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The second half of h e  20th Century wimessed a dramatic influx of Asian disci- 
plines. such as meditation and yoga. into h e  West. In a matter of decades they went 
from little known and much misunderstood esoterica to disciplines lhat are studied 
and practiced by millions of people in the United Staies alone. 

In the process they have had significant culnual. religious, contemplative, and intel- 
lecaral e8ec1.s. Culrurally they are conmbuting lo the dramatic globalization lhat is 
a mark of our times. In the religious arcna they have spurred b o h  inter-religious dia- 
logue and competition. Contemplatively, they have foslered a resurgence of Western 
meditative disciplines such as Christian contemplation, Jewish Kaballah, and 
Lslamic Sufism. Intelleciually they have led to new interest in Asian psychologies' 
and philosophies. This, in tum, has led to the foundation of disciplines such as 
uanspersonal psychology, sociology and anthropology that strive to integrate Asian 
and Western Thought. 

Yet practice and understanding of Asian disciplines are ohen pYtial. Fquent ly  
people take up a single technique largely divorced from the cornprchensive practices 
and disciplines in which it was traditionally embedded. For example, many people 
now practice Buddhist vipassana [insight] meditation independent of thc eight-fold 
path, while others practice Taoist and Hindu breathing exercises and postures 
divorced from the full yogas. 

To some extent this kind of divorce is probably expedient and even smlegic. Indeed, 
here is considerable evidence lhat these techniques can be beneficial in and of 
thcmsclves. For example. several hundred studies demonsmtc the psychological 
ind psychosomatic benefits of meditation (Murphy & Donovan. 1997; Shapiro & 
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Walsh. 1984; West, 1987). Still the crucial question remains "1s there something lost 
in this piecemeal approach of using only a single technique or practicer' Thc inter- 
dependence of virtues suggests that there may be. 

7he idea that psychological and spiriolal virtues are interdependent is ao andent idea 
that echoes through the wisdom literature of bolb East and West 'lhe aenual idea is, as 
Michael Murphy (1992. p 558) summarized it. that "mry v i m  requires other virtues 
to complete ir" In ancient Greeae. Plato and Aristotle argued for this idea although the 
Stoics were the first to formalizc the conocpr, they named it antakolouthia The 
Christian Eastem Olthodox contemplative ICXL thc Philokalin, &"which vimte is the 
most important? The answw to this is that the h e s  arc Linked one to another, and fol- 
low as it were a sacred sequence, one depending on the o h .  . ." (Palmer, Shcrrard & 
Ware. 1993. p. 160). In the East, Confucius wamed that 'Tosesscd of courage but 
devoid of morality, a gentleman wil l  make mwble while a small man will be a brigand" 
(17:U. Lau. 1979, p. 148). Wrewise. Buddhist psychology describes in very precise 
rn how cwtaio positive mental qualities tend to smngthen one a n o h  and how oth- 
m. such as effon and calm. need to be balanced ( N y m p n i k a  1976). 

There actually seem to be two distinct concepts contained in the idea of the inter- 
dependence of vinues. The first is that virtues require and complement one another. 
The second is that the cultivation of one virtue facilitates the cultivation of others. 
The early Greek philosophers seem to have focused more on the fmt concept, but 
both concepts are often detectable in other sources. 

Aurhenric Trodiriom Qfer Mulrifacercd Disciplines 

Given the interdependence of vittues it is not surprising that authentic spirimd dis- 
ciplines offer multiple techniques and practices. As sucb, they offer a relatively 
rounded psychological and spiitual mining: for example. the yogas of Taoism and 
Hinduism. the eight-fold path of Buddhism, and certain Western contemplative tra- 
ditions. Michael Murphy's (1992) book The Fuwre of rhe Body offers an excellent 
discussion of the completeness and deficits of various traditions. 

The idea of the necessity of multifaceted disciplines is supported by recent psychc- 
logical thinking on development. It is now apparent that development pmecds, not 
in somc monolithic manner in which all psychological capacities and qualities grow 
together, but rather in a loosely correlated way. Ken W~lber (1997. 1998) has used 
the idea of developmental lines to point out that development of one wpacity, such 
as cognitive ability, wn ourst3p others, sucb as moral or emotional development. 
The result is lopsided or uneven development with consequent problems for the 
individual and sometimes for society. For example, cognitive development seems to 
be necessary, but not sufficien~ for moral development and so it is possible for high- 
ly intelligent people to acl in highly unethical ways and to thertby have honible 
effects on societies and even the entire planet, e.g.. the Nazis. This idea represents 
a contempomy rediscovery--now couched in terms of developmental psychology- 
of the interdqxndence of vimes. 



The Aluhenriciry and Efleche Auhenticiq of Comemplarive Disciplines 

Early researchers comparing different contemplative disciplines oftenassumed that 
they resulted in what system theorists call "equifinality." That is, they assumed hat 
all disciplines produce the same common final experience and developmental stage. 
However, it is now increasingly clear that while some disciplines may convergeand. 
perhaps, even display a so called "uanscendent unity of religions:' (Schuon. 1975), 
disciplines may also induce quite different experiences and aim for different devel- 
opmental levels Walsh. 1990; Wdber 1997). 

. . 

Ken Wilber (1 983) has made a crucial distinction between two vital religious dimen- 
sions: legitimacy and authenticity. What defines the legitimacy of a badition is the 
exvlnt to which it satisfies the psychological needs of a population at their cumnt 
developmental level. ~uthcnticity, on the other band, is defined in terms of the 
developmental level for which a tradition aims. That is, a tradition is said to be 
authentic to the extent to which it aims to foster development to higher transpersonal 
stages.'Walsh (1992) complemented this with the concept of "effective cthentici- 
ty." which is a measure of the extent to which a discipline is effective in moving 
practitioners to higher stages. 

At this time we probably n o d  a more nuanced view of both authenticity and effec- 
tive authenticity. Given that there are multiple developmental lines, we can now no 
longer speak with complw precision of a single level of development. Certainly we 
can recogniLe a center of gravity or cenwl tendency of development in any indi- 
vidual. However, we also need to recognize that a person may have reached quite 
distinct levels on different developmental lines. 

Liewise. it seems highly likely that different disciplines will have distinct effects 
on different lines. ?hat is, one discipline might be far more effective in fostering 
concenwtion and emotional maturation than in fostering cognitive development 
For example, classical Confucianism was probably reasonably high on authenticity 
and effective authenticity for moral development and probably lower for concenba- 
tion and emotional development. 

Of course haditions are not static entities; They evolve and grow or devolve and 
decay over rime. becoming more or less authentic in the process. For example, 
Confucianism arose largely in response to the social turmoil and suffering of ancient 
China and, therefore, was parrjcularly oriented towards the cultivation of qualities 
such as compassion and service. It was not yet a full contemplative discipline 
because it lacked essential practices sucb as concentration. However. later when it 
merged with Taoism and Buddhism in the grand synthesis that created 
NeoConfucianism, it incorporated the missing elements and became a more authen- 
tic contemplative discipline (KoUer, 1985). 

On the other hand, traditions may degenerate so that effective transformative 
practices are lost and replaced with ineffective, nonrransformative rituals. For 
example. in modem Japan the mce-inducing practices essential for the core 
shamanic technique-thc shamanic journey-have been largely replaced 



witb rituals that do not induce altered states but merely act out the classic jour. 
ncy (Blacker, 1986). 

