was
naturzﬂ and healthy at various points in their journey. Many participants initially refrained

| from sharing their experiences for fear of beiﬁg misunderstood or perceived as crazy.

Over time, Miriam came to realize fhat her disorientation was a natural part of the
transition to opening up to a much larger reality than she had previously perceived. For
her, in particﬁlar, the fransition was accompanied by fear of feeling the love that |
participants commonly-identified as part of the eXperience of connecting with spirit
within. Many participants had similar fears of losing control, losing touch with reality,

. and being o?erwhelmed by-the intensity of their experiences. Although many participants
experienced a similar st;uggie during subsequent transitions to a new level of spiritual

understanding, it seemed that by and large these turniﬁg points were less frightening and
more easily ;cComplished than the original traﬁsition to liviﬁg fully from a spiritual
perspe&ive. |
- Step 3: Going Wifhin

Another near uhivgrsal theme that emerged was that the shift to a spiritual

perspective led parficipants to ‘look inside“themselves for the connection, answers, and
direction tﬁéy were seeking. Even as the outside world came alive with meaning and
messages, participants talked about realizing that the key to interpreting and fesponding
to those messages lay within. The most common strategy participants used to connect to

“god,” the “soul,” or the “spirit” within was meditation. Eleven out of 12 participants

talked about the importance of regular meditation in their process of healing and
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development. Forms of meditation varied greatly from Budtihist practices of “just sitting”
‘witliout a goal or focus of any kind, or simply watchiiig their breath, to using sound,
colour, light, 0i movément, and walking inindfully iri nature, to stimulate a Spiritual
connection. Participeints who thought in terms of energy saw the process of meditation in
energetic terms, describing for example, how meditation using sblind mantras raised the
vibration of the body’s energy, stimulating a new state of awareness. Participants with
this perspt:ctive considered meditation and any other practice they engaged in to shift
their energy as “energy work.” Other participarits, such as Bru.ce, described similat
practices as a process of “quieting the human aspect of the mind to allow the spiritual
essence to come through.”

.Prayér was another important vehicie for makiiig a connection with the divine
within and without. Different participants conceptualized it in different terms. Bruce for
example talked simply about “talking to the air,” Michaela and Janet both used the term
prayer, Lila and Miriam talked about asking a question and going within for guidance.
The essence of prayer involved some intérnally, acknowledged or externally verbalized
request for ilelp, (iirectior_i, guidance, or clérity'aimc;d at either, and most often at both the
divine aé it exists within and outside of the seif. While 11 participants focused on
meditation, 7 used prayer, and many viewed the two as complementary. For example,

: Michaelaiconceptualized prayer as talking to god, and meditation as becoming quiet and
turning within to listen for the answers. Sorn'e‘participants described prayer and

" meditation as a continuous process, each being simply a different form of the attempt to

connect with spirit.
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Step 4: Connecting with Spirit

One distinct purpose of using meditation and prayer to go within was to connect
‘with the divine. Participants described connecting with the divine as co-terminus to
connecting with their sdul or with ihe spirit within. Silke pro?ides a deeply felt
description of how meditation and the other spiritual practices in which she engages bring
her in contact with her ov&;n soul:

The spirituality helps bring me béck down into who I really am, the cenfre of

myself, and remembering ... [crying] in reality who I really am, how gentle and

innocent and soft that person is, ... there is this me that is so gentle and so loving,
and that loving part just means so much to me.

Other participants used such terms as: peace, wholeness, joy, and love to describe
their own experience of connecting with the spiritual centre that they recognized as
dwélling within. The experience they described was that of contacting the deepest, most
authentic or essential part of themselves only to realize that it was simultaneously a part
of the larger whole of the divine itself. Participants framed their experience in terms of
discovery as opposed to creation. Bruce, for example, observed that the spirit he found
within had always been there, he just hadn’t known it.

By connecting with fhis spiritual .centre partiéipanté were able to experience
themselves and their life from the perspective and qualities of this part of themselves. By
éxperiencing themselves and their lives from the perspective of love, awarenéss, peace,
freedom etc. participants were freed from the ego perspective of limifation. In the
process, many of the problems participaﬁts were experiencing frbm an ego perspective

simply dropped away. They realized that they were not in fact problems but simply

experiences to be accepted and embraced. Connecting with the Spirit within cleared away
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the daily debris of the ego mind and hefped participan.ts live from this place of spirit.
Silke explainé how problems fall away in the light of the love she finds within. She
comments:

Spirituality is healing ... because it takes me home. The more spiritual I am, the

closer I am to home, and consequently all the stuff that I take on, in my life, my

imaginings, projections, imagined hurts, all those things are shed, and I come
back to who I really am. ... When I'm in that spiritual place, where I'm in my

heart, they [problems] don’t exist, they just don’t exist, there is such peace, such a

feeling of love, of be.ing loved, of compassion, just peéce, thére 1S no problem.

By coming home to the divine within partipipants reconnected with their own
identity as spirit. In making this éonnection, participants were able to realize that many of
the problems which preoccupied them on the human realm were in reality insubstantial.
In shifting to seeing their life from the larger perspective of experiencing the love, peace,
and jéy that they were as spirit, these problems literally no longer existed. What remained
was an awareness of the intentions, desires, and realities that were truly important.
Making this connection with spirit within was therefore intrinsicélly healing, enabling
participants to live their lives from a place of profound ease, appreciation, meaning and
flow. Making‘the connection to the love inside also provided pafticipants with the clarity

and strength to make healing choices that increased their enjoyment and well-being in

response to challenging life experiences.
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Step 5: Clearing

The second reason for participants to go within was to begih to understand and
address the difficulties they were experiencing from a spiritual perspective. Sometimes as
participants tried to make the connection to spirit within,.they found the road blocked by
worry, fear, doubt or negative thinking. In fact, Lila noted that the very acf of reaching
for or preparing to receive the connection with the divine within tended to bring up any
issues that were standing in the path of making the connection to spirit. By beginning to
reflect on issues or concerns as they arose, participants were able to identify pattern‘s of
thought, feeling, behaviour and energy that were causing or contributing to the physical,
mental or emotional problems they were experieﬁcing. Thus, the second distinct purpose
of going within was to begin to understand and r.éspond to any persistent patterns that
were blocking access to that place of love and joyfulness within, or that were showing up
aé.a disease or disturbance of some kind in the inner emotional or outer physical world.
Participants most often referred to Fhis multi-layered process as “clearing.”

