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Útdráttur 

 

Þessi ritgerð er lokaritgerð til MA prófs í trúarbragðafræði við Háskóla Íslands. Hún 

byggist á kenningarlegri rannsókn á möguleikum þess að þróa meðvitundina með iðkun 

nútímajóga, einkum í tengslum við sálfræðikenningar Jung. Nútímajóga, ásamt sálfræði 

Carl Gustav Jung (1875-1961) virðast eiga það sammerkt að líta svo á að þróun 

mannsins felist í að uppfæra (e. upgrading) mannlega meðvitund (e. consciousness) í 

flóknara form sem felur í sér annars konar vitund. Byggt er á því að þróun slíkrar 

heilstæðrar meðvitundar geri mannkyninu betur kleift að aðlaga sig að 

raunveruleikanum og skapa sér heilbrigðan og heilsteyptan lífsstíl.  

Sem viðbót og stuðning við fræðilegu nálgunina gerði ég eigindlega rannsókn í því 

skyni að kanna beina reynslu af jógaiðkun í Reykjavík nútímans. Ég nota rannsóknina 

til þess að bera saman upplifun þátttakenda við fræðilegar kenningar um efnið.  
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Abstract 

 

The present paper is my master thesis for an MA degree in Religious Studies at the 

University of Iceland. It is based on a theoretical exploration about the possible 

evolution of consciousness through the practice of modern yoga with the support of 

Jungian psychology. Modern yoga, along with the depth psychology of Carl Gustav 

Jung (1875-1961) seem to agree that human evolution might consists in upgrading the 

human consciousness into a more complex model of operation and functionality, that 

somehow transcends and integrates multiple forms of awareness (including rationality). 

It is presumed that the development of this integrative type of consciousness will enable 

a human being to adapt to reality in more harmonious ways, becoming able to create a 

wholesome and integral lifestyle. 

Complementing the theoretical approach, I conducted a qualitative research in 

order to explore some direct experiences of yoga practice in present time Reykjavík 

(Iceland) and to find correlations with the theoretical understanding previously 

developed.  
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1 Introduction 

The present paper explores the phenomenon of human consciousness and its possible 

evolution through the practice of modern yoga with the support of Jungian psychology. 

Modern yoga, along with other schools of thought, like for example, the depth 

psychology of Carl Gustav Jung (1875-1961) and the phenomenology of consciousness 

of Jean Gebser (1905-1973), seem to agree that human evolution might consists in the 

upgrading of human consciousness into a more complex model of operation and 

functionality, that somehow transcends and integrates multiple forms of awareness 

(including rationality) (Wilber, 2000). It is presumed that the development of this 

integrative type of consciousness will enable a human being to adapt to reality in more 

harmonious ways, becoming able to create a wholesome and integral lifestyle that 

reflects some kind of conscious path-work of experiential knowledge (Wilber, 2000; 

Feuerstein, 1987; Aurobindo, 2007).  

Experiential knowledge means a type of knowledge based on direct experience —

via self-experimentation and self-reflection— which comprehends the activation and 

team work of the multiple different aspects that encompass the complexity of the human 

being —body, psyche and spirit— including the psychological functions of human 

consciousness: intellectual, emotional, motor-instinctive (sensations) and intuition 

(Panikkar, 1999; Jung, 1957). 

This kind of exploration about the possible evolution of human consciousness is 

relevant nowadays because modern day humans from all over the world are suffering 

from different types of psychological maladies and social perturbations, which are 

threatening not only their lives but the whole framework of life on the planet. In that 

sense, we are facing a global problematic of consciousness, because it appears that our 

particular ways of perceiving and interpreting, as well as relating and engaging with 

inner and outer reality, depend on the way that consciousness manifests and functions in 

ourselves, enabling or hindering possible evolutionary processes.   

“The root problems in our world —violence, greed, anger, inflexibility, 

intolerance— are at their core a problem of perception and consciousness. In terms of 

perception, our attitudes, behaviours, and actions are conditioned in ways that are not 

challenged within culture. And in terms of consciousness, there seems to be a 

fundamental existential dislocation, one that has both cognitive and ethical dimensions. 

That is, individual and collective suffering both stem from a disorientation in our 
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understanding of reality, and a distortion of what we are actually experiencing. Because 

our root problems have to do with perception and consciousness, this means that any 

viable solution must be framed in terms of a transformation of consciousness. It requires 

an attempt to arrive at a more accurate grasp of the human situation in its full depth and 

breadth, and a turning of the mind and heart in a new direction, a direction 

commensurate with the new understanding, one that brings light and peace rather than 

strife and distress” (Stone, 2008, p. 46-47). 

In this context, the human tendency to seek supra-sensory and supra-intellectual 

experiences —through the use of different methods and technologies— reflects a 

transpersonal
1
 drive, a self-dynamic spiritual impulse that aims to grasp and apprehend 

in experiential knowledge more and more areas of the vast complexity of human 

existence, expanding the limits and qualities of consciousness (Wilber, 2000).  

Nevertheless, in order to develop and sustain such a spiritual process of expanding 

the limits of consciousness in a way that enhances the quality of life with integrity and 

wisdom, contemporary humans need to put in practice the already gathered experiential 

knowledge which has been kept alive in different spiritual traditions (Wilber, 2000).  

At the same time, it becomes necessary to engage in a complex and challenging process 

of personal exploration, recognition, organization (which might implicate struggle), and 

integration of the multiple layers of our own lives —both the conscious and the 

unconscious parts— a venture which requires great knowledge, good care, and constant 

mindful awareness (Feuerstein, 2011; Edinger, 1984; Wilber, 2000; Jung, 1959).  

In this context, Yoga and other spiritual traditions of high complexity and 

sophistication have become “very popular” worldly phenomena offering the possibility 

for supra-sensory and supra-intellectual experiences. Today, plural translations of Yoga 

connect numerous types of contemporary ‘seekers’ from across the world and from all 

walks of life; not only because of its secular character and adaptability to multiple 

religious and non-religious contexts, but also because of its capacity for offering an 

engagement with the spiritual dimension of reality without denying the psychic and 

body dimensions, seeking to integrate them into a conscious organic whole (Feuerstein, 

1997; Stone, 2008).  

                                                 
1
 Transpersonal because it transcends and includes the individual person, interconnecting her not only 

with her fellow humans, but also with the whole of nature, including the higher realms of existence. In 

this case transpersonal is synonymous with spiritual, because it seeks transcendence towards the higher 

functions of consciousness, where the egoic separation of individual organisms does not occur, but rather 

a kind of networking unfolding higher and higher complexity (Wilber, 2000). 
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This paper is divided into four parts: in the first part I develop a comparative 

analysis about the nature of consciousness and the self —the carrier of consciousness—

, trying to understand their relation in human existence through the lenses of modern 

yoga and psychology. 