Tbis ritualization of religion is a potentially lethal problem for every tradition. Not 
one of the great religions has escaped i t  The result is a process that Peter Russcll 
calls "mIth decay," in which effective spiritual practices give way to ineffective rit- 
uals. Tbe result is an archaic collection of mindless, deadening rules and rituals lhal 
neitberenliven nor enlighten. As the Tao Te Chiog points out "RiRitual is the husk of 
hue faith" (Mitchell. 1992, p. 38). How to replace mere ritual activities with truly 
transformative practices is one of the greatest challenges that every religion repeat- 
edly must face (Walsh. 1999). 

This discussion of practices and authenticity leads to what. we might call "the 
authenticity and practicc hypothesis" which states: 

The d c p z  of authenticity and effstive aulhcnticity of a discipline will m y  wirh h e  
cxmt ro which panicipanls a c d l y  engage in thc scvcn m n d  practices. 

Essenlial Pmcrices 

Ours is a unique time in human history, the fint in which all rhe world's religious 
and spiritual traditions are available to us. Times and places where one could 
study. let alone practice. multiple disciplines without ending up on a funeral pyre 
or a crucifix have bcen rare. Perhaps not since Alexandria in ancient Egypt has 
there been such a rich meeting and mixing of traditions and disciplines as we are 
now experiencing. . 
Like a growing number of people. I have spent two decades exploring a variety of 
contemplative disciplines. In doing so I have come to recognize a certain common- 
ality of practices underlying the diverse terms and techniques of different disci- 
plines. In particular, there seems to be a common core of practices that advanload 
contemplatives from each of the great religions tend to regard as crucial. 

At this tiine. I would suggest that there may be seven practices that are central and 
essential for effective transpersonal development. These are: redirecting motivation. 
transforming emotions, living ethically, developing concentration, refining aware- 
ness, cultivating wisdom, and practicing service and generosity (Walsh. 1999). 

In suggesting this. I am distinguishing between practices on one hand and m h -  
niques and exercises on the other. 1 am using the term "practice" to refer to a disci- 
pline of cultivating a cnrcial capacity (or virtue) of mind, such FS wisdom or con- 
ccnbation. Practices arc rehearsals of desired qualities that over time may become 
spontaneous ways of being. 

On the other hand. I use the words "technique" and "exercise" to indicate certain 
mcrhods used in a practice. For example, the t h e  techniques of spending time in 
nature, wirh wise people. and in renestions on the name of life and death are wide- 
ly mommended techniques for the practice of cultivahg wisdom (Walsh. 1999). 
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The Perennial Philosophy and the Perennial Wisdom 

It seems that there m y  be a common core of both wisdom and practice at the con- 
templative heart of the great religious aaditions. l 3 e  idea of a common under- 
standing, uisdom or philosophy is a venerable one. The idea of a perennial philos- 
ophy underlying the p a t  lnditions can he traced back to the German philosopher, 
Le ihn i~  and it was p n p u l d  by Aldous Huxley (1944). 

1 h y p t h e s k  that there may also be a common core of perennial practices. These 
perennial' practices may be crucial for fostering development to and through 
transpersonal stages and especially to higher transpersonal stages. As such thest 
practices mnstimk a technology of transcendence. 

Moreover. the perennial practices may have played a crucial mle in the development 
of the perennial philosophy. Through refining qualities such as conccntntion, 
awareness, and wisdom they may have opened what S t  Bonavenrure and Ken 
Wdbcr (1993, 1996) call the "eye of conten~plation" and thereby facilitated deep 
insights into. and understandings of, the nature of self. mind, and reality. 11 is the 
summation of these insights and understandings, accumulated by sages of diverse 
cultures and centuries, that constitutes the perennial philosophy or "great aadition" 
(Avahhasa, 1991). 

In other words. religious practices and philosophies may be intimately linked. 
Indecd the perennial practices may have been centnl and essential for the develop- 
ment of the perennial philosophy. They may also be central and essential for anyone 
who would buly understand this philosophy, for the reasons that follow. 

7he perennial philosophy represents ihe insights and reflections of people who 
matured to. and drew their insights hm. experiences of both p e ~ n a l  and bansper- 
sonal states and stages. As such, it is a multistate and multistage. philosophy. 'Ihis 
means that our ability to understand it will depend on the extent to which we our- 
selves have directly experienced these banspersonal s t aw  and stages. Without such 
banspersonal experiences our capacity lo comprehend the deeper meaning-what 
philosophers call the 'Xhighcr grades of significance'-will be limited (Walsh. 1993). 

These limitations on understanding can be conceived of in several ways. They can 
be considered in terns of stales of consciousness as the bmits of state-spesific 
knowledge (Tart. 1972: Walsh, 3992). in linguistic lerms as the impossibility of 
understanding a significr (word, tmn! without experiencing the. banscendenlal sig- 
nified (uanspersonal experience) (Wilber. 1995), in epistemological e m  as the 
necessity of opening the eye of contemplation (W~lber, 1993. 1996). and in cogni- 
tive e m s  as the necessity of developing adquatio, Ihe requisite capacity for under- 
standing. E.F. Schumacher (1977. p. 61). an economist much influenced by 
Buddhist thought, wrote that 

U wc do not have thc requisik organ or i n s ~ a t .  or fail to use i t  we arc not adquare 
to this parricular part of facet of the world with the result as far as we am wncemcd it 
simply docs not cxis~ 



As Aldous Huxley (1944. p. vii) put it: 

Knowlcdgc. is a hrnction of k g .  W ~ D  r h m  is a changc in h e  being of the bower. Lhese 
is a companding changc in thc naturr. and amount of knowing. 

In shon  both the creation and understanding of the perennial philosophy may 
depend on maturing to transpersonal stages. This maturation in turn may depend on 
doing the perennial practices. 

The Gwls @This Paper 

Having provided this philosophical context. I would now l&e to describe the 
seven c e n d  practices as they are understood and practiced in Asia, drawing pri- 
marily on four traditions: Buddhism and Hinduism of India. and Taoism and 
NeoConfucianism of China This paper will offer practical exercises which give 
an introduction to each of the seven practices. Next, possible mechanisms by 
which contemplative disciplines may work their liansformativt effects are dis- 
cussed. The paper then u ~ m  to the central Asian techniques of mcdiution and 
yoga and summarizes the now considerable research on meditation's psychologi- 
cal and psychosomatic cffccts. 

The following is a synoptic innduction to the seven practices in Asian traditions. A 
fuUm discussion of these practices in both East and West cao bc found in Walsh (1999). 

Regard your neighbor's gain as yow gain. 
and ywr neighbow's loss as you o m  loss. 

Tai S h g  Kon Ymg P'icn maoist) (Pemcr. 1993. p. 43) 

With rare exceptions, such as Mowrer's Integrity Groups and Wed Therapy. 
Western therapists have shied away fmm introducing ethical issues because of 
understandable concerns about moralizing and giving advice. Asian traditions, how- 
ever, regard ethics as an essential foundation for t r a n s p o n d  development. How- 
ever, their understanding of ethics is very different from conventional views and is 
far more psychologically astute. "Rm are those who understand ethics'' sighed 
Confucius (Lau. 1979. p. 132). . 