Although clearing could happen in a matter of minutes, it could also take months
and even years for a core issue that had many layers to be cleared over-time. Participants

described a pr:oce'ss that generally involved identifying and observing the pattern, feeling

" and experiencing it fully, and then having an epiphany about the purpose it was serving

and how it was created. Once the lesson was learned, and there was an understanding of

~ the pattern, their relationship with the pattern shifted and a space opened. Sometimes, this

was all it took for a pattern to dissolve, returning participants to their connection with
spirit within. At other times in opening to spirit, participants opened to a sense of their

own power in creating the pattern and théy could then choose to drop the pattern and put

their energy towards creating something more in line with their spiritual centre.
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Most often, patterns were patterns because participants had been engaged in
repeating them and living their lives acéording to the beliefs woven into them over -a loﬁg
period of time. Thus, patterns which Were particularly ingrained or fundamental to a
participant’s way of ljfe also typically required diligent work to dissolve over a period of
timé. Several participants likened the process of cl'earing to peeling the skin of an onion.
They found that a persistent pattern would arise repeatedly and they would cléar another
layer of it with each encounter. As each new layer waé discoyered and uncpvered, tﬁey
arrived at a more profound understanding of the pattern, and it diminished in strength and
intensity, until eventually they had experienced and understood it fully and it rarely
reoccurred. |

Participants described clearing as a multi—layefed process that.involved a
progressive series of steps that were employed as ‘needed. These included: (a) watching
the pattern;.(b). entering the felt experiepce of the pattern; (c) accepting or surrendering to
tfle existence of the pattern; and, (d) choosing to stop engaging in the pattern and
committing to the process of change. Each step was progressive in that simply
acknowledging and attending might dissolve ‘very weak or surface patterns, while others
required a lqng term commitment to a step by step process of letting go of the pattern
layer by layer. Participants didn’t do all of these steps in the same order and the same
participant might take the same steps in a different order to tackle two different issues.

(a) Watching thé pattern. |

The first step in clearing a pattern was becoming aware of and exploring it as a

- pattern rather than simply responding to it as a real phenomenon in the world.

Participants talked for example about becoming aware of “depression”, “fear”, or “anger”

as a pattern, rather than being so involved in the experience that they were simply
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. experiencing depression and living out the acquired pattern with little awareness. Mo.st
often participants became aware of a pattern by expefiencing and attending to either
A physical or emotional discomfort in their bodif;s. As they started to feel the feelings that
were arising, they began to observe interwoven patterns of thought, feeling, memory and
behaviour that were underlying énd creating their experience of pain or discomfort. |

Mia thinks of patterns as “visitors” that she invites into her life by giving them her
attention. By becoming aware of and observing her engagement with a particular visitor,
she becomes familiar with the pattern, and stafts to understand it, which in turn leads to
changing the pattern. Participants commonly experienced resistance to observing their
patterns as patterns or found that they judged themselves for having the pattern af the
- beginning of the process of observation. As they persisted in watching a particular
pattern, these defenses gradually dropped and they were able to engage fully in obseﬁing
and experiencing the pattern, which then allowed them to come to a new understanding
of the pattern. The new understanding they achieved regarding the meanin-g.or etiology of
the pattern in turn created a change in the pattern. Mia gives an example of her process of
. moving frcv)m‘idenvtification through judgement to observation, understandihg and change.
She comments:

I became very conscipus about how the pattern manifested ... and every time I

caught myself, instead of being hard [on myself], ... I started to let go of the guilt

and I just observed it from a very objective, almost kind of clinical way, as a third

party wa‘tchiﬁg this person going .through these thought i)roéesses, ... and I started

to understand, and so the epiphany came after the commitment to the process, ...

by just watching, watching and watching, ... and.seeing the pattern and
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understanding, ... an epiphany came, ... I knew why I was doing it finally, and
not just mentally knew, but 1 could feel Why ... and so it brought about a change
of percreption.
The change of perception Mia experienced és a result of watching further changed how
she felt and behaved in response to her feelings creating an entirely new experience overv
time. Participants began the p'rocess of dissolying the unproductive patterns in the way of
| experiencihg themselves as spirit by diligehtly watching and attending to unciomfortable
patterns as they unfolded.

(b) Entei'ing the felt experience.

Participants talked about the necessity of fully entering into the emotional
experience of the patterns they were seeing in order to be able to heal a problem or
understénd an event that was occurring in their lives. Although participants considered
'cognitive awareness a first step in the’ir. process, and occasionally used mental strategies
to reassure themselves, they were united in the belief that cognitive awareness alone was
insufficient to generate true insight into a per‘sistentl pattern. Participants belieVéd that
entering fully into the emotional experience of a pattern while understanding that
experience as part of the pattern was an essential part of the clearing process. Eva
provides a good .exam>p1e of this shared conviction iﬁ explaining her process of change.
She says: |

It’s not so much that I’'m just thinking it, because you can’t just think it. No, I was

talking myself into going: ‘oh, no. It’s okay now. Everything is okay. Everything

is meant to be.” Like that kind of chatter was sort of helpful, but it’s the first step.

I had to turn it around. 1 think my soul [italics added] had to turn it around.
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In order. for her soul to turn the fear she was experiencing around, Eva had to
engage with and feel her fear without getting lost in it. Eva talked about acquiriﬁg “a little
voice” inside of her, a witnessing presence that was able to observe her experience of
being terrified and angry while she was experiencing it. By engagiﬁg with the feelings- :

connected with a pattern in this way, participants were able to start to see the experiences

~ and beliefs which underlay and created the pattern.