The second part argues why spirituality has to be approached as a dimension of 

reality and a constitutive aspect of humanity —that is essential for a comprehensive 

understanding of consciousness evolution. And in the third part I will discuss some 

relevant elements that constitute the experience of modern Yoga, as a transcultural 

system of transcendental knowledge that is attuned and that can dialogue with the 

modern scientific spirit. 

To complement the theoretical approach, for the fourth part I have conducted a 

qualitative research based on eight semi-structured in-depth interviews carried out 

during the month of October of 2018 in the city of Reykjavík, Iceland. In these 

interviews I spoke with four men and four women who were selected deliberately 

because of their level of engagement with Yoga —measured in years and commitment 

of practice, i.e. daily practice— in order to provide living examples of the Yoga 

experiences in contemporary Reykjavík. Therefore, the research question that guides the 

qualitative inquiry is the following:  

In which ways is modern Yoga perceived to contribute to the process of 

upgrading human consciousness, and how can modern psychology help us 

to understand such a process?  

It was feasible and relevant for me to do this type of qualitative research in Reykjavík, 

not only because it is where I live, work, and study; but principally because in Iceland, 

especially in Reykjavík, there are plenty of examples of modern Yoga. These include: 

yoga academies; yoga classes in gyms, in workplaces, in schools, in Universities; yoga 

approaches as complementary medicine and physical therapy; and yoga as a 

transformative practice, and also there is a plurality of meditational groups.  

I will present a summary of the results of the qualitative research, positioning my 

findings within the theoretical framework previously developed. Keeping always in 

mind that such work will inevitably be incomplete and provisional, giving the lively 

dynamic nature of the topic of this research. 

The primary motivation for realizing this project is my interest in contributing with 

meaningful insights towards the transcultural understanding of spirituality and 

consciousness, because the time is ripe for a shift of paradigms regarding the destiny of 
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our species. An event that manifests nowadays through multiple forms of trans-rational
2
 

experiences in many people’s lives. I am convinced that any real change can only 

happen within the individual person, who, by becoming aware of his or her personal 

process of integration of awareness and experiential knowledge, and by acquiring the 

right tools to work with, can become a responsible agent of transformation. 

  

                                                 
2
 Transrational means a type of consciousness that transcends and includes rationality, brought about 

through spiritual practices, like different forms of contemplation, mindfulness, and meditation (Wilber, 

2000). 
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2 The Conscious Self 

2.1 Sat-Chit-Ananda 

“Existence is only real when it is conscious to somebody” (Jung, 1969, p. 

373). 

Following the ancient tradition of Yoga, Sri Aurobindo (2007) sustains that the 

Absolute or Supreme Self, God in religious terms, is the transcendent source from 

where the whole spectrum of creation emanates —the world of existence— and can be 

perceived by humans through the practice of different methodologies that bring about 

the mystical experience of contemplation (samadhi) (Aurobindo, 2007). According to 

this doctrine, the Supreme Self unfolds reality by the continuous pulsation of a threefold 

self-existent dynamism, Sat-Chit-Ananda. A dynamic integration between three 

essential qualities or attributes that pervade everything: pure existence (Sat), pure 

awareness (Chit), and pure bliss (Ananda) (self-delight, the satiation of desires and 

equanimity). The dynamic interrelation and unfoldment of these three essential 

attributes is the condition of emanation of the world of existence from the Absolute, and 

is therefore essential for the flow of creation because it just sustains all processes in the 

universe of plural existence (Aurobindo, 2007, p. 17).  

Human beings, as parts and components of reality, happen to participate in these 

qualities, which we do not possess, but rather we appear to emerge from their complex 

interrelationship —within certain range in the scale of Being (Panikkar, 1999; Wilber, 

2000).  

Besides, Raimon Panikkar (1918-2010) argues that what we call ‘reality’ consists 

in the essential and intrinsic relationship between three dimensions of existence, which 

‘impregnate the integral ambitus of all that is’ (Panikkar, 1999). These three 

dimensions deserve to be treated as sacred and fundamental because only through their 

conscious integration in our ways of life —that is, by living with an awareness of their 

intrinsic importance and relevance— will an authentic harmony between the life 

systems on Earth become sustainable. Therefore, they cannot be separated without 

disturbing an integral and fair understanding of reality, but they can be distinguished in 

order to study them and enhance our comprehension (Panikkar, 1999, p. 94).  

Panikkar recognized that this integrative understanding derives from the 

experiential knowledge gathered through a mystical experience where the knower, the 
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known, and the emergent knowledge of reality converge in a conscious relation that is 

always ‘personal, trinitary, and non-dualistic’ (Panikkar, 1999, p. 96).  

The three essential dimensions that sustain the framework of existence are 

identified by Panikkar as the Cosmos (the material realm of existence), Humanity 

(representing the psychic/conscious realm of existence), and Divinity (the spiritual 

realm of existence); within Christianity such mystical intuition was presented in the 

religious concept of the Trinity of the Father (the source), the Son (the fruit), and the 

Holy Ghost (the love between); and, as was established before, in Hindu mysticism the 

Absolute is identified as Sat-Chit-Ananda —Existence, Consciousness, Bliss (Panikkar, 

1999; Wilber, 2000; Aurobindo, 2007). 

Furthermore, in the Bhagavad Gita (around 200 BCE) Krishna —Yogesvara, the 

lord of Yoga— teaches his disciple Arjuna the three paths of Yoga that offer a human 

life the opportunity of cultivating and integrating these dimensions in a wholesome 

personality within the ordinary world. Through his dialogue with Arjuna, Krishna 

sustains that anyone who wants to get to know him, as the supreme Self, Ishvara, is 

invited to engage in a process of holistic enhancement and consciousness evolution via 

the application of the experiential knowledge that the Yoga tradition has gathered and 

processed since time immemorial (Van Buitenen, 1981). The three yoga-pathways are: 

Karma Yoga (the yoga of action), Bhakti Yoga (the yoga of devotion), and Jnana Yoga 

(the yoga of knowledge) (Aurobindo, 2007; Van Buitenen, 1981). 

Karma means ‘action’ and Karma Yoga provides elements for upgrading the 

psychophysical structure of the human being, harmonizing it in a consistent way 

through a responsible engagement in social life with discipline and detachment 

(Aurobindo, 2007, p. 53-279). Bhakti means ‘devotion’, and Bhakti Yoga focuses on the 

purification of emotions and feelings through the cultivation of a profound love towards 

the origin of existence, practicing inner silence and surrender of the ego-self to the 

higher powers that support everything. In this way, the emotional processes of the body-

mind-spirit system become sharp clear and empty of psychic garbage, ready to receive 

higher intuitive insights (Aurobindo, 2007, p. 545-599). Jnana means ‘knowledge’, and 

through the practice of Jnana Yoga, intellectual inquiry and correct thinking, the 

intellectual processes develop understanding, that is, wisdom. With a gradually deeper 

understanding of experiential knowledge, the whole integration of a human being —

body (Sat), consciousness (Chit) and spirit (Ananda)— becomes a consistent reality that 

transforms the whole being (Aurobindo, 2007, p. 287-536). 
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It is through the cultivation of comprehensive understanding —here understood as 

the conscious integration of different forms of experiential knowledge— that the whole 

process is gradually upgraded and enhanced across all instances of daily life.  The 

integrative dynamic process of the three Yogas functions as a vital circle of evolution, 

each one strengthening each other, and through their alignment into a whole, the human 

being becomes gradually prepared for enlightenment, the mystic identification with the 

Supreme Self (Aurobindo, 2007; Panikkar, 2005).  