Asian traditions view ethics, not in terms of conventional monliry, but rather as an 
essential disciplioe for training the mind. Contemplstive inmspecuon renders it 
painfully apparent that unethical behavior--behavior that aims at inflicting ham- 
both stems from and skngthens unhealthy destructive motives and emotions such 
as greed anger and jealousy. In Western psychological terms. unethical behavior 
reinforces or conditions these destructive factors; in Asian terms, it deepens their 
"karmic imprint" on the mind, karma being the psychological residue left by past 
behavior. Convenely. ethical behavior-hehavior which intends to enhance the 
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a-ell-beiig of othen--undermines deshuctive motives and emotions, and cultivates 
healthy qualities such a .  kindness, compassion and calm. whilc inhibiting unhealthy 
quahties through a process of recipciprowl inhibition. From an Asian perspective. 
ethics is not something imposed from without. but rather something sought from 
within; not a sacrifice, but a service to both o t h m  and oneself because. as the 
Buddha pointed out. "Whatever you do, you do to yourself" (Byrom. 1976. p. 1 18). 

At first ethical behavior involves a snuggle to revwse old habits. Howeva. with prac- 
tice, it becomes increasingly effortless and spontaneous until "whatever is ... thought 
to be n u x m r y  for sentient beings happens all the time of iw own accord" (Gampopa, 
1971, p. 271 j. Confucius described this stage as onc in which "I could follow the dic- 
tates of my own & for what I d e s i i  no longer ovastepped the boundaries of 
right" IWaley, 1989. 11:4). This kind of universal spontmmus ethicality corresponds 
to the higher stages of moral development suggested by the Harvard researcher 
Lawrence Kohlberg (1981). Interestingly Kohlberg (1990, p. 206) concluded that 

... the only clhical~ntological oricntation that appcars capable of gcocrating a fuUy adc- 
qua* resolution lo ultimaic moral questions 'Why be moral?' 'Why k just in a world 

.... rhat is seemingly unjust?" is a cosmic pcnpcctive This orientation appears also lo rely 
upon some tjpz of transendental or mystid expcricncc~pcricnce of a lcvcl at whjch 
self and the universe stem unified. 

E v m n g  h m  ruler, minisicr. husband. wile and fricnds to mountains, rivcn, spiritual 
kings. birds, animals. and plants should be rmly loved in order to realiz my humanity 
that forms onc body with them. and thcn my clear character will bc completely manifest- 
ed, and 1 will really form one body with Hcavcn. Eanh and the r n ) d  things. 

WangYang Ming (ncoConfucian sage! ( C h .  1963. p. 661) 

There seem to be three components to emotional iransformation. These arc reduc- 
ing problematic emotions such as fear, anger and jealousy; cultivating positive emo- 
tions such as love, joy, and compassion; and developing equanimity. 

While Western therapies have many techniques for rtducing negative emotions, they 
have virtually none for directly enhancing the positive. In contrast. Asian therapies 
contain a wealth of practices for cultivating these beneficial emotions to a remark- 
able intensity. For example, the Buddhist's compassion and lhe yogi's b M  reach 
their full flowering only when they unconditionally and unwaveringly encompass 
all creatures (Kongtrul. 1987). 

This is facilirated by the thud component of emotional transformation: the cultiva- 
tion of equanimity. Equanimity is an impcrmrbabiity that maintains mental equi- 
librium and helps emotions such as love and compassion remain unwavering under 
duress. This is the Buddhist's uprkkha, the Hindu's snmarva which leads to a "vision 
of sameness:' and the Taoist's principle of "Lhe equality of things,'' which I& 
beyond "tbe trouble of preferring one thing to another." Emotional transformation 
presumably fosters "emotional intelligence" which research suggests is associated 
with exceptional personal, inlcrpersonal. and professional success (Coleman. 1995). 
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3. Redirecting Molivarion 

AU you want is to be happy. AU your dcsircs. *,halever they may be, are of longing for 
.... happinas. Basically, you wish yoursclfwcU D e s k  by ilwlfis notwmng. It is lifeitself. 

the urge to grow in knowlcdgc and expcriencc. It is thc choices you make hat are wrong. 
To imagine that some Little kg - fwd .  scx, power, fame-will make you happy is to 
dacciveonesclf. Only something as vast and deepas youreal selfcan make you Imly and 
l a ~ ~ g l y  happy. 

Sri N i a d a n n  Maharaj (2Othantury flindu sage) (1973) 

Traditionally, working with motivation has two major components. The first is to 
reduce the compulsive power of craving and the second is to change the objects 
of desire. 

The Asian view of the importance of reducing craving is most succinctly summa- 
rized in the Buddha's second and third Noble Tmths. The second Imth states that the 
cause of suffering is craving, and the third claims that M o m  from craving brings 
Freedom from suffering. The n d o n f u c i a n  philosopher-sage Wang Yang Ming went 
so far as to claim that 

The learning of the pcnon consists cnrinly in gcning rid of the obwuration of self- 
ish desires lanachments] ...so as to rcStOK the condition of forming one body with Haven. 
h i h .  and ihc myriad things. 

(man. 1963. p 660) 

Traditionally, it is said h a t  motivation k o m c  less scatted and more focused; the 
fhings desired become mom subtle and more internal. There is less concern with mate- 
rial acquisition and more concern with metamotives. especially self-tmnsandencc and 
selfless semce. Traditionally this motivational shift was s e n  as "pdcat ion";  in ' 
Wmtem psychological urn it seems analogous to movement up MaslowS (1971) 
hinarchy of needs and, in social terms. to historian Arnold Toynbee's idea of cultural 
"eetberealization" @gin, 1998). Contemporary research suppons the i h  that psyche 
logical marurity is associated with greater concan for olhers (Walsh & Shapuu. 1983). 

d. Training Anenlion 

Control the mind. 
Anain onc-pointcdncss. 
Then the harmony of heaven. 
WIU come down and dwell in you. 
You will be radiant with Lilc. 
You will mt in Tao. 

Chuang Tm (xrii:3). Taoist sagc (Maton. 1965. p. 121) 

Asian baditions regard attentional training and the cultivation of concenmtion as 
essential for psychological well-being and hanspcrsonal development (Goleman. 
1988). By connasr, attentional training is much misunderstood in the West and in 
fact "No topic occupies a more central place in all Waditiond teaching; and no sub- 
j e n  suffers more neglect, misundersunding, and distorlion in the fhinking of the 
modem world" (Schumacher. 1973). 
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For a centur)r Western psychology has made the tragic error of implicitly accepting 
W~lliam lames' conclusion that "Attention cannot be continuously sustained" 
(James. 189911962). Yet James went further to suggest that  

The faculty of voluntarily bringing back a wandering attention over and over again 
is the very r w t  of judgement, character and will. No one is cornpas sui if he havc i t  
not. An cducation which would improve this faculty would be the cducation par 
cxcellencc .... lr is easier to dcfinc !his ideal than to give practical direction for bring- 
ing it about. 

(Jamcs. 1910/1950) 

Here is a stark contrast between traditional Western psychology, which b y s  anen- 
tion cannot be sustained and Asian disciplines, which say that attention can and 
must be sustained, if we are to mature to our m e  potentials. 

Controlling anentional wanderlust is so important because the mind tends to take on 
qualities of the objects to which it attends and according to yoga 'Whafever we con- 
template or place our anention on. lhat we become" (Feuerstein. 1996. p. 71). For 
example, thinking of an angry pcrson tends to produce anger while thinking of a 
loving person can elicit feelings of love. The person who can control anention. 
therefore. can conwol and cultivate specific emotions and motives and eventually 

.- bring the mind to such calm and stillness that it no longer clouds awareness and 
hides o w  m e  nafurc. The Yoga S u m  of Patanjali claim: 

Our 6sential name is usually ovcrrhadowed 
By thc activity of the mind .... 
When the mind has xnlcd. 
wc arc cstablishcd in our essential name 
which is unbounded wnsciousncss. 