All of the participants used a Vériety of spiritual tools and strategies to.help them
experience and process their feelings while remaining aware. They talked about drawing -
on méditapion, journaling, energy work, pray'er, physical rvnovementband exercise, ritual
and creativity' to experience and move through the feelings associated with a pattern.

Regardless of the method they used, participants found that their ability to remain aware

actually helped them 'engage more fully with emotions that they would otherwise have

experienced as too O\ferwhélmingv to feel. Participants’ methods of connecting with and
clearing the emotional layers of a pattern changed over time. For example, Katherine
talked about being intuitively guided to develop painting as a vehicle for processing her
feelings and connecting with the meaning behind them over ,time.‘ She says:. E
I will cont@nue to clear and as I do that it’é interesting, because that’s when the
spontaneity cOmeS. For instance, I will work through some old fear, like the layers
of the onion skin that we often talk about. I'll feel great fear and I’ll sit down and

I’ll start to paint, and the painting that comes through is of a child with eagle

wings around; and so it’s like the healing continues in different metaphorical

‘/ ways. Not just in the ways you would think: I need to work on this and this and
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this. It’s like, just being with the emotionai piece and bveing‘willir'lg to feel my
feelings ... the insights certainly come through.
Regardless of the particular methods they chose, participants uncovered the beliefs and
experiences underlying the patterns that were causing them discomfort by entering fully
into fhe emotional experience of the pattern while maintaining a sense of awareness of -

the pattern as a pattern.

- Patterns are built around unresolved experiences.

Each participant in their own way linked the patterns they found within to
unresolved emotional experiences. As participants traced back the layers of thought,
-emotion, and memory associated with a particular pattern they invariably uncovered
negative or challenging experiences that they hadn’t‘ fully processed, and began to
understand how the complex layers of thought, feeling and behaviour that developed out
of these eXperiences led to the challenges they were having. Participanté explained that
positive life events, events which meshed with or reinforced their talents, skills and
abilities were easily digested and released. However, so called “negative” events,
interactions in which they experienced pain that they didn’t have the resources to
understar;d or process at the time, continued to live on in the form of charged memories,
feelings, beliefs about themselves and life that formed part of their worldview and that
motivated their behaviour. Anne summarized it succinctly in saying: “Positive things
flow through your body. It’s like a lightness. But what we call the negative sticks.”

| All participants believed that it was usually their resistance to feeling the feelings
associated with an event that caused an‘eﬁ(perience‘to stick and stopped the natural

process of learning from an event. All participants talked about having struggled with

experiencing and moving through their feelings. They identified several strategies that
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served to stop them from fully experiencing and processing én event. Some participants
talked about denying thé meaning or emotional impact of significant events, others used |
cognitive strategies to talk themselves out of feeling upset, and others identified their
judgement of themselves or other people as a> block fo fully experiencingvtheir feelings
around an event. All participants acknowledged having resorted to these strategies to
protect themselves from painful or overwhelming feelings and information at one point in
time.

Through their process of clearing, all of the participants realized that when they
stopped themselves from entering fully into the felt experience of an event, they walked
away from the event with unresolved feelings, interpretations of the experience, and
beliefs about themselves and life that were often negative. When they continued to
protect themselves from experiencing painful feelings they were unable to understand
and integrate the event, and they began to operéte from and add layers to the half— :

procéssed feelings and beliefs they acquired through that experience. Over time a pattern
of beliefs, feelings, behaviour and éXperiencé formed over the unprocessed wound. These
p.atterns led participants to develop a range of mental, physical and emotional problems
that reflected the unproéessed material.

-Sigrid provides a sﬁccinc-t summary of participants’ Vi'éws in explaining the

- central role that feeliﬁgs play in creating patterns. She says:
Feelings are flowing freely and they come and they go, but asr soon as you judge:
this is good and this is bad, then you hang onto them, and if you hang onto them,

they block then. It’s like a praffic jam, and that makes for all other things,

including illness.
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~

All participants the;efore viewed feelings as the central communication system of the
soul. They viewed the human tendency to block pain as the source of ﬁnresolved patfems
that create obstacles to full development, and they viewed feeling one’s feélings as the
key to clearing patterns and accessing the soul within.

Fafnily of origin issues.

Most often, part\icipants traced unresolbved issues to events that occurred in their
families Qf origin, and to the Beliefé they acquired about themselves as a result of those
events. Tracing the problems they were experiencing back to the unresolved events
allowed them to release the pain th¢y were. carrying, understand and learn from what had
occurred, and finish processing the experience. As they combleted the experience, the
beliefs they had acquired from resisting it naturally dropped away in favour of the beliefs
they gained from its completilc.)n. Participants found that clearing unresolved experiences
helped them reclaim aspects of their essential nature that they had previously been unable
to access, literally expanding their experience of themselves and of life.

| Lila pfovides a powerful example of this process of cléaring an unresolved
childhood pattern. Through an alternative psychological treatment called re-birthing, Lila
recovered a memory of sexual abuse she had experienced as a very young child and
cleared an associated pattern that allowed her to further claim her power in the world. She
explaips: 4

I had é few emotional traumas to overpdme and, they created whb I thought I was

for a long time. I’m not connected to them anymore. They lived in me for a long

time. ... It wasn’t until I found out; I W.asn’.t aware of it until I was in my 40s,

when I had a re-birthing sesSion, that this experience, the whole visceral

experience [of sexual abuse resurfaced]. I was in it. I couldn’t speak. I had no
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voice. Icouldn;t breathe. I mean I thought I was dead [italics added]. I thought 1
was dead. I could feel the mucous come through my nose. I thoﬁght I was goi;lg
~ to explode inside. It was a hérrible experience to experience, but what it showed
me was: why I never felt I had a voice as an adult. Why even when I did, people
didn’t take my no as a no. They just kind of went on doing, and accepting or
expériencing for them that I would do it anyway, even if I said no. And I realized
that I didn’t really have a no, my ho-was takeﬁ away through that experience, and
~as an adult, when I found out, T had to do some work on healing that little child
within me and give [sic] her a voice.
By reconnecting with this experience, Lila was able to understand that she had always
“had problems with assertiveness because this unprocessed experience and the belief that
she didn’t have a right to say no that she héd acquired from it lived on within hér without
her awareness. As- she recovered and re-experienced the evént with awareness, Lila.was
able to understand and process \;/hat occurred, recovering the truth of herself as an adult
with the power to say no and to stand behind her boundaries.