From the perspective of modern science, InterPersonal NeuroBiology (IPNB) lead 

by M.D. Dan Siegel (1999), discovered an interesting parallel to the threefold essential 

dynamism of Sat-Chit-Ananda in the dynamic interrelationship between the three 

aspects or dimensions of mind, brain, and relationships. These three aspects were 

defined as generating and sustaining the regulation of the flows of energy and 

information within and without the organism, that is, our experience of reality (Siegel, 

2012).   

Siegel found out that what IPNB could identify as the mind consisted in the process of 

regulating the flows of energy and information, being an emergent phenomenon from 

the union or integration between the physiological and relational frames of reality. The 

mind —an emergent function of consciousness in the human sphere (Aurobindo, 2007, 

p. 24)—, is embodied in the nervous system and embedded in interpersonal 

relationships (Siegel, 2012, p. 6).  

The Brain constitutes the embodied neural mechanism (a manifestation of Sat) that 

shapes the flow; relationships are the sharing (a manifestation of Ananda) of the flow 

—its dynamic “togetherness”—; and mind constitutes an adaptation of consciousness in 

human existence, the embodied and relational process that regulates (a manifestation of 

Chit) the flow of energy and information. In that sense, mind, brain, and relationships 

are not three separate elements. Instead, they are “three aspects of one reality”—that is, 

the flow of energy and information (Siegel, 2012, p. 7).  

Siegel also found out that a condition of a healthy living is the capacity of the mind 

to choose and to cultivate certain patterns of the flow of energy and information that 

involve flexible and adaptive outcome, which means, in other words, that the mind 

needs to integrate energy and information in certain effective practices and patterns of 

behavior at all levels, embodied within the nervous system and embedded in meaningful 

relationships. In that way, integration can be seen as an organizing principle that links 
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and shapes the modes in which human life develops and adapts to reality (Siegel, 2012, 

p. 8). 

2.2 Consciousness 

From a modern psychological perspective, we can begin the exploration of human 

consciousness by ascertaining the meaning of the word “consciousness”. The word 

‘conscious’ derives, etymologically, from the Latin words ‘con’ which means “with” or 

“together”, and ‘scire’, which means “to see” or “to know”. Therefore, the root meaning 

of the word ‘consciousness’ could be translated as “knowing together” (Edinger, 1984).   

Knowing can be understood as the process of organizing awareness in ever more 

complex structures of meaning, and together refers to something more than relation, it 

means communion, connection, integration  (Wilber, 2000).  

“Knowing together” is then an invitation to join the whole spirit and purpose of 

life, which appears to be a process of consciousness unfoldment and affirmation of 

existence in experiential reality (Panikkar, 1999; Aurobindo, 2007). From a 

psychological perspective, organic life manifests as a vast spectrum of multiple ranges 

and variations of awareness, within a framework of increasing complexity from the 

single cell to the greatest megalopolis, all participating in this “knowing together” 

which appears to be the very meaning of creation (Wilber, 2000; Edinger, 1984; Jung, 

1969).  

In the human sphere, consciousness manifests through different modalities —

intellectual, emotional, sensational, intuitive (Jung, 1957)— and modes —deep-sleep, 

sleep, waking, supra-consciousness (Aurobindo, 2007). And it has to struggle for the 

integration of knowledge against the constant flows and pressures from the unconscious 

(Jung, 1969). We can witness this struggle between consciousness and the unconscious 

in our daily lives, from the way we sleep, wake up, act and react in the world, and even 

occasionally when we get to rest in deep sleep or even enjoy some of the fruits of 

meditation, like the experience of pure awareness without object. Thus, human 

consciousness as a particular way of “knowing together” emerges as the dynamic 

integration of multiple functions of awareness, not only the intellectual function of 

knowing (Logos), but also the emotional function of connectedness and relationship 

(Eros), nourished by our experience of the sensuous world of nature which is always 

sustaining our living organism (Bios), and complemented with intuition, which is a 
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more comprehensive form of awareness (Nous)  (Jung, 1957; Edinger, 1984; Panikkar, 

1999). 

According to Edward Edinger (1922-1998), the new paradigm and postmodern 

myth of our times in the twentieth first century could be described as the responsibility 

of the human being in the creation of consciousness. Edinger sustains that human beings 

have the potential to understand the nature of consciousness —to know that they know 

and how they know—, and are therefore called to learn and participate actively and 

honestly in the transpersonal endeavour of co-creation of integrated knowledge 

(Edinger, 1984, p. 30).  

“If religion is Self-oriented, science is ego-oriented. Religion is based on 

Eros, science on Logos. The age now dawning will provide a synthesis for 

this thesis and antithesis. Religion sought linkage, science sought 

knowledge. The new world-view will seek linked knowledge” (Edinger, 

1984, p. 57-58). 

Edinger defined consciousness as “a psychic substance which is produced by the 

experience of the opposites suffered, not blindly, but in living awareness” (Edinger, 

1984, p. 32). For Edinger, consciousness emerges from the complementariness of 

opposing forces for the purpose of creating experiential knowledge, thus growing in 

awareness. The idea of consciousness as a psychic substance that can accumulate and 

mutate qualitatively can be useful as an aspect of the phenomenon, which can be 

perceived as the concretization of integrated experiential knowledge, both in memory 

and progressively embodied through practice (Feuerstein, 1987; Wilber, 1996). 

However, it is important to beware of framing consciousness within the limits of 

rationality, because it necessarily is more like a process of discovery and interrelation 

that surpasses the limits of the human mind. At the same time, what Edinger described 

as the encounter of opposites, could also be seen as the complementariness —and 

eventual struggle— between the forces of consciousness and the unconscious, as well as 

the collision between the different functions of human consciousness: thinking and 

feeling, and also sensation and intuition, which many times contradict each other but 

can also be made to work together as an orchestra (Jung, 1957). 

In this sense, we create more consciousness by accumulating and integrating ever 

more organized awareness of meaningful experiences. And by such a process, our 

conscious capacities might increase and mutate qualitatively —upgrading in complexity 

of understanding—, allowing us to access higher and more inclusive and profound 
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universes of experience. Jung, for example, sustained that the main task of human 

beings is to become aware of the unconscious contents that are constantly pressing upon 

them, increasing in this way their self-knowledge: “As far as we can discern, the sole 

purpose of human existence is to kindle a light in the darkness of mere being” (Jung, 

1961, p. 326).  