(Sbcaru. 1989. p. 49. 1:4 and 1:3) 

The Bhagavad dita describes the result of mental stillness as follows: 

When, though thc practicc of yoga. 
thc mind cease. its restless movcmcnts. 
and bccomcs sdll, one rcalizcr thc Aman [ScUl. 
It salisfics one cnlircly. 
Thcn onc h m s  that iafinitc happiness 
which can be realized by the purified heart 
but is beyond the !gasp of the scnws. 

(f'rahbavananda & Ishemood. 1972. p. 66) 

c b u i g  Tzu gave an equally beautiful description: 

Whcn water is still i t  is like a mirror .... 
And if  warn thus derives lucidity from slihcss. 
how much more thc fxullics of mind? 
Thc mind of the wgc being in rcposc 
bccorncs the mirmr of thc univnsc. 

(Gilcs. 1926/1%9) 



5. Refining Awamness 

Tbe m e  person secs what ihe eyes sax. 
and docs wt add to it  
something that is not &re. 

Chuang Tm* Wenon. 1985. p. 149) 

The fifth practice aims to refine awareness by making perception more sensitive, 
more accurate. and more appreciative of the freshness and novelty of each moment 
of experience. This kind of refinement is necessary because, according to Asian psy- 
chologies, o w  awareness is usually insensitive and impaired: fragmented by a n -  
tiond instability, colored by clouding emotions, and distorted by scanered desires. 
Similar ideas echo through Western thought and we are said to mistake shadows for 
reality (Plafo), because we see through "narrow chinks" (William Blake), or a 
"reducing valve" (Aldous Huxley), or ''through a glass darkly" (St. Paul). 

Medirators repon that perception becomes more sensitive, colors seem brighter, and 
the inner world becomes more available. Confirmatory research indicalcs that medi- 
tators' perceptual processing can become more sensitive and rapid, e m m y  more 
accurate, and introspection and intuition more refined (Murphy & Donovan. 1997: 
Shapim & Walsh. 1984; Vaughan. 1979; W e s ~  1987; W~lber ct al.. 1986). Maslow 
observed a freshness of perception among self-actualizers, and studies of Zen medi- 
tators found a physiological basis for it. When these meditators were exposed to a 
repetitive sound, their brain waves showed minimal habituation of the orienting 
response, although not all smdies have replicated this finding (Murphy & Donovan. 
1997). Asian disciplines claim that clear awareness can be healing and transformative, 
and the Buddha dcclartd that "mindfuln =...is helpful everywhere.'' (Nyanaponika. 
1962, p. 150). They would agce with Fria Pals  (1x9 ,  p. 16), the founder of Gestalt- 
therapy. that "Awareness per s e - b y  and of itrelf--can be curative." 

A1 advanced stages of practice, awareness can become so powerful that it continues 
unbroken through both day and night, through dream and nondmm sleep. 
According to the 20th-century Hindu sage Aunbindo (1970): 

It is even possible to bsome wholly conscious in slap and follow lhmughout from begin- 
ning lo end or over large suewbcs thc stages of ow drcarwperience; it is found Ihal hen 
we an a w m  of wmlvcs &sing from st- after stale of consciwsncss IO a brief staa of 
luminous and peaceful dreamless =I, which is thc trite rcstorcr of the energies of the wak- 
ing naNrr, and then n ~ r n i n g  by the same way to h e  waking consciousoess .... A cohucnt 
knowlcdgc of slap-life, though diff~cult IO achieve or krep eslablishcd, is possible. 

At this stage it becomes possible to do spirihal pmctice in one's sleep and this is the 
basis of T~beran dream yoga (Norbu. 1992). 

6. Wisdom 

Knowledge s~udics &en. 
W~sdom is XU-known. 

Lao Tsu (Bymcr. 1980. p. 46) 
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Wjsdom is deep understanding of, and practical shill in responding to, the c e n d  
issues of life. especially existential issues. These issues me crucial and universal 
concerns that all of us face simply because we arc human. They include finding 
meaning and purpose in our lives, managing relationships and aloneness. acknowl- 
edging ow limits and smallness in a universe vast beyond comprehension, living in 
inevitable uncertainty and mystery. and dealing with sickness, suffering. and death. 
A person who has developed deep insights into lhese issues, and skills for dealing 
with them, is wise indeed. 

W d o m  is more than knowledge and Taoism is very clear that "He who is learned 
is not wise" (Peny. 1981, p 739). Whereas knowledge simply acquirrs information, 
wisdom requires understanding it: knowledge informs us whereas wisdom m s -  
forms us; knowledge is something we have; wisdom something we must bccome. 

Asian disciplines regard the cultivation of wisdom as a c c n d  goal of life. While 
they offer a wide variety of strategies they par~icularly recommend the following: 
They advise us to seek wisdom from the company of the wise, from the study 
of their writings, From reflecting on the n a m  of life and death. in Mnue. in 
silence and solitude. and within ourselves. Meditation is the inmspective tool par 
erccUence, and active exploration of one's mind and experience is crucial. Nw-  
Confucian wisdom promises that "If one plumbs. investigates into. sharpens, and 
refines oneself. a morning will come when one will gain self-enligbtcnment" 
(Creel, 1953. p. 213). 

7. Altruism and Senice 

All that one gives one gives to oneself. 
If h i s  mth is undcmood. 
who will not give to others? 

(Ramana Mahmhi. 1986. p. 6) 

Asian disciplines regard alhuistic service as both a means to, and expression of, 
transpersonal development. "Make it yow guiding principle to do your best for otb- 
m" urged Coufucius, and :Put service before the reward you get for it" (lau. 1979, 
p. 116). Likewise the Buddha claimed hat if we d y  understood the hansforrna- 
live power of generosity we would not want to eat a meal without sharing it. 

Generosity can transform the mind. Giving is said to inhibit qualities such as attach- 
ment jealousy and fear of loss, and to strengthen positive emotions such as love and 
happiness. 

In addition, what we ounelves expmience reflects what we want others to experi- 
ence. If we plot revenge and plan pain for others we tend lo reinform emotions such 
as anger and hatred.Yet when we d e s k  happiness for others we tend to feel it ow- 
selves, an experience that Buddhists call "sympathetic joy."This is why some Asian 
practices designed to cultivate benevolent feelings, such as love, compassion and 
sympathetic joy. can p d u c e  remarkably ecstatic states, for example, the hlisshl 
bmhnmn vihuras (divine abodes) of Buddhism. 



Western psychologists are reaching similar conclusions. Generous people tend to 
be happier and psychologically healthier and experience a "helper's high" (Walsh 
& Shapiro, 1983; Myers, 1992). As people age they increasingly find it is their 
legacy-their contributions to the world and future generations--that gives mean- 
ing and satisfaction to their lives (Levinson. 1978). The so-called "paradox of plea- 
sure" is that taking time to & others happy makes us happier than devoting all 
our effons to our own pleasures (Myers. 1992). Some therapists have used this 
principle; one example is Alfrrd Adler. who sometimes advised clients to do some- 
thing for another person each day. Abraham Maslow (1970 p. xii) summarized the 
Asian understanding well by saying "the best way to become a better helper is to 
become a better person. But one necessary aspect of becoming a better person is 
via helping other people." 