Although most participants related the'pafterns they were experiencing to
previous events in their adult lives, and especially to events in their childhood, some
participants believed that events they experienced in this life further mirrored pétterns
.they carried into this life from other incaArnations. These participants found that as they
became practiced at glearing, events With Similar themes from.previous lifetimes also

surfaced to be cleared. Seeing the past life links to major traumas served to proVide

-another level of understanding, peace and healing for these participants.
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Unresolved issueé create disease.
Through learning to trace though_ts, feelings and sensations back té their origins,
~ participants saw how the mental and physical health problems they experigﬁcéd were
actually patterns rooted in unresolved issues. Over time, partici‘pants came to believe tﬁat
physical and mental distress, or discomfort of any kind, was a signal from their body or
their soul that there was something they needed to see aﬁd to clear. For example., Siike
connects the disabling panic attacks she experienced as an adult to her need to process
' pattefns of fear that she acquired as child ex‘periencing‘her father’s outbursts of rage. She
s.ays‘:
That’s what my dad was liké: totally out of control in his anger. ... As a result 1
‘spent a lot of my life in fear, Henée the panic attacks, I found o.ut later ... It sort of
dawned on me; a sléwl procésé of deduction aboﬁt my situation anyWays..That I
lived in fear for most of my life and the panic attacks just camé on to point me
back to that.
Silke’s desire for personal development was originally sparked by realizing that she had
_ acquired her father’s pattern of angry outbursts and that she didn’t want to inflict the
same fear upon her own chﬂdren. She realized that the panic attacks ‘that subsequently '_
surfaced were a natural result of the unprocessed fear which marked her daily life aé a .
child and as én adult. The panic attacks ultimately helped her see and process thé pattern
of fear she had acquired thréugh her experiences with her fathér.
Participa.nts viewed physical ailménts and diseases as a natural extension of the
unresolved mental and emotional patter;ls in the physical body. Participants believéd that

everything they experienced from skin problems and migraine headaches to uterine

cancer represented something they needed to see, experience and understand for their
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further development. Anne explains how, the thoughts or feelings we acquire from.
unresolved experiences gradually translate into physical health challenges as wé continue
to deny them over time. Her comments pfovide a good example of how one participant
creates healing by progressively unraveling the emotional, mentai, and physical layers of
a pattern as needed. She says: |
What happeﬁs in the physicél body in most cases, whatever caused that physical
hurt, started out here in the mental and emotional bodies and you didn’t look at it.
You didn’t acknowledge it. Until eventually it starts [to'become disease]. ... But I
fecognize that as T work with myself out here, on the mental and vemotional
bodies, that 'bwy the time I move into the physical, that sometimes the pain is gone.
Thus, dissqlving a pattern on the emotional and mental levelv was often enough to clear it
and create healing on the physical level as well. While participants also frequently used
and often initially started their healiﬁg process with a variety of alternative or non-
-intrusive physical strategies such as exercise and nutrition to address problefns, they '
‘tended to view these strategies as part of a holistic process of clearing or of creating
wellness. The mental, physical and emotional strategies they used were chosen from and
" united by a spiritual_ perspective, making them spiritual strategies. Y(ou,_ mi ght recall that
~many participants were driven to discover a spiritual approach to healing because
physical strategies alone were not enough to address and.clear pérsistent pétterns that
manifested on a physical level. As participants continued their journeys of spiritual
development, the précess of clearing the emotional, mental and physical patterns

underlying an issue emerged as their central spiritual strategy for addressing any disease

or discomfort.
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(c) Acceptance and surrender.A |

Participants identified the important role that acceptance and surrender played
therughout the process of clearing. Participants talked about the need to fully accept the
reality of an issue and Begin watching it with total openness in order to engage with their
pattern at the beginning of the process. Participants noted that if there were areas they
were not prepared to acknowledge, or truths they didn’t want to see, they would be
hampered in fully understanding the patterns they were exploring. Some participants
talked about the necessity of acceptance in terms of honesty, saying that witﬁout a
willingness to be absolutel)./ honest about their behaviour and motivations, they wouldn’t
be able to progress. Clearing ultimately required a willingness to surrender all of their
defenses and preconceptions about themselves and become open to discoveringva new
reality.

Participants also drew on the idea of surrendering control over their process. The
more they accepted what was occurring in a given moment and let go of an issue they
were struggling with in trust, the more easily the information or awareness they needed
came to them. Parti&pants’ willingness to accept and éurrender to the process of clearing
itself often determined the speed at which they were able to move through a given
pattern. |

Robert exemplifies a participan; who found acceptance to be a key to liberation
throughout his spiritual journey. For 9 years, he watched himself struggle with His
feelings,A théughts, judgements and behaviour in his daily meditation. By continuing to