For the purpose of this paper, human consciousness can be defined as the ongoing 

multifaceted process of organizing and integrating different forms of experiential 

knowledge into an ever increasing awareness. And we can assume as well that the 

psychic process of consciousness upgrading —evolution— can be understood as a 

reflection of the spiritual impulse towards completeness and identification with the 

Absolute (Jung, 1989; Wilber, 2000; Feuerstein, 2011; Mohrhoff, 2008).  

The principal characteristics or attributes of human consciousness are: awareness 

of experience —multi-perception—, creation of meaning —interpretation, digestion, 

navigation—, and integration of psychic contents —comprehension and application of 

experiential knowledge— (Wilber, 2000; Stone, 2008).  

2.3 The self 

In order for human consciousness to perceive itself as a singular entity, embodied in a 

living organism and embedded in a network of relationships, manifesting 

simultaneously a capacity for agency and a sense of responsibility, there should be some 

type of psychic receptacle or structural factor which bears and encompasses the 

process of integrative knowing from where self-consciousness emerges (Wilber, 2000). 

Such receptacle is a ‘self’, as an emergent psychic system of identification, which 

encompasses the complex organization of different types of awareness (intellectual, 

emotional, sensuous, intuitive), providing them with a psychic vehicle and carrier that 

modulates and gives agency to their variety of experiential knowledge within the human 

sphere of existence (Wilber, 1986, p. 80-81; Jung, 1957).  

It is through the agency and assistance of a ‘self’ that any psychic organism 

becomes self-aware and is therefore able to identify every single moment of existence 

as part of his or her personal process of self-realization —psychological development 

and conscious evolution—, producing and accumulating experiential knowledge that 

could be then integrated as comprehensive understanding (Feuerstein, 1997; Edinger, 

1984; Wilber, 2000). According to Jungian psychology, psychic contents are recognized 

and integrated in human consciousness when they make a connection with an ego —a 
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modern version of the ‘self’ that mediates between consciousness and the 

unconscious— becoming then an accepted component of self-knowledge, a process 

known as individuation (Edinger, 1984, p. 17; Jung, 1961). 

Once there is gathered enough self-awareness during the process of psychological 

development in childhood, via a gradual increment in personal experiential knowledge, 

self-consciousness emerges, the ‘ego-self’ of a person becomes more concrete and 

consistent, that is, it starts to acquire personal individuation, and this is perhaps the 

reason why Jung defined consciousness as  “the function or activity which maintains the 

relation of psychic contents to the ego” (Jung, 1957, p. 700).  

Progressively, by means of keeping on integrating experiential knowledge via an 

increasingly more conscious interaction with reality, the ‘ego-self’ becomes able to 

transform into an ‘upgraded’ psychic vehicle of higher qualities of consciousness, even 

to the extent of becoming able to bear the awareness of the essence of consciousness, 

the Witness or Supreme Self according to Yoga tradition; or the Transpersonal Self, 

according to psychosynthesis (Assagioli, 1975; Wilber, 2000; Aurobindo, 2007; 

Mohrhoff, 2008; Feuerstein, 2011).  

 “Now I knew what it was, and knew even more: that man is indispensable 

for the completion of creation; that, in fact, he himself is the second creator 

of the world, who alone has given to the world its objective existence —

without which, unheard, unseen, silently eating, giving birth, dying, heads 

nodding through the millions of years, it would have gone on in the 

profoundest night of non-being down to its unknown end. Human 

consciousness created objective existence and meaning, and man found his 

indispensable place in the great process of being” (Jung, 1961, p. 251-252). 

It appears then, that the ‘self’ of a human being could be fairly described as the unifying 

wakeful presence of self-awareness that emerges from the integration of consciousness 

—a type of organized awareness that is capable of encompassing ever more experiential 

knowledge from other types of human awareness, and that mutates in correspondence 

with ever more intensity and complexity. A psychic intelligent vehicle which has the 

function of orchestrating alternative types of consciousness (not only one but a 

plurality), providing them with the possibility of agency in the psychic domain, and 

ulterior action in the material realm (Wilber, 2000; Edinger, 1984).  

Indeed, according to Ken Wilber (2000), the fact that human beings are complex 

organizations encompassing multiple levels of existence —from cells to complex 

organic systems, and from individual psyche to collective networks— implicates that 
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they already have accessed a variety of types of consciousness that tend to remain in 

existence as relatively autonomous operational systems of awareness, from which 

different prototypes of a ‘self’ have emerged (Wilber, 2000, p. 40).  

This means that qualitative mutations of consciousness have already happened 

within us, and that multiple ‘selves’ have been tried out during the process of biological 

and historical evolution. These types of consciousness and their corresponding psychic 

vehicles are still operative in different levels of complexity, and together constitute the 

reality within which we happen to exist (Feuerstein, 1987; Wilber, 2000). For example, 

when consciousness became identified with the vital body, there appeared a body-self 

that became responsible for our impulses, feelings, and bodily sensations —and who 

remains operative and functioning in a semi-unconscious mode—. When consciousness 

identifies with the mind, an ego-self emerged who became responsible for the 

conceptual, anthropocentric sense of human existence —this is the “I” or conscious 

personality, the ego—. And when consciousness identifies with higher levels of 

existence, a higher self might emerge, a supra-individual vehicle of consciousness who 

would be responsible for more complex relations with reality, and so on (Wilber, 2000, 

p. 40). 

Jean Gebser (1905-1973) understood consciousness precisely as a “wakeful 

presence”, which, enfolded by a stable and consistent psychic dynamic structure — a 

self— enables a particular kind of perception of the world. For Gebser, consciousness 

was an active force, always seeking to acquire newer “dimensions” for comprehending 

existence in a continuous dynamic of integration and navigation, being prone to 

qualitative mutations. For him, an integration of projections of reality must be 

understood not as an expansion in space, but as an intensification of wakefulness, 

favouring more ‘aware’ projections that transcend and include the previous ones 

(Feuerstein, 1987, p. 9-10). 

“A qualitative mutation of consciousness is not a growth in a particular 

direction or an "expansion" or a moving forward (in time), but an 

"intensification" or deepening. This process indicates an unfolding of 

consciousness, an increasingly comprehensive worldview, and the 

acquisition of heretofore unused capacities” (Feuerstein, 1987, p. 12).  

Gebser saw the historical evolution of human beings as an unfolding of consciousness 

rather than a biological evolution. He realized that human beings tend to become 

stranded in a certain adaptive structure of consciousness which is then prone to identify 
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with a type of ‘self’ as a result of the pressures from the actual environment and social 

world. The personality then stabilizes in a specific worldview and values that emerge 

from such structure of consciousness, taking for granted a mode of relating and being in 

the world (Feuerstein, 1987, p. 13-14). 

That is the reason why he prefers to approach the adaptive structures of human 

consciousness
3
 as qualitative mutations that occurred through time, but which are still 

present in the human psyche, activating whole realms of experience that can be 

identified in human history as manifesting totally different worldviews and general 

perceptions of reality. He identified five qualitative mutations of consciousness which 

differ, according to his investigations, in the degree or intensity of awareness, that is, in 

their inclusiveness and capacity to integrate more complexity:   

1. Archaic –It is antecedent to any awareness of time and space and 

prior to magic consciousness, and inhabits a zero-dimensional world. 