As A s i  therapies have evolved across centuries and in many m u n ~ e s ,  they have 
devised literally thousands of techniques and exercises. These range across somatic, 
psychological aod spiritual domains and include everything from dietary and bmlhing 
disciplines through ethical and emotional exercises to visualizations and meditations 
(Feuerstein. 1996). The following arc simple introductory exercises and meditations-- 
one from each of the seven prafdccs common to Asian thmpics---that rcadcrs can Uy 
for themselves. Further descriptions and exm5.w yc available in Walsh (1999). 

Ethical Behavior: Say Only Whor is Tme and Helpful 

Scc yourself io olhcrs. 
Then whom can you hun? 
What harm can you do7 

The Buddha (Byrom. 1976. p. 49j 

Mark Twain is credited with the line 'Truth is so very precious, man is naturally 
economical in its use," but Asian therapies lake a different approach. Any meditator 
soon recognizes that lying stems from motives such as greed, fear, and anger, rein- 
forces them, and cmtes  suffefering for oneself and others. Consequently, truth telling 
is regarded as an essential exercise. 

Truth telling does not imply saying everything that comes to mind or being insensi- 
tive to people's feelings. Rather it means bringing careful awareness to each situa- 
tion to find what we can say that is true to our experience and, whercvcr possible. 
helpful to o h m .  When we don't know what is mthful or helpful it is appropriate 
to either say we don't know or to remain silent. An excellent way to begin this prac- 
tice is to commit to doing it for a day, while carefully recording any lies, or even any 
temptations to lie. and identifying their underlying motives and emotions. 

Tramforming Emotions: Using Wut Anenrion To Cultivate Benq5cial Emotions 

The suprcmc purpore and goal for human Life ... is to cullinre love. 
Ramabshna W o n .  1992. p. 175) 
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Meditation enhances concentration and allows one to practice what Buddhim call 
"wise awntion," which involves directing anention to people and situations that fos- 
tcr desired qualities. Thc underlying principle is that what we put into o w  minds is 
just as imporrant as what we put into o w  mouths. For example, seveml dozen stud- 
ics show that watching violence on television can foster aggressioa On the other 
hand Asian therapies claim that attending to people who are kind and generous cul- 
tivates these same qualities in us ( K d e l d ,  1993). 

For this exercise, first =lax or medim and be aware of how you feel. Notice the 
emotions you are expziencing. Next, think of or visualize someone. you likr who is 
particularly kind and generous. Notice any emotions that arise. Now, think of or 
visualize someone who tends to be angry and stingy and watch the cornspanding 
play of emotions. 

According to Chines wisdom, aansforming emotions eventually allows one to 
become a "superior person (who) has emotions but no ensnarement" (Yu-Lao. 1948. 
p. 248).* 

Tmnsfonning Morivarwn: Examine lhe Erpericnce of A~chmenl  

How is heam anaincd? 
,, 'The anainment of hcavcn is !iudcm from cravings. 

S h m k m  (Rabhavananda % Ishenvood. 1978. p. 134) 

Bringing clear awareness to experience and behavior is cmcial to bansforming them. 
Yet usually when caught in attachment we focus on what we are trying to get rather 
than on the acnral experience of craving. For this exercise take the oppormnity to 

explore attachment minutely. When you become aware of an attachment, stop what- 
ever you arc doing and ny to idenrify the underlying emotions, body sensations. 
thoughts. feelings and tensions. Bringing careful awareness to the experience of crav- 
ing, d c r  than mindlessly acting it out, gives insight into it and, even more i m p -  
tantly, can reduce i t  In f a a  Asian therapies suggcst that weak amchments "can be 
removed by introspection and meditation" misagadarn 1973. p. 112). 

Developing Concenrra~ion. Do One Thing At A 7ime 

To know Tao, medilate and slill rhc mind. 
Loy ching Yucn (Harvcy. 1%. p. 32) 

In ow overly busy lives, we often do several things simull+wusly (the hallmark of 
a type A personality). We prep& a meal while planning ow day, eat the meal while 
reading the paper, and drive to work while listening to the radio. Our distracud minds 
r e f l a  ow distracted Lives. Yet Asian disciplines point out that we can Live ow Lives 
in ways that fosm concentration and calm rahu  than frtnzy and fragmentation. 

To begin, commit a specific time-a day might be good to begin with-to doing 
only one thing at a lime. For this day focus your anention on each individual activ- 
ity and give il your fuU awareness. This very simple exercise can have dramatic 
effects. 
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Culzivating Awareness: Mindfu! Eoting 

Mindfulnc ss... is helpful everywhm. 
?l~c Buddha Rlyonaponikn. 1962, p. 150) 

The Jun@an p s y c W t ,  Edward Whih-moot (1969. p 293) observed thal'?hcrapeutic 
progress depends upon awareness; in fact, the m m p t  to become more conscious is 
thc therapy." Asian therapies a p e .  Howevq they may go Further to suggest that 
awareness can and should be cultivated during every waking experience. Tne goal is 
to become whnt Carl Rogers called "fully functioning people [who] me able to expe- 
rience all their feelings, a h i d  of none of them. allowing awareness to flow freely in 
and h u g h  their experiences" (Raskin & Rogers. 1995 p. 141). The primary method 
is awareness meditation coupled with exercises such as the following. 

More than 2,000 years ago Confucim' grandson observed that "Amongst p p l e  
thcrc arc none. who do not eal and drink but there are few who Rally nppreciate !he 
taste" (Yu-Lan. 1948 p. 175). Appsrenlly, things have not changed much. We sit 
down to a meal and carry on a conversation, watch television or read the newspaper. 
The next thing we know is that our plate is empty. No wondcr we tend to overeat. 
By contrast, the exercise of eating mindfully involves paying close attention to each 
sensation and experience, an exercise that has bcen found useful for weight conml. 

Choose a time when yon can eat without distraction and kgio by cnjoying the sight 
and smeU of the food. Observe the sensations as you reach for it. the feelings of antic- 
ipation. and the touch as it enters the mouth. Tnen note experiences such as the dom- 
inant flavor and subtle background flavors, the temp=rature and texfurcof the food. 
and Lhe feelings of pleasure. Continue to eat each moulhful carefully, consciously, 
and as enjoyably a$ you can. Periodically you will realize that you have been lost in 
thoughts or fantasies and were quite unaware of the last few moulhfuls. That is how 
we usually eat and live o w  Lives: in unconscious distraction. Simply return anenlion 
to h e  experience of eating again and try to maintain unbroken awareness. 

Developing W i s b r n :  Reflecting On Our Monal iv  

Nothing indeed in this world purifier like wisdom. 
7hc BhagaMd Gita (Rabhvananda & lshcrdood. 1972) 

C-mW reflection on ow life md  inevitable death is a powerful m a s  for develop 
ing wisdom. W~thout recognizing our monality, we tend to squander our lives in 
inauthentic petty pursuits, to banquilize ourselves uith trivia, and to forget what real- 
ly matten in life. Asian disciplines, thenfore, encourage us lo recall thar, as Taoists 
point out, our lives last ' h t  a moment." and that. in Shankara's words "Youth, 
wealth, and the years of alperson'sj Life .... roll quicWy away like drops of water from 
a lotus 1 s  (Prabhavananda & Ishewood. 1978): 

When we remember that we don't know how long we have, we are inspired to Live 
more fully, more boldly and more impeccably. Asian therapies, therefore, encourage 
us to reflecl on questions such as ''If yon were to die ~ O ~ O I T D W .  whaf would you 
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, p t  not having done? What relationships remain unhealed in your life? Knowing 
will all die. what is tmly important in life?" These reflections can motivate us to 

~ r d m  priorities. heal relationships, and live more authentically (Kornfield, 1993). 