~watch and feel through his patterns with awareness, Robert learned how to'stop

struggling with his experience. He describes the acceptance he achieved in this way:
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Now there is a récognition that yes, this is happening; you win, and just that
opening toit. It’s just the difference. Se it’s not a problem. Before, it was a
“struggle to try and control things .to make them be a certain way, or fit in, or
figure it out and do something. ....Now I can see that, and I can let it be, and
when I let it be, it changes, and_ when I try to change it, I suffer. If I'm just kind of
open to it, it changes all by itself. If I let ge, you know; you win, no problem. It’s
fine.
‘Robert has found that fully accepting the patterns he sees and feels. himself to be engaged
in alone dissolves the patterns and reconnects him to his Buddha nature or essential
goodness. In this place of connection, the problems he struggles with are no longer
problems. His meditation practice has enabled him to see the insubstantial nature of
personality patierns in comparison to ihe spiritual reality that lies beneath thein. He
credits his meditation practice with everything from helping him stop panic attacks in the
moment to shifting rnajor personality patterns o;ei time.
Eva is more inclined to use the term surreneler. She makes surrendering a practice
on many levveis. She talks about continually surrendering the bigger picture of her life to
| “whatever is out there”” because it allows her to let go of control and move to n place of
being preseni in the mornent to learn from and respond tp whatever comes up. Eva also
talks about surrendering her need to have answers in the process of unraveling a pattein.
She focuses on simply acknowledging and experiencing whatever is happening in the

moment, letting go of trying to understand it at a deeper level, and trusting that the

information she needs about a certain pattern will be revealed as she needs it. Eva’s
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ability to surrender keeps her moving through life from a place of trust and
respensiveness. |

(d) Making a choice and eommitting to the process of change.

Paﬁicipants often found fhat some patterns literally dissolved on their own as they
felt through their experience and were able to identify and accept the pattern, gaining
insight into its reason for being. At other times, participants found that some patterns
requ.ired making a conscious ehoice about what they wanted to experience, and following
it up with a commitment to let go of behaviours that were associated with a pattern they
wanted to clear. In talking about watching her recurring pattern of depression, Mia could
see her experience progress from despair, hopelessness, fatigue and apathy to thoughts of
suicide, to considering a plan for suicide, to believing that there might ectually be a way
to carry out her plan without experiencing a lot of pain. As she watched, experienced and
saw her pattern escalate, Mia came to understand that she did have a choice in what she
was experiencing. She describes her realization in this way:

Becauée before I felt that I didn’t have a choice; that this depression, or this.

feeling of just hopeleésness or despair would just descend upon me.A So it felt thgt

it had me, and when it had me there was nothing I could do. Then during that first
year of effort [studying energy], I came to this realization that I could choose how

I felt, and 1 made a commitmeﬁt that I would never entertain the concept of

depression again [9:9]. ... You can feel the thrust ef energy towards a

commitment like that where you make a vow and you just don’t break it. ... So

‘that really helped my joﬁme}; along, just having made that first commitment. It

was an act of self love.
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Choice has refnained an important part of the change process fbr Mia. By
watching aﬁd experiencing the feelings involved in a pattern, she receives an insight
aboﬁt why she is engaging in the pattern, her perception shifts, and she is able to see the
pattern differently. A space opens. Rather than feeling compelled to continue acting in
~ the ;patterned'way, the new understandiﬁg she has acquiréd brings her to a place of choice
about continuing. to act in line with the pattern. As she chooses to stop feeding the layer
of the pattern she sees and follows through on this éommitment, while continuing to
watch what happens, she continues to receive epiphanies about the meaning, purpose and
origin of the pattern, and so the process goes, unraveling the threads of the pattern layer

by layer.. By going through this step by step process of identification, watching,
~ experiencing, choosing and committing, Mia has developéd é process that is effective in
cleariﬁg the mental, emotional and physical patterns that have blocked her from a sense
of well-being.

Other partiéipants similarly recognized the critical importance of making a choice
and following through on it as part of the process of change. Both Michaela and Janet,
who unexpectedly lost adult children, talked about thé importance of making ‘a conscious
choice to live fully in the face of the deyastating pain they experienced. Each woman saw
- her degision to accept what had happened and move forward in the midst of pain as
pivotal to her spiritual healing and growth. Similarly, other participants talked about
becoming aware of arriving at a point where they realized that they dou‘ld continue to |
suffer from the negative effects of an illness tﬁey were experiencing or they could choose

to heal. Ultimately, participants found that they had the power to make a decision about

what they wanted to experience.
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Participants also acknowledged that making the initial choice, however
significant, wasn’t the end of the story. Their choice became meaningful when they
followed it up with a commitment to acting in concert with that choice in whatever way
they could, in é step by step faéhion. Although they might not be ablé to stop engaging in
the pattern or a reaction as a wholé, by simply taking the next possible step, they
_ continued to move forward. Michaela points to the importance of.commitment in
‘ actualizing.a choice when sile explains howv she translated her decision to live fully and

grow through the pain of her son’s death into a reality. She says:
Ii happened in theory, and then has grown to be an actuality. It happened by a

| decision. After a lot of meditating of, my intenti(;n, of what I wanted, of where 1

wanted to be. Where did I see my direction? And then. as I’Ve tried to live that as
best I can, and that Whenéver I go off course, I pray to always havé help to go
back on course, and then it has become a reality that is my life.
‘By continuing to focus on and act in concert with her choice, Michaela and other
participants. like her healed persistent patterns and grew throﬁgh incredible challenges
éllowing them to be transformed in positive ways by their experiences.

Step 6: Setting a Healing Intention

Participants also talkéd.about the importance of in,tentipn as part of the heéling
process. As patterns started to unravel and a space for doing something different opened
up, participants were able to clarify what it was they wanted to be experiencing. Like
Michaela, many participants took time to form a clear intentioﬁ as part of the decision
making process. Others, like Bruce, simply knew that they didn’t want to repeat a

particular pattern anymore and went on to identify a positive intention after making the

initial decision to drop what it was they were doing. As participants tuned into their
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spiritﬁal centre, they often had more of an experience of receiving or becoming aware of
an intention as oppoSed to cfeating one in an effortful sense. Clarifying and focusing on

their intentions provided energy and direction in the process of healing and development
and was an important vehicle for taking responsibility for créaﬁng the lives they Wanfed

to live..

For example, J anet identifies spirituality itself as a process ef coﬁscioes creation
that then shapes the experiences you have. In talking about dealing with her son’s death
from a spiritual perSpective, she says:

You are fnuch rhor_e intentional, you create the opportunities. It’s not that this

happens and then you respond. It’s noi like that. It’s that you create the

environment in which something happens:‘and can be contained and that your
respohses are based on how you make meanin'g.
In this quotation, Janet clearly identifies the spiri'tual power she found in choosing how
- she wanted to experience and process her son’s death. Herl ability to set aed follow
through on her intention was an integral pert of creating healing and allowing'hersel.f to
grow through this event.