It is spiritually embedded in nature.  

2. Magic – It corresponds to deep sleep, does not know of time and 

space, and has its domain in a one-dimensional world. It is 

vegetative, instinctual and vitalistic in nature.  

3. Mythical –It corresponds to dream states, knows time but not space, 

and inhabits a two-dimensional world. It is psychic in nature.  

4. Mental – It corresponds to wakefulness, to life in time and space in a 

three-dimensional world. It is essentially rational in nature.   

5. Integral – It corresponds to aperspectival consciousness, comprising 

a world of four-dimensions. It is essentially spiritual in nature 

(Feuerstein, 1987; Mohrhoff, 2008). 

In his work “The Ever-Present Origin” (1949-1951), Gebser presented multiple 

examples for this classification. But what is important for the present essay is to 

recognize that such qualitative mutations of consciousness are real, that they are present 

and operated with autonomy and agency, reflecting a process of continuous adaptation 

and evolution, as an expression of the self-dynamism of reality. However, because of 

the dominance of rationality and material progress in the modern worldview, the 

                                                 
3
 Gebser called the modalities of consciousness structures. He used the term structure to distinguish it 

from the common reference to stages or levels of consciousness, which for him was not correct, because 

consciousness does not evolve progressively but through mutations. In this paper, it is the self which is a 

psychic dynamic structure, while consciousness is the witnessing process that becomes self-aware 

through the agency of the self, embodied in a living organism and embedded in a network of relationships 

(Feuerstein, 1987; Mohrhoff, 2008). 
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simpler adaptive structures of consciousness have become rather repressed in the 

unconscious. Though still working they are not being comprehended in self-awareness 

(Feuerstein, 1987; Wilber, 2000; Mohrhoff, 2008).  

Gebser sustained, for example, that the mental-rational structure of consciousness 

became well formed by the Renaissance, but that it was in process of qualitative 

mutation from the Mythical structure since the times of the birth of Greek philosophy 

(Mohrhoff, 2008, p. 58). Further, the Integral adaptive structure, though present as 

potential since the origin, has been manifested just in rare occasions through legendary 

figures (mystics and geniuses) from all over the world (Mohrhoff, 2008, p. 72-74). 

Nevertheless, it is important to acknowledge that these adaptive structures of 

consciousness can have almost infinite variability according to the character, 

circumstances, and capacities of development of each singular individual embedded in a 

particular socio-natural environment (Wilber, 2000). 

Gebser (1951) was convinced that modern humanity was ripe for a qualitative 

transformation from the actual structure of mental-rational consciousness, towards a 

trans-rational integral adaptive structure that would render transparent all latent and 

already semi-operative structures and that would have a spiritual nature, integrating the 

three essential dimensions of reality (Feuerstein, 1987; Mohrhoff, 2008). In that sense, 

such integral consciousness, which implicates the development of a more powerful 

psychic vehicle —an upgraded self— can be achieved only through having experienced 

and understood the previous adaptive structures of consciousness that have been already 

attuned —and which are functioning in the psychic realm, though not necessarily in a 

coherent and consistent way. Afterwards, the spiritual work begins, when an integrated 

self, embarks towards the intensification of awareness in the trans-rational and 

supramental realms (Wilber, 2000; Aurobindo, 2007). 

In this case, the work of psychotherapy and other healing techniques —including 

shamanic therapeutic practices and alternative approaches to medicine— as well as 

modern yoga practice, and perhaps even other instances of science, the arts, and still 

relevant contents of traditional religions, might provide elements to revisit and explore 

these adaptive structures of consciousness from the basis of a higher, transrational, 

spiritual understanding (Feuerstein, 1987; Wilber, 2000; Mohrhoff, 2008). 
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3 Spirituality  

3.1 Spirituality and the Unconscious 

Following our previous narrative, spirituality has to be understood as the quality of 

integrative consciousness to include and transcend the pre-rational and rational adaptive 

structures of consciousness, integrating them into a wholesome personality who is 

aware —and responsible— of the framework of reality without separation or 

fragmentation (Wilber, 2000; Panikkar, 1999). In this sense, even though we can 

assume that spirituality has always been present as an immanent potency and impulse in 

human evolution, it is only through the process of integration of experiential knowledge 

that consciousness develops a spiritual nature, and this fact is the key to understand the 

difference between spirituality and religion. 

Historically, spirituality was claimed as a property of religion because it was 

understood rather as the emotional impulse towards transcendence, which is constitutive 

of a human being, a manifestation of the self-dynamism of Sat-Chit-Ananda 

(Aurobindo, 2007). In this context, a religion can be described as any symbolic system 

that provides human consciousness with meanings and rituals to create and maintain a 

connection between the everyday world and a meta-empirical —invisible and non-

rational— framework of reference, often embodied in a social institution (Hanegraaff, 

1999, p. 147). Thus, while any spiritual experience can have a religious expression 

through ritual and symbolic meaning, not all religious expressions are spiritual. As a 

symbolic system regarding a meta-empirical framework of reference, religion can 

include many experiences that are non-rational and unexplainable but not necessarily 

implicating an integrative adaptive structure of consciousness, and therefore cannot be 

properly described as having a spiritual nature (Wilber, 2000). 

 “Real growth generally moves from prerational to rational to trans-rational; 

from subconscious to conscious to superconscious; from preconventional to 

conventional to postconventional; from pre-personal to personal to 

transpersonal; from id to ego to God. But under confusion of the pre/trans 

fallacy, pre is often getting elevated to trans, and a narcissistic immersion is 

taking the place of the demanding process of genuine growth and 

transformation.” (Wilber, 2000, p. 104). 

Indeed, in the ‘pre/trans fallacy’ lies the confusion between pre-rational and trans-

rational experiences, because they cannot properly be approached by rationality and 

have been therefore set all in the same box of non-rationality, nowadays called the 
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unconscious (Wilber, 2000). It was thanks to the investigations on infant and child 

development by Western developmental psychology during the twentieth century, that 

the distinction between pre-rational and trans-rational types of consciousness came to 

light. Prior to that, the mind had been equated to rationality and anything non-rational 

was regarded as higher or superior tending towards transcendence; in other words, it 

was approached as having a spiritual nature (Wilber, 2000, p. 110-111).  

As early as 1933, Jung held that during the times when Westerners lived under the 

mind frame of a collective form of religion, there was no need to dwell in the 

significance of spirituality in itself because the frame of collective religion fulfilled any 

private endeavour towards transcendence with its more general contents. It was only 

during the secular era, when institutional religions became less dominant and their grip 

over individual consciousness became weaker, that individual spirituality —understood 

as transcendental reality that mobilizes the human drive towards upgrading 

consciousness— became an object of psychological inquiry within the wider realm of 

the unconscious (Jung, 1933, p. 232). 