Generosily and Service: Tramforming Pain Iruo Compassion 

F'UI service bcforc the reward you ga for it. 
Confucius 12:2 1 (Lau. 1979. p. 11 6 )  

Rc-h shows thac "downward comparison:' comparing oneself with others who 
arc WOE off, is an effective smtegy for combating sadness and g i e f  (Goleman, 
1995; Myers. 1992). Asian therapies suggest it can also bc an effeclive strategy for 
cultivating compassion. Traditionally, lhis exercise, like so many Asian exercises, 
would he done after a period of mediwion when the mind is calm and concentrat- 
ed and the effccls of any thoughts or  images are thereby p~lentiatbd. Therefore, if 
you know how to meditate begin by doing so. 

Think of some difficulty you are having, either physical or psychological. N e x ~  think 
of people who arc sde r ing  even more from related difficulties. Lf you h o w  spemic 
individuals who ar t  suffering in this way, bring them to mind. Think of the pain your 
difficulty has brought you and of all the suffering others must be experiencing. Open ., yourself to the experience of their suffering. Recognize that, just as you want to be frcc 
of pain, so too do they. k t  compassion arise as you wish them to k free of pain. 

No discussion of contemplative practices would be complete without acknowledg- 
ing that difficult experiences are almost inevitable at rimes. The following brief 
description points to some major types of difficulties and ways of responding to 
them. For funher accounts see Murphy & Donovan(l997), Vaughan (1995a.b). 
Walsh & Vaughan (1993) and W~lber et al. (1986). 
emotional lability with bursts of anxiety. sadness and anger, or percepmal changes 
in sense of self and reality. 

Most difficulties are short-lived and remit sponmeously. In many cases, such diffi- 
culties represent the emergence of previously repressed or incomplelely experienced 
psychological memories and conflicts. The initial discomfort of experiencing them, 
therefore, may be a necessary price for processing and discharging them. a process 
that Indian wadilions see as karmic release. Transcendental Medimtion (Thg) 
describes i r  as unstrcssing. and psychologists call it catharsis. 

As with any uncovering therapy, meditation and yoga can unveil underlying pathol- 
ogy. Although they are very rase. psychotic reactions can occur, usually in individ- 
u d s  witb prior psychotic breaks, who are not taking medication, and who do inten- 
sive. unsupenrised practice (Walsh & Rauche, 19793. 

Therapists familiar with both Asian and Weslern disciplines can be especially 
helpful. They can recognize and ueat both the minor difficulties that commonly 
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occur during meditative-yogic practice, as well as the less common, but more 
severe. underlying pathologies that may occasionally surface. Useful strategies 
for treating common diiculties include reassurance and normalization (advising 
that these are normal and common challenges), reframing or reahbution (re- 
framing the experience as potential oppomnities for learning and growth), ex- 
ploring their psychodynamic and existential significance, helping to release them 
with Western therapeutic techniques. and applying specific antidotes suggested 
by Asian disciplines. 

METAPHORS ANU WZHANISMS OF lllANSK)RMPJION 

Explanations of how Asian disciplines work fall into two main categories: meta- 
phorical and mechanistic. Asian traditions use both while Wesfern researchers focus 
more on mechanistic ideas. Both arc valuable becaw many processes are involved 
and each one illuminates a facet of the rich growth process lhal contemplative prac- 
tices cadyze. 

Common metaphors of the contemplative process include awakening bom our col- 
lective uance, freeiig us from illusions and conditioning, pwifyimg the mind of 
toxic qualities, unfolding our potentials, uncovering our true identity. journeying to 
a goal, enlightening us about our m e  identity and potentials, and dying and being 
reborn. Ralph Metzner (1998) has provided an excellent account of this and other 
metaphors of transformation. 

Mechanism Suggested by Asian Philosophies 

Calming thc Mind The untrained mind is highly agitated and distracted, IeapFg 
from past to future. h m  thought to fantasy. Contemplative practices arc effecuve 
techniques fm concentrating and calming the mind and this process of calming and 
stilling is the basis for the Western suggestion that meditation works by producing 
a "relaxation response." 

Di.ridenlifcation Meditation and yoga refine awareness of, and disidenLScation 
from, mental contents and pmesses. Clear awareness allows the practitioner to bet- 
ter observe, and not become entrapped in. thoughrs, emotions, images and fantasies. 

For example, if a thought such as "I'm scared" arises, but is no1 carefully observed 
and noted to be just a  though^ then it is unconsciously accepted as reality. One iden- 
tifies with the thought which is no longer something that is seen: rather it is that 
through which and from which everytlung else is seen and interpreted. What was an 
object has become the subject The self is now identified. Fused with, or embedded 
in, this  though^ One's experiential reality is now "Pm stand" and this identification 
sets in tnin'conzsponding psychological and physiological fear responses ha t  
appear to validate the reality of the fear. 

However, if the mcdiutor is sufficiently alert, when rhc thought 'Tm s c d  arises. 
then it can be recogoivd a merely a thought. It is not mistaken for reality an4  as 
such, has tiale effect on mind or body. Awareness has disidentilied from it and  mains 
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:.. ; . .  ... \%.. :. 
.... . ' .' + of its entrapping effecfs. This can be considered a form of selfdthypnosis. Of 

. , .  , 
. . -, thc meditator can still aci on the thought, if o s w ,  but the &on is now a 

conscious choice rather than an unconscious automaticity. 

Westem researchers have recognized similar processes. Robert Kegan of Hanard, 
for example, claims that psychological growth "always involves a process of differ- 
entiation, of emergence from embeddedness. rnaldng what was subject into object 
'& that we can "have" it rather than '%e had" by it-this is the most powerful way I 
h o w  to conceptualize the growth of the mind....[and] is as faithful to the self-psy- 
chology of the West as to the "wisdom literature" of the East (Kegan. 1982. p 33- 
34). Similarly wgnitive therapy speaks of "distancing," Jean Piaget of "decentra- 
tion:' Ken Wdber of "differentiation" and 'htranscendence." and others of dchypno- 
sis (Wdber. 1997). Cognitive therapists offer an illuminating definition of "distanc- 
ing" as '?he ability to review one's own lhoughts (or beliefs) as wnshuctions of real- 
ity rather than as reality itself' (Alfred & Bcck. 1997. p. 142). 

Asian psychologies commonly divide mental contents into heallby and unhealthy 
categories. A major goal is to incnase healthy factors and decrease unhealthy ones. 
a process tha~ can be seen metaphorically as purification and mechanistically as 

'rebalancing mental elements. 

Buddhist psychology, the abhidharmq offers a particularly sophisticated map of 
mental elements and e r n p i u s i i  the "seven factors of enlightenment." These are 
seven qualities of mind &at. when cultivated and bdanctd one with another, are said 
to optimize awareness and growth (Goldstein. 1983). The first factor is mindfulness. 
a precise conscious awareness of each srimulus thatcan be regarded as a refinement 
of the psychaanalyfic observing ego. The remaining six mental factors are divided 
into two groups of lh~?~ amusing and three calming qualities. The three musing 
factors are Gon, investigarion [active exploration of experience]. and rapture 
(ecstasy that results from clear. concenmted awareness). 7he thrce calming factors 
arc concentration, calm, and equanimir). 