Participants used a variety of tools i’to set clear intentions and shift their focus to
these intentio;ls. Many participants used meditation to gain clarity about their intentions.
Other participants wrote aboﬁt their intentions and refefred back to them regularly as a
reminder of where they weré going. Many participants spent time visualizing their

intentions, imagining what having the experience that they intended would feel like, and

some used affirmations to shift their focus in the moment, when old patterns of thinking
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arose. Intentions functioned as a compass for directing their thoughts, ‘feelings and energy
around a given topic.

Participants talked about the importance of balancing the time spent on unraveling
patterns and realizing positive intentions. Participants aimed at living life in general from
the perspective of their positive intentions. As they became more and more free of their
major patterns, participants sorﬁetimes found that simply shifting their attention from a
negative pattern to the corresponding positive intention was enough to dissolve another
layer of the pattern. By contrast the same attempt to focus on a positive intention was
only inclined to bring a negative pattern to the surface where substantial unresolved |
issues were in the way of realizing the intention. The feedback participants received from
sensations in their body, from their emotional responsexs to an intention, from the
environment around them, and from their inner guidance helped them know the most
appropriate step to take at any given time.

.Silke provides a great example of using intentions as ;:)art of the process of
unraveling a pattern. In this case, she set a healing intention that helped her process and
move through the tension in her body during her daily meditation. She séys:

So I notice oft times that there is tension in my heart.’ So I visually expand my

heart open, while still allowing that tension to be ‘there. So my intent is to be open.

I don’t know if this is making sense. To me, that is being with what is there while

opening to it and then I find whatevér that tension 1s; it releases.

In this example, Silke combines visualization with her intention to open which helps her

engage fully with the tension in her body, allowing it to dissolve in turn. Participants had
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numerous creative ways of using intentionto assist in the process of clearing and to move
towards creating the livés they wanted.
Step 7: Following Your“lnner Guidance

Once a positive or healing intention was set, participants found they were led to
the information, pracﬁces, and practitioners they needed not only through synchronicity
and receiving feedback from the outside world as we’ve discussed, but also through their
developing sense of intuition. Participants talked about moving beyond the realm of
making decistons from their mind alone and into the realm of allowing themselves to be
guided by their intuition. Although most participants associated their intuition with
following their feelings, some honed their intuition to such an extent that they were able
to “hear” guidance within in distinctive ways.

‘Miriam identifies this inner guidance with the process of remembering her
connection with and identity as a part of the source itself. She talked about tapping into
the place within where the individual and universal meet and where all knowledge is

- available. By making “a study” of consulting the guidance she found Within she came to a

- place of trusting that everything she needed to know would be revealed to her within.
Participarits all déscribed a similar process of learning to go within and consult their
spiritual ceﬁtre to 1-<now what it was they needed to do on any given matter, whether that
was taking the next step forward in healing, méving toward realizing an intention, or
even something as mundane as choosing which apartment would be the best one for

| them. If they were willing, their guidance invariably led them to information, awareness,
practices and processes that lined up with their intentions.

Similarly, Katherine talks about “coming into her own” when she started to

honour her intuition and allow the knowledge she received from her connection to spirit
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to guide her healing and deVelopment. After receiving a second diagnosis of cancer,
Katherine went on a 3 month retreat. She credits the intuitive guidance she received
during this time with giving her the courage to follow through on major life changes that
she feels ultimately savedt her life. She says:
In that 6 weeks that I was there, most of the time that I Was thefe was by myself
~and I was in that place of being in nature and connecting to spirit, and listening
and walking, and 1 realized that I loved my work, but if T di‘dn’t stop doing what [
was doing, ... I wasn’t going to be on the planet. I mean that came up np clear,
and'| think being in that space it really pushed me to listen to the message that
was coming through that I had to resign, and to have the courage. ... That 3
months was magnificgnt in terms of pushing mé. more clearly into my spiritual
joufney, and so I came back ... and said, I’mAresigning and of course met with all
kinds of resistance. How could you? You know. How could you? You’ve got this
great job. You’re doing great work. You’re changing people’s lives, you know, all
those people who really, really challenged me. But it was such a spiritual knowing
[italics added] that there was no question but that’s what I had to do.
, Partiéipants came to tfust their intuitive knowing as their premiere source of
guidance. Often the guidance- they received made no logical sense and was completely
~ contrary to major life patterns. For example, Katherine typically placed a gfeat-deal of

importance on her work, devoting much time and energy and taking on a great deal of

responsibility. Deciding to walk away from her job was a huge leap of faith at that point

in her life. Although challenging to follow in the beginning, participants found that the
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intuitive guidance they received always steered to them féwards healing, and often helped
them realize their positive intentions in ways they could never have planned or fathomed.
Participants viewed their feelings as a major creative force. As they cleared old
pétterns and moved towards new intentions, they understood that it was their- feelings
about those intentions and the energy that they devotéd to them which created new
experiences. Setting a clear intention and focusing their attention and excitement on that
intention set into motion a chain of creative events. Participants relied on their feelings
and intuitions to take them towards the héaling and positive experiences that they
intended. Sigrid describes the non-linear process of being drawn to realize her most
profouhd desires through her feelings and intuition;. In talking about realizing her
intentions she says: |
Let’s see what the future brings. I know what I want it to bring, énd I understand
that, eventually, whatever we really want we always get anyway. It is a matter of
not doing it with your head, but ?10ing it with your heart; What the heart desires,
we get. If the head is involved, it can interfere.