The unconscious has been characterized as the psychic field of everything that in 

principle is non-rational and unknowable in normal terms because even though it could 

be registered ‘directly’ by the physical senses, it cannot be explained or acknowledged 

in rational terms (Jung, 1953, p. 177-192). However, in the same way as consciousness 

manifests in different forms of awareness, the unconscious manifests in different 

modalities of the non-rational: pre-rational (lower unconscious), irrational (middle 

unconscious), and trans-rational (higher unconscious) (Assagioli, 1974, p. 14; Wilber, 

2000).  

If we recall the qualitative mutations of consciousness identified by Jean Gebser 

(1949-1951), we can assume that the modalities previously defined as archaic, magic, 

and mythical are pre-rational and are reflected in the lower unconscious. The mental 

modality is characteristically rational and contrasts with the irrational of the middle 

unconscious; the integrative modality emerges with trans-rational potency opening up 

towards the higher unconscious, which is a more precise definition of the spiritual realm 

(Wilber, 2000; Feuerstein, 1987; Mohrhoff, 2008; Assagioli, 1973; Jung, 1969; Otto, 

1923).  

This division between pre-rational, rational, and trans-rational, is essential to 

understand that there are different forms of the non-rational and therefore not all 

religious expressions are spiritual in nature, because only a few can be considered 
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manifestations from the higher unconscious (Wilber, 2000). Moreover, the lower 

unconscious contains all the repressed material that is represented in the concept of the 

‘shadow’, “under the threshold of consciousness” (Jung, 1959, p.8-10). The middle 

unconscious include all those aspects of our personality that we are still discovering and 

actualizing in adult life, like new talents or interests, as well as weaknesses or 

challenges (Maslow, 1954, p. 22; Assagioli, 1974). The higher unconscious represents 

the higher and more subtle aspects of ourselves, what we can define more precisely as 

our spiritual nature, because it is the aspect of ourselves open to higher realms 

(Assagioli, 1974, p. 3-4; Panikkar, 1999). In that sense, psychology can be defined as 

the science that studies the whole psychic realm, the conscious contents and the 

unconscious, not only the shadow and its challenges, but also spirituality and its 

manifestations (Jung, 1933, p. 232; Assagioli, 1974).  

That is the reason why, for Jung, it was fundamental that we learn to face with 

courage those unconscious contents that manifest in the psyche, and to try to 

acknowledge them, in order to be able to distinguish and accept them for what they are, 

integrating them within the sphere of the conscious self (Jung, 1969). 

 

Figure 1 Psychic structure of the human being, Assagioli, 1974, p. 14. 

In this diagram we can get an idea of the different areas that constitute the human 

psyche. In it, what we call our conscious self or ego is just a narrow part of our totality 

as psychic entities, surrounded all around by the personal unconscious, which is itself 
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permeable to the collective unconscious. As we can see, the discontinuous lines suggest 

that the different areas are not enclosed but rather semi-open to the other areas in a 

dynamic communication, influencing each other like resembling cellular membranes. 

And it is through the natural process of psychological development and a wilful process 

of integration of experiential knowledge that we can expand this core of self-awareness 

which is the ego-self as to become capable of illuminating the whole entity, and 

therefore, become identified with the Transpersonal Self (Assagioli, 1974, p. 123-131). 

Jung was very aware of this, he knew that the ego, as the conscious personality, was 

different from the total personality, the latter being a greater phenomenon —composed 

both by the ego and the unconscious contents. This is why he decided to call such 

totality  the ‘self’ (Jung, 1959, p. 3-5). 

The self, as the total personality from a Jungian perspective, is composed of 

conscious and unconscious contents, and its integration consists in a permanent process 

of exploration, discovery, and comprehension of greater areas of the unconscious 

(Maslow, 1954, p. 22; Jung, 1959, p. 3-5; Assagioli, 1974). 

Nowadays, there are multiple psychological schools that offer individuals the 

opportunity to deal with the lower and middle unconscious through psychotherapy and 

other methodologies that have been developed to treat psychological ailments. For 

example, Jungian psychotherapy focuses on facing the “shadow”, as the psychic 

complex structure composed by all those contents that were rejected during the process 

of growing up, and that have generated shame, fear, anger and other negative emotions 

(Jung, 1959, p. 8-10). It is very important to be aware of this, because if one doesn’t 

deal with the shadow as a priority, it is possible to get confused about the origin and 

qualities of the manifestations from the unconscious. Thus, one could become engaged 

with contents from the lower unconscious believing that they are contents from the 

higher unconscious or vice versa —both are non-rational—, a confusion that can be 

very costly and misleading because once people engage in spiritual practices, such 

activities develop a momentum on their own, creating all kinds of imaginary 

landscapes, superstitions and ideologies, of which we can see disastrous examples all 

the time (Wilber, 2000, p. 110-111). 

3.2 Mysticism and Transformative Spirituality 

Jung defined religion as the activity of a human being trying to make sense of the 

experience of the numinosum, as the spiritual power of the “non-rational”, understood 
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as a “dynamic agency or effect not caused by an arbitrary act of will” which alters and 

might even change the quality of human consciousness by its potency (Jung, 1969, p. 7; 

Otto, 1923, p. 7-11). Assagioli discovered that the best way to understand the 

numinosum was to see it as within and without, defining it with more precision as the 

higher unconscious or superconscious, which connects directly with the transpersonal 

and collective unconscious, the field of the archetypes (Jung, 1953, p. 99-108; 

Assagioli, 118-119).  

When we think about it, it is precisely a characteristic of the spiritual dimension of 

reality —the numinosum as a mysterium tremendum et fascinans— to surpass all our 

thinking and perception, challenging our common sense and making us tremble before 

what we cannot explain (Otto, 1923, p.13-24; Jung, 1969; Wilber, 2000). Thus, any 

activity in which humans engage in order to make sense of the experience of the 

numinosum has necessarily a spiritual nature, being a constitutive part of the human 

being adaptive capacities, which might use the medium of religion as a symbolic system 

to increase its clarity and communicability (Jung, 1969; Assagioli, 1974). 

 “Religion shall mean for us, the feelings, acts, and experiences of 

individual men in their solitude, so far as they apprehend themselves to 

stand in relation to whatever they may consider the divine. And the word 

‘divine’, shall mean for us only such a primal reality as the individual feels 

impelled to respond to solemnly and gravely, and neither by a curse not a 

jest” (James, 1971, p. 226-227). 

Considering this definition of religion by William James, we can assume that he 

understood religion precisely as the activity of spirituality, something very personal and 

private, in the sense that it is up to each person to cultivate a relation with the 

numinosum, even though it is not up to them to initiate such relation or to establish a 

connection. Then, it becomes a question of a small group or community who, by 

creating in agreement a symbolic system —a religion— become able to share their 

similar experiences and integrate their experiential knowledge; but nevertheless, it 

keeps on being essentially a very personal and private matter, and the same can be said 

about consciousness and its possibilities of development because both belong to the 

individual’s inner world (James, 1971).  