Jack K o d e l d  points out that this mcdel of mental health allows interesting wm-  
parisons between Eastern and Westem therapies (Walsh & Vaughan, 1993). Western 
Iherapisrs recognize that the arousing factors of effort and investigation are essen- 
tial. However. they have not yet appreciated that their effects are potentiated by 
sirnullanmusly developing the calming factors. When the mind is concentrated. 
cdm and equanimous then insight and understanding deepen while growth quick- 
ens. Buddhist psychology claims that cultivating and balancing all seven factors is 
optimal for growth. 

Mechaninns Suggested by Western Pgcho~ogurs 

Western researchers have suggested several psychological and physiological m s h -  
anisms that may underlie the effs ts  of Asian disciplines. Psychological possibilities 
include general relaxation, as well as habituation and desensitization to formerly 



stressful stimuli. Automatic habits may undergo "deautomatization:' becoming less 
automatic and under greater volunmy conml. Additional psychological mecha- 
n i sm include learning. insight, self-conhul, countcrconditioning. and catharsis. At 
the physiological level, suggested mechanisms'include reduced metabolism and 
arousal, hemispheric lateralization (a shift in relative activity' of the cerebral hemi- 
spheres), and a rebalancing of the autonomic nervous system (Murphy & Donovan. 
1997; Shapim. 1980; Shapiro & Walsh. 1984; West. 1987). 

Probably the most encompassing mechanism is development. Both Eastern and 
H'esern psychologists suggest that Asian therapies work many of their effects by 
restaniog and catalyzing developmenL Several Asian psychologies describe medi- 
tative and yogic effects in developmental terms. and studies of TM suggest that 
it fosters ego, cognitive and moral development as well as self-actualization 
(Alexander. Rainforth & Gelderlws, 1991). Ken Wdber (1981. 1995jhas provided 
particularly sophisticated models of contemplative development 

USWG MEDmhnON FOR lWXAEUIlC BP(EFTIS 

Asian disciplines were Waditionally used for religious purposes. However, Western 
therapists and marchers  have been interested in their usefulness for clinical disor- 
ders. Most research has focussed on the effects of meditation and so we will survey 
these studies here. 

The range of clinical application is wide and can be divided into the categories of 
psychological or psychosomatic, and alleviating pathology or enhancing well-being. 
Wc will first discuss the general principles of therapeutic application and then e x m -  
inc the evidence of effectiveocss for specific disorders. The main contraindicatioQs 
severe psychopathology, such 3s psychosis. 

Alleviating Pathology 

Many psychological and psychosomatic disorders are helped by meditation, and 
anxiety and stress disorders are particularly responsive. Several special popula- 
tions benefit. For example, meditation practice is asscciated with reduced use of 
both legal and illegal drugs, reduced aggression and recidivism in prisoners, less 
anxiety in the dying and their caregivers, and there is preliminary evidence for 
fewer binges in binge-eating disorder (fistellcr & Hsllen. 1999; Shapiro & 
Walsh, 1984.) 

Physical disorders with a psychosomatic component can benefit. For the d o v a s -  
cular system these include high blood pressure, cholesterol, and coronary artery dis- 
ease. Other partially responsive disorders include as(hma, psoriasis, diabetes. Cmhn's 
disease. fibromyalgi& premenshual syndrome, migraine, and chronic pain (Murphy 
& Donovan. 1997). 

Many therapists have cornmenled on the mutually beneficial i n t d o n  between 
Eastern and Weslcrn Iheraples. Conventional Westcm thenpies can help deal with 
pamid memories and coni l ia  that emerge during medilation and yoga and can resolve 
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blocks inhibiting p m g m ~ .  On che olher hand. meditation and yoga can facilitate 
conventional p s y c h o t b m  by cultivating rrquisife skills such as calm and inawpec- 
tion and by allowing clients to w o k  on issues outside the therapeutic hour. 

Bcncfrs For Normal Popularions 

In addition to reducing pathology, meditation and yoga also enhance psychological 
wcllbeiog on a number of m m . s .  Far example, they increase perceptual wnsi- 
rivity and empathy. improve academic performance, and accelerate psychological 
development and self-actualization (Alexander et al.. 1991). On the pbysical side. 
regular meditation is associated with reduced use of medical and psychiatric wr- 
vices. and g e r i h c  populations score better on measures of psychological well- 
being and live longer (Alexander ct al., 1989). 

Benefits for Therapists 

Therapists also benefit from medimtion. Subjective =porn and lhree experiments 
suggest ha t  meditation can enhance empathic sensitivity and accuracy (Shapim, 
Schwartz & Bowner. 1999; Shapiro & Walsh, 1984). This is a particularly important 
finding because e m p a ~ y  is an essential skill for therapists (Rash &Rogers. 1995). 
but may be reduced by doctoral naining programs (Shapim & Walsb 1984). 

As yet, little research has been done on acceptance and compassion. However. 
therapists who practice meditation or yoga repon that they achieve deep insights 
into the workings of their own minds and that these practices provide also foster 
insight into. acceptance of, and compassion toward. their clienu' painful patterns 
(Murphy & Donovan. 1997). Therapists also repon greater sensitivity to their own 
reactions to clients. Many therapists feel their skills have becn enhanced by these 
practices and recommend them as part of psychotherapists' lraining (Shapiro & 
Astin, 1998). 

SpeciFc Techniques and SkilLs 

I h e  above procadures are common to most meditation and yoga practices. In addi- 
lion. there are literally hundreds of specific medilative and yogic techniques designed 
to elicit specific capacities and dills. The following two very brief descriptions of 
skills (urhich until recently were considered impossible by Western psychologisrs) 
merely hint at the remarkable range of practices and powers of mind that Asians have 
discovered in their 3.DOOyear exploration of our inner universe. 

Consider, for example, the cultivation of love. In the West, love is usually viewed 
as largely a passive response to specific people rather than as a mental capacity 
that can be cultivated. By contrast, Asian disciplines view the cultivation of love 
as an essential skill. 

h r  example, one technique begins by calming the mind, then focussing anention 
unwaveringly on an image of a loved one. In this calm concentrated state, feelings 
of love arise very iolensely. When they do, gndually and successively subsutute an 
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image of a hiend, a stranger. and groups of pmple, and condition the feelings to 
them, until eventually you visualize all pmple while embracing them in feelings of 
love. When practiced intensely. h e  rcsults arc dramatic. Experienced meditators 
describe these ar. among the most m u t i c  experiences of their lives (KomIield. 
1993). Long-term effects are said to include the reduction of anger, f m .  and dcfen- 
siveness, and, of course, an inmeax in feelings of affection and love. Similar p m -  
tices cultivate related emotions such as sympathetic joy (happiness at the happioess 
of others and a superb antidote to jealousy) and compassion (the basis for almism). 
Western psychologists have recently found evidence for altruism's existence as an 
independent drive, but lament that they are largely unable to cultivate it (Batson, 
1991). In contrasf Asian lherapies contain li~erally dozens of exacises for fostering iL 

Dream yoga is a 2.000-yea-old technique for developing lucid dreaming: the abili- 
ty to know one is dreaming while still asleep . Adepts are able to observe and mod- 
Ify their dreams so as to continue their meditation and mental explorarions during 
sleep (Norbu, 1992). The most advanced practitioners maintain unbmken awareness 
throughout the night during hoth d m  and nondream sleep. thereby combining the 
benefits of clear awarenw aod the exnrmc peace of conscious sleep (c.g.. 
Aurobindo. 1970). This claim for continuous lucidity has roccnlly received suppon 
from electrocncephelographic mdies of sleeping brain wave activity in advanced 
TM practitioners Wason et al.. 1997). 