' Aé part of their process of spiritual development, participants learned to listen to
and be guided by their feelings and intuition. Whether they were following a feeling to
unravel a pattern, or following an intuition to realize a healing intent, participants found
that their feelings and intuitions invariably brought them to a place of healing and
freedo.m' in the short term, and ultimately brought them home to the spiritual centre of
themselves in the long term. | |
Clearing Brings Us Home

The process of clearing formed the central route to helping participants

understand and move through interconnected patterns of thought, feeling, belief,
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sensation and energy that were in the way of their connection with spirit and their ability
to aét from the divine essence of themselves in pursuing their intentions in the world.
Participants progressively moved through the steps of watching, feeling, accepting,
choosing and committing to drop old patterns, and moved into realizing new and positive
healing intentions thréugh following their feelings and intuition. Ultimately, the process
of clearing created healing by enabling partic}ipants to drop the patierns that were in the
way of fully connecting with and expressing themselves as spirit itself.

Lila sumrharizes many of the themes I’Ye touched on in describing participants’
process of clearing, tying her own experience of clearing the unresolved patterns of
.childhood to uncovering a'nd being able tlo live from the joy of the spirit within. She says:

As you get rid of all these, I'm going to call them bg:lief systems, because we

created beliefs by how we-weré treated. ... As I started to clear those beliefs away

and started to .understan_d and accept my own power for me, the joy just started to

‘happen more and more.b As I started to frust in my inner knowing, the joy is there.

It’s inside of all of us. It’s not something I have to do. I don’t have to go and do

something to be joyful. It’s just there, [italics added] and um, you know, it’s hard

to describe. I have no idea why or e\;en where it comes from. But I have an
incrediblé belief that it’s at the soul of all of us, and we’ve juSt covered it up with
all of these other vibrations, and as we cleér those: thése 'vibrati(.)ns are dense,
whenever we judge ourselves, they’re heavy, and théy make us feel heavy énd

they make us feel bad. When we clear them away, we don’t ha\}e these bad

feelings anymore, more of this joy is uncovered. It’s not that we have to put it




182

there. We don’t have to do something to get it. It’s a state, and I think it’s our '
natural state of being.

The Process of Healing: Putting the Pieces Together

All participants drew on a broad Variety of particular practices and techniqueé to
create their own unique approach to drawing on spirituality to connect with the divine
. within, and to clear and heal their mental, physical and emotional issues. Different
participants used different strategies for different-purposes. For example, Katherine‘mjght
use a ritual to clear her energy and prepare for meditation or prayer, while Mia might use -
a ri£ual to set and build energy around a positive iﬁtention.

Altogether participants identified a range of more than 25 practices they engaged
in to connect with spirit, clear and heal, or create their lives from a place of spirit. The
practices participants emphasized the most in their interviews were meditation,

- acceptance, making conscious choices, setting intentioné, intuition, energy work,
journaling, art, music and creativity, visualization, reading and prayer. However,
participants also engaged in a broad variety of o£her activities inciﬁding exercise,
nutrition, crystals, aromatherapy and rituals.. All participants sought information, support,
or assjsfance with healing from a variety of traditional and alternative teachers and / or
practitioners at various pointé in time.

- Althoﬁgh the particular steps, techniques, and realizations of each participant were
different, the process that led to their spiritual development and healing bore remarkable |
similarities. Participants described seven distinct steps in their process of creating healing
through spiﬁtual development. These steps are: (1) being open; (2) shifting to a spiritual

perspective; (3) going within; (4) connecting with spirit, (5) clearing through: (a)

~watching; (b) feeling; (¢) accepting; and (d) choosing and committing to drop the patterns
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they identified; (6) setting intentions; and (7) following youf inner guidance. Not every
participant found each step necessary, and two different participants may have taken the
same steps in a different order. The process I have constructed to encapsulate their
experience is best théught of as a topographical map of the territory of drawing on
spirituality for healing. Their common experience marks the general trail and provides
signposts for the major crossings on a journey that each person neverthéless has to create
on their o§vn.

When participénts encountered cdmpe]lin g challenges that stretched the lilﬁits of
their knowledge and skills, they initiated the process of healing by beqoming open to
letting go of their old way of seeing and being. As they searched for and found
understandings that resonated with their expériences in the spiritual realm they gradually
shifted £0 viewing themselves, life itself, and their situation from a spiritu.al perspective.
This fundamental shift in worldview and perspective led them to turn within to discover
and connect with the greater spiritual reality that \;vas in-and of itself healing and
liberating. One of the fundamental realizations that participants had was that they were
healed simply by cohnecting with and living from with the deeper spiritual reality within
themselves. Often, making this connection carried them directly into the process of
setting or clarifying their intentions and following their guidance to realize those
intentions.

Panicipénts also experieﬁced numerous blocks to fully realizing their connection
with spirit. These blocks usually aépeared as some form of emotional, physical or mental

discomfort or disturbance. As participants attended to a particulaf experiénce they were

having with awareness, they‘ started to identify and clear interwoven patterns of thought,
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feeling, sensation, behaviéur and energy that were creating the blocks they experienced.
Through watching, experiencing, and acceptiﬁg these pa;tefns they came to understand
their origin, purpose and meaniﬁg, and were iiberated to choose to drop the expefience by
committing to stop recreating the pattern in a step by step fashion. As new spaces for
choice appeared through understanding and dropping their patterns, participants where
naturally led to clarify their intentions and shift their focus to consciously creating the
experiences they intended. Their intentions and intuition in turn led them to the
experiences and resources they needed to realize those intentions. Finding and drawing
ona comrﬁunity of like-minded individuals further supported their process of healing and
realizing their intentions.

?articipants experienced many individual variations of the common process I’ve
described. Different participants employe_d.the same étep at different times and a single
participant might use a slightly different process for a different issue. Participants Atrusted
their internal guidance and intuition to lead them to the uniqﬁe practices and steps they
needed to address each challenge they encountered. At the same time, ithere was
remarkable consistency in the elements and general flow of the healing process that
participants shared through their stories.