In this context, Ken Wilber (2000) sustains that there have always been two very 

important functions performed by any religion —properly understood as a symbolic 

system spiritually inspired— in regards to the mystery of life, the numinosum or higher 

unconscious: 
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1. Translative function. This function refers to interpretation, namely, 

creating meanings for the ‘separate self’, offering myths and 

narratives, rituals and culture, that help the participants of a given 

religion to find purpose and psychological strength to endure the 

challenges of life. In that sense, this translative function does not 

offer transformation of consciousness but consolation and support 

for daily life, stabilizing the intensity of awareness of a person in a 

given stage of psychological development.  

2. Transformative function. In second place, but in more rare 

occasions, and to fewer individuals, religion might serve the function 

of transformation, which aims not to stabilize but to shatter an 

individual self, removing its limits in order to transmute its qualities 

and patterns of behaviour, promoting qualitative mutations of 

consciousness, and in that sense, having a real spiritual function 

(Wilber, 2000, p. 26). 

It is this transformative function of religion which is at the core of the possible 

upgrading of consciousness, because it is through such a function that a person is able to 

explore and reach the trans-rational spheres of existence, developing herself in such a 

way as to become able to attune with higher adaptive structures of consciousness, and 

perhaps even being able to integrate the different aspects of the total personality into a 

wholesome organic unity, something worth seeing and experiencing (Wilber, 2000). 

Historically, such transformative endeavours were cultivated by the mystics in the 

different religious traditions of the world, and today we have the possibility to explore 

many evidences and data from such experiences (James, 1971; Wilber, 1996; Panikkar, 

2005). 

 “personal religious experience has its roots and centre in mystical states of 

consciousness” (James, 1971, p. 241). 

Raimon Panikkar, for example, defines the mystical experience as the ‘Integral 

experience of Reality’, in the sense that it is a trans-rational inclusive experience that 

cares about and opens itself up towards the complexity and multidimensionality of 

‘that’ what is, without denying the sacrality of each one of its components, the 

experience of unicity in multiplicity (Panikkar, 2005, p. 70).  

William James (1907) identified four characteristics of the mystical experience in 

his important work “The Varieties of Religious Experience” which I think it is worth 

remembering: 
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1. Ineffability. The important fact that such experiences are almost 

indescribable, and therefore they must be directly experienced. Thus, 

they are non-transferable. 

2. Noetic quality. Even though there are no proper words to describe 

such states, they appear to contain knowledge for those who 

experienced them. Integration of experiential knowledge occurs in 

these states. 

3. Transiency. These experiences seem to be short-term. This statement 

is descriptive for the majority of people but it is not the whole story, 

because Yoga and other spiritual practices purport a permanent 

adaptation is possible if one follows the instructions of a master 

thoroughly and with love and discipline. 

4. Passivity. This characteristic is very interesting because while 

psychic effort and concentration are required to reach such states 

they also demand surrender and letting go of ego’s control (James, 

1971, p. 242-243). 

Now we can understand how religion gives symbolic form to spirituality in order to 

become collective experiential knowledge of the higher unconscious, but the essential 

thing is the personal cultivation of an intensified awareness of extraordinary experiences 

that will enable the upgrading of consciousness and the constant affirmation of spiritual 

integrity in the world: “transformative authentic spirituality is one of the most precious 

jewels in the entire human tradition— precisely because, like all precious jewels, it is 

incredible rare” (Wilber, 2000, p. 30). 

3.3 Stages of spiritual evolution 

Following Ken Wilber’s understanding, spiritual evolution has five stages: belief, faith, 

direct experience, plateau experience, and permanent adaptation (Wilber, 2000, p. 291-

296).  

From the relative stability of “ordinary” human consciousness —which in general 

terms is already a higher type of consciousness within the framework of nature’s 

multiplicity of awareness— an individual person begins its upgrading process by 

engaging with the translative function of belief, which is the earliest stage of spiritual 

orientation. It is basically the translative form of any religion, offering symbols, images, 

and concepts to the conscious ego-self engaged with them. At the same time, there are 

different transitional types of belief depending on the psychic situation of a person in 

regards to the balance and integration of the lower and middle unconscious. Then, once 
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the right conditions of maturity are present, belief might change into faith (Wilber, 

2000, p. 293).  

While mere belief provides translative meanings, faith can be described as a strong 

intuition that opens up the ego-self to higher dimensions thereby comforting the self in 

the darkness of the non-rational and providing a level of sacred intensity and inner 

strength that holds the openness of heart and mind. Once faith has made the conscious 

self stronger, direct experience emerges, of which there are two kinds, namely peak 

experiences and plateau experiences. Peak experiences correspond to the characteristic 

of transiency described by William James (1971), which are glimpses into the trans-

rational realms. However, through practice and steadfastness it is possible to endure 

plateau experiences, which are consistent and coherent manifestations of transformation 

(Wilber, 2000, p. 294). 

“Whereas belief and faith are by far the most common types of spiritual 

orientation, and while peak experiences are rare but authentic spiritual 

experiences, from this point on —plateau experiences— in spiritual 

unfolding, we usually find only those who are involved in sustained, 

intense, prolonged, profound spiritual practice” (Wilber, 2000, p. 295). 

After cultivating plateau experiences with discipline and dedication the achievement of 

permanent adaptation might happen. Adaptation here means a permanent access to a 

higher realm of existence through the unfoldment of an integrative modality of 

consciousness and the corresponding upgrading of the self system (Wilber, 2000, p. 

296).  

However, it is very important to note that given the complexity of each individual 

case immersed in a multidimensional reality, it may happen that a person achieves —

through practice and dedication— a higher level of spiritual development. 

Simultaneously he or she can be lacking more balanced developments in lower areas of 

consciousness, experiencing what can be called ‘an incomplete or fragmented 

development’, and that is why the focus on integration is so relevant (Wilber, 2000, p. 

296).  

As we saw, peak experiences are part of the process, but in order to reach 

permanent adaptations the previous levels should be crossed consistently and 

coherently, with a healthy level of development. It is at this point that, for example, 

Yoga psychology and psychotherapy are complementary in the process of healing the 

lower spheres of the unconscious. This is also the reason why, it is always appropriate 
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to begin with helpful and fruitful translations of the spiritual developmental process, 

which provide insights and comprehensive meanings that will eventually —through 

critical analysis and self-knowledge— sustain the possible transformative practices and 

achievements (Wilber, 2000). 

3.4 The Role of Yoga in a Secular Society 

Modern Yoga is a metaphysical philosophy of transcendence that is embedded in the 

millenary tradition of thought of the Indian sub-continent linked to a wide range of 

practices belonging to multiple types of knowledge, from scientific and 

phenomenological to religious and transcendental, that embrace the whole reality of the 

human being. Yoga is not a religious system, but it connects with religion via 

spirituality, in the sense that it represents a soteriological process of transformation, 

offering both translative and transformative pathways for the evolution of consciousness 

and the realization of the Self (Jung, 1969; Wilber, 2000; Alter, 2004). 