However, in the W e s ~  lucid dreaming was dismissed as impossible until rccenlly. 
NOW both classic insuuctions and Stephen LaBerge's induction techniques arc freely 
available so that anyone can enjoy this ancient yogic skill and investigate the mind 
while in the comfort of his or her bed (LaBerge. 1985; Walsh & Vaughan. 1993). - 
RESEARCH FINDINGS 

The classic approach to evaluating wntemplaiive disciplines is via p~sonal  ex@- 
ence. For thousands of yean the answer to the question "Do these techniques work?" 
bas been 'Try them for yourself." However, now several hundred laboraroly and 
clinical studies have demonsnakd a wide array of effens including psychological 
cbanges in perception, personality and performance, physiological changes in both the 
body and brain, and biochemical shifts in chemicals and hormones. Wbsu follows arc 
some of the most intriguing of the psychologically and clinically relevant findings. 

Clinical Research 

In the c l i ca l  psychology arena the effects of medimion and yoga on suess-related 
disorders have been most frequently smdied. Many stlrdies repon ductions in aruj- 
ety, either from nonspecitic anxiety, posttraumatic shess disorder, or for spocihc pho- 
biz. Responsive phobias include fears of c l d  spaces, examinations, being alone, or 
of a hean attack. M w l e  spasms and insomnia also rapond. acd rncdibtm stem IO 
recover from acutc stKss more quickly than do conhuk. Comsponding changes in 
brain electrical activiy and stress related chemicals such as blood lactale, cortisol and 
epinephrine have also been ohsaved (Shapii. 1980; Shapiro & Walsh. 1984). The fact 
tba s m u  disorders respond lo Asian therapies and thu practitioners arc more calm is 
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consistent with the fad that relaxation and calm arc central to many of these practices 
and thaf "reIaxaIion is the alpha and omega of yoga" (Fcuentein, 1996. p. 51). 

Several studies have demonsmtd reduced drug use in meditators. This reduction 
holds for alcohol and nicotine as well as illegal drugs and for use at recreational or 
abuse levels. These hdings  arc particularly relevant for the huge drug-related 
prison population. since meditation and yoga also reduce prisonen' anxiety, aggres- 
sion and recidivism (Murphy & Donovan. 1997; Shapiro & Walsh. 1984). However, 
many of the drug studics have nwcyed practitioners of TM and the initial uaining 
for this practioc requires that participants have been drug frce for a week. 
Consequently, lhis practice might best benefit people who find relinquishing drugs 
relatively easy. 

Meditation induces a wide array of psychosomatic benefits. In the cardiovasculv 
system, high blood pressure and cholesterol are reduced (Murphy & Donovan. 
1997). However, benefits dissipate if the practice is discontinued. Coronary artery 
disease, a major cause of death and disability, was long thought to be irreversible 
and to require major surgery or  cholesterol lowering drugs. However. Dean Ornish 
(1990) has demonsbaud b t  far less dangcmus lifestylc chmges, including a low 
fat diel e x h s c .  interpersonal openness, and meditation and yoga, can actually 
reverse this disorder. 

A crucial qucstion for all therapies and therapisu is "what type of client is likely to 
succeed?" TM studies suggest that successful practitioners are likely to be interest- 
ed in internal experiences, open to unusual ones, willing to recognize unfavorable 
penonal characteristics, and to have a good sense of self-conml. They may also 
have good concen~t ion  and be less emotionally labiie and psychologically dis- 
turbed (Alexander el al., 1991; Murphy & Donovan, 1997). 

Meditation can potentiate some Western psychological and somatic therapies. We 
have alnady discussed the benefits of c o m b i i g  Asian and Western therapies. In 
the somatic arena. meditation can reduce the amount of medication rcquued to con- 
trol high blood pressure and chronic pain, enhance the effectiveness of diet and 
exercise in reversing coronary artery disease (Omish, 1990). and speed the response 
of psoriasis to phototherapy (Kabat-Zinn et al.. 1998). 

Meditation may also enhance general psychological and physical health. TM prac- 
titioners use less than normal amounts of psychiahc and medical care, and medita- 
tors in their mid-fdtics scored 12 years younger on physical age measurcs than con- 
Uols (Alexander et al.. 1989). However, how much of this superior general health is 
actually due to meditation and how much is due to associated factors such as prior 
gmd health and a healthy lifestyle remains unclear. 

One wllcontrolled, prospecti\%, random assignment study demonshated dramatic 
effects on the elderly, Nursing home residencr whose average age was SI and who 
leaned TM performed berter on measures of learning and mental health than did res- 
idents caught relaxation, given other mental uaining, or leh untreaud However. most 
SUkhg was the finding lhat lhKc years later, all h e  meditators were alive, compared 



to only 63% of the unbcated residenrs w m .  (Alexandw et al., 1989). For thousands 
of ycan yogis have claimed that contemplative practices in- longevity and this 
claim now has initial experimental support 

Considerable evidence suggests that meditation can enhance general psychological 
well-being and growth. Inmguiog psychological findings include evidence for 
enhanced creativiry, perceptual sensitivity, intelligence. academic achievement and 
a positive sense of self-con!ml. Relationship skills also seem IO be enhanced as mea- 
sued by empathy and marital satisfaction. Studies of TM suggesl tbat it may foster 
matuntion as measured by scales of ego, moral and cognitive developmenk and 
self-actualization (Alexander et al.. 1991; Murphy & Donovan, 1997). 

In summary. experimental evidcncc clearly demonstrates that Asian therapies can 
meliorate a broad range of psychological and psychosomatic difficulties, can 
potentiate certain Western therapies. and enhance psychological growth and well- 
being. However, some studies have been flawed by methodological problems and it 
is not always clear to what extent Asian therapies are more effective in heating clin- 
ical disorders than m other self-regulation strategies such as relaxation training. 
biofeedback and self-hypnosis (Sbapim. 1980). It is also unclear whether specific 
rypes of meditation and yoga arc more effective than others for treating spcific dis- 
orders, although TM -hers claim on the basis of meta-analyses thaI TM fos- 
ters relaxation and self-acmalization more rapidly than do other f o m  of meditation 
(Alexander el al.. 1991). 

In same c a e s  it is unclear how much of observed effects arc actually due to a sin- 
gle technique, usually meditation, and how much may ref ls t  associated techniques. 
practices. and lifestyle changes. For example, meditators taught in traditional set- 
tings may be encouraged to change their lifestyles and to adopt practices such% 
ethics. As usual. further research is needed. 

The world's contemplative disciplines contain a wealth of exen-ises. tcchniqucs and 
practices for fostering well-being and developmcnL Among their many methods. 
seven practices, in particular. seem to be widely regarded as cenGal. For the sake of 
brevity, this paper has focused on th.e Asian disciplines of Hinduism. Buddhism. 
Taoism, and ConFucianism but similar principles and the same seven central prac- 
tices arc found in Western disciplines also (Walsh, 1999). 

The contemplarive traditions of both East and West represent a millennia old treasure- 

house of transformational practices and comsponding psyc.hologies and philos~phies 
that contemporary Westerners are only beginning to research, understand, and prac- 
tice. 'The mspcrsonal vision of melding Ittc k t  of contemplative wisdom and prac- 
tice witb the best of Westem thinking and lherapy remains a vital goal. 
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