The most consistent theme was that participants greated healing throu gh
“developing anci explofing their spirituality. By coming to see themselves and understand
their world from a spiritual perspective they were led to a process of connecting with and
leérning about themselves as spirit. Exploring and developing their relationship with

spirit within themselves, and in the outside world, was a natural process of personal

unfolding and expansion that generated healing in its wake.
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Section Four: Experiences of Healing and Wellness
. In section two we examined participants’ paths to healing and we focused on their
process of healing in section three. This section is devoted to an exploration of
participants’ concepts and experiences of nealing and wellness. Participants moved well
beyond increasing the effectiveness of their coping strategies as an outcome of their
process of spiritual healing. What they described as the ultimate result of their spiritual

exploration was a total transformation of identity and understanding that brought healing

and wellness in its wake. Participants were not only able to dissolve and resolve their

original issues; they also became empowered to create lives with more meaning,

satisfaction, enjoyment and contribution than they had previously known. Virtually every
area of their lives shifted in a-positive way. Thus, participants’ experiences reflect an
understanding of healing as essentially a process of .spiritual transforrnation and
development. |

In addition, the process of spiritual healing that they described was a process of
progressively understanding and embracing the self as spirit. It differs from traditional
experiences of healing which centre around the alleviation of disease. Participants’ focus
centred on reconnecting with or realizing that there 1s no disease or tnere 1S no separation
from spirit. As they progressively realized their identity as spirit through dissolving the

patterns that obscured that awareness and brought their thinking and behaviour into

'alignment with their realization of their identity as spirit they grew in health and

wellness. In the experiences they described, their disease literally dissolved in the light of
new awareness and was replaced by positive health, emotions, relationships and activities

they.enjoyed. This section summarizes participants’ understanding of healing and

wellness and goes on to explore their experience of healing and wellness in detail.
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Definition of Healing
Participants expérienced healing as a holistic internal process t?af involved

addressing and aligning the mental, physical, emotional and spiritual aspects of
themselves into an integrated whole. Regardless of the area in which they initiated
healihg: physical, mental, emotional, or sﬁiritual, pariicipants understood the necessity of
addressing the elements of an issué rooted in each area to fully realize transformation and
experience healing. Participants vieWed acceptance as an integral pért of the healing.
Healing became possible as participants first accepted and explored thevc‘ondition they
faced, themselves, their patterns, and their own role in creating and healing the condition.
The healing and integration participants experienced progressed through various layers of
exploration and acceptance, ultimately culminating in participants’ understanding and N
acceptance of themselves as spirit itself. Regardlesé of participants\’ parﬁcular paths to
ﬁealing and integration, they were united in the view that healing was a holistic process in
which all the interwoven elements of a pattern and of the person must be addressed and
integrated.
Healing is an Experience of Personal Integration

: Although some participants struggled with the conceptualization of “drawing on”
spirituality, most people readiiy identified with and used the word healing for the
experience they wefe having. Participants didn’t mgrely' talk about healing in terms of a
restoration of health, but rather associated it with experiencing the qualities of love, joy,
empowerment,,expaﬁsﬁon, freedom, and peace. By and large healing was conceptualized
as a poéitivg experience of personal integraﬁon and well-bein g;‘ Participants expressed a
sense of experiencing themselves as a unified whole, grounded within their physical body

and feeling in tune with and responsive to their experience at the emotional, mental and
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spiritual levels. Bruce provides an example of one such definition of healing when he
says:

Healing to me is finding peace. ... Healing is finding that place where you’re juét

at a very calm, pleasant, balanced, state of mind, state of being really, and it’is‘not

Jjust about the mind, it’s about the de‘y. You just feel connected, and so that to me

is healing, and so life for me is a constant journey for healing.

Participants aésociated the experience of distress or disease with being caught up
in the ego drama of life in the human realm, dominated by their cognitivé processes,

“feeling or sensory states, and most oftéﬁ unconsciously playing out patterns of bélief,

féeling, behaviour and enefgy acquired from their experiences. Healing represented
breaking through their conditioned patterns and experiences to live in and from the
greater reality of spirit within. The pfocess of healing éllowed participants to experience a
positive ‘state of health and well-being.

Healing is About Acceptance

The central themé participaﬁts shared in their descriptions of healing was the
theme of acceptance. Particibants saw healing as emerging from a greéter acceptance of
themselves andAwhat. was occurring in their lives. Participants initial}ly talked about
healing in relationship to acknowledging, accepting and transformipg the parts of
thems.el;les that they saw as creating or contfibuting to the prdblems they were
experien‘éing. Panicipanté also identified healing as accepting and coming to peace with
those parts of themselves and their experience that they could not change. Through their
experience of drawing oﬁ spirituality, participants came to value the totality of who they
were and regard each aspect of their experience as valuable in contributing to who they

had become. In this sense participants defined healing as accepting oneself and one’s
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experience. The process of connectfoﬁ and clearing that led to healing allowed for the
alignment and synthesis of all the pieces of themselves and their experiences into an
integrated whole that they were able to fully acknowledge, receive and celgbrate.

Anne provides a .succinct example of this common viewpoint on healing. In
talking about what healing means to her, she says:

Healing for me is when you recognize something about yourself and you

acknowledge it and transfbrm it. It doesn’t mean it is going to go away, but you

are at peace with it, or if you are not at peace with it then, then you work at
becoming at peace with it. | |
Janet similarly talked about éomjng to accept the fact that she would always miss her son
and feel the pain of his loss. At the same time, she was able to appreéiate the ways that
she had groWn in the process of responding to and learning to live fullj with that pain.
Janet believes that every part of her experience is “precious,” iﬁcluding the loss of her
son; because it all contributes to making her who she is today.

Participants also framed healing as accepting and experiencing the greater reality
of their identityAas spirit itself. Lila, Miriam, and Mia talked aboﬁt'integrating another
aspect of themselves with each instance of clearing and growth. As they lei go of each
pattern, moving through the ego attachment to a certain belief or experience, they
uncovered and accepted a new and greater aspect of the powér, potential and well-being
lurking underneath the pattern. Through this shift in perspective they increasingly
ident