In this author’s view, one of the positive characteristics of secularity consists in the 

emancipation of the spiritual dimension of the human being from the dominance of 

institutional religion. This endowed contemporary people with opportunities —and the 

responsibility— to learn and choose from a wider range of symbolic interpretations that 

may help them make sense of their present; and then, for those who are ready, to open 

themselves up to transformative practices toward the development of their own 

consciousness.  

It is in this context that Yoga represents, perhaps, one of the greatest exponents of a 

transcultural transformative path, because it provides not only a secular paradigm of 

evolution with a scientific approach —holding the possibility of controlled direct 

experiences—, but it is also sustained by an enormous body of spiritual, philosophical 

and pragmatic knowledge which has been alive for thousands of years (Jung, 1936, p. 

532). 

Yoga is based on direct experience through practice —trial and error—, and not on 

revelation or ideology. In that sense, Yoga is a science. It is epistemological, because it 

is concerned with processes that create and integrate experiential knowledge. It is 

psychological, because it works on thoughts, emotions, intuition, and the whole set of 

human perception. And it is soteriological, because it offers practices that transform the 

whole being into something that might transcend the modern parameters of existence 

(Alter, 2004, p. 18).  
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4 Modern Yoga Praxis 

4.1 Yoga Psychology  

 “The term psychology, in the context of yoga, can be defined as “the 

organization of experience”” (Stone, 2008, p. 66). 

In “the organization of experience” rests the way a human being relates to life and to 

others, as well as the possibility of transforming experience into knowledge through the 

power of consciousness, or just ignoring it and obscuring such a process. Learning to 

organize our experiences consciously is perhaps the most important agency of a human 

being in order to sustain itself healthy and vital, and even to be able to engage in a 

process of transforming the patterns of behaviour that hinder a real achievement of 

quality of life in harmony with nature —and the collective society. These arguments 

have been confirmed by studies in neuroplasticity which verified the fact that through 

the process of learning to focus the mind —the conscious part of the ego-self— 

bringing her to stillness, it is possible to change the brain and the nervous system 

(Siegel, 2012). 

Mircea Eliade (1907-1986), discovered that the role of the subconscious — lower 

and middle unconscious— in our daily life is considerable, because it influences and 

conditions the individual’s native predispositions, actual existence, and future 

‘voluntary’ decisions. A permanent adaptation to higher levels of existence results 

impossible while such psychic latencies have not become integrated into conscious life 

—realizing individuation—, and therefore released from their potential to control the 

mind (Eliade, 1958). 

Patanjali’s Yoga Sutras (approx. 200 BC - 200 AC), one of the most important 

classical texts on Yoga, agrees that it is the domination of the subconscious over human 

life that is the principal cause of suffering and fragmentation, because of the repetitive 

psychological patterns that are uncontrolled and accumulative. The Yoga psychology of 

Patanjali identified the five factors that keep alive the power of these unconscious 

tendencies over the human mind, and therefore, sustain and nourish the wheel of 

suffering (Stone, 2008).  

“What, then, is yoga? The word means literally “yoking”, i.e., the 

disciplining of the instinctual forces of the psyche, which in Sanskrit are 

called kleshas. The yoking aims at controlling these forces that fetter human 

beings to the world” (Jung, 1969, p. 560). 
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The five kleshas
4
 are defined as follows: avidya (not seeing things as they are, 

ignorance), raga (attachment), dvesa (aversion), asmita (the story of I, me, and mine), 

and abhinivesa (the thirst for further existence). Furthermore, there are six poisons 

which are distilled as symptoms of the five kleshas, and that are always threatening the 

harmony of human existence: desire, anger, delusion, greed, envy, and sloth (Stone, 

2008, p. 66). 

The five kleshas work in such a way that from any experience which human beings 

have emanate feelings —a modality of consciousness— which correspond either to 

attachment (raga) or aversion (dvesa). Attachment can be defined as the desire to repeat 

any pleasurable experience, while aversion is the opposite, the desire to avoid any 

uncomfortable experience. And it is an easily proven fact in daily life, that modern 

humans expend great amounts of mental and physical energy pursuing their attachments 

and escaping their aversions. Thus they lack the time and energy to work on freedom, 

healing, and transformation (Stone, 2008, p. 67). 

In this context, according to Jungian psychology, the archetype of  the ‘shadow’ 

represents one of the biggest challenges for the ego-personality, because to be able to 

face and assimilate our ‘shadow’ into consciousness requires considerable psychic and 

moral effort. The ‘shadow’ implicates the dark characteristics of the personality, all 

those personal things that an individual does not want to accept as belonging to him or 

her, and therefore, are kept in the realm of the lower unconscious. Indeed, Jung 

sustained that to be able to face the shadow is the essential condition for any kind of 

self-knowledge (Jung, 1953, p. 177-192). Jung declared that closer examination of the 

shadow reveals that it has predominantly an emotional nature, that is, it has an 

overwhelming quality. For Jung, emotion is not a wilful activity of the individual but 

something that happens to him or her, and in that regard something that the individual 

suffers, and therefore requires enormous courage to be endured (Jung, 1959, p. 8-10). 

“Whenever there is attachment and aversion, there is always the creation of 

a story of self. This is called “asmita”. Asmita, the experience of “I, me and 

mine” comes from a mechanism in the mind called the ahankara, which is 

best translated as the “‘I’-maker”, and can be thought of as a mechanism in 

the mind that creates a story of self that is constructed on top of any 

phenomenon of feeling occurring moment to moment. In yoga psychology, 

                                                 
4
 The term klesha comes from the verbal root klis (Sanskrit), which means “to suffer, torment, or distress” 

(Stone, 2008, p. 66). 
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the “‘I’-maker” is a cause of suffering (klesha), because it is constantly 

filtering our experience in a self-centered way” (Stone, 2008, p. 68). 

We already saw that this self-centered way of organizing experience is a function of the 

‘ego-self’, as the active vehicle of consciousness at the mental level, within whom all 

conscious contents are comprehended and to whom a given set of basic modalities of 

consciousness are available. But, as we saw previously, it is pretty common to stay 

engaged within the loops of a mixture of pre-rational and rational structures of 

consciousness without further increment in intensity of awareness; just because the 

stories of I, me and mine, can be almost infinite in their recurrence and variation, 

conditioning and informing every new experience into the same set of stories attached 

to an ‘ego’, in a dynamic of permanent identification (Wilber, 1986; Stone, 2008, p. 68).  

The self-identification of human consciousness with a continuous flow of personal 

stories and events that consolidates a personality —an ego-self with certain character 

and patterns of behaviour— becomes strengthened and preserved by Abhinivesa. This 

klesha, more than the fear of death, consists in the fear of the actual “I” (self-

identification) to disappear, or rather, the attachment of the dominant psychic structure 

of the ‘self’ to its own stability and protagonism. The eternal fear of letting go of the 

story of “me” into which so much psychological weight has been invested during social 

and personal life —especially in a society embedded in social media— promotes a 

clinging to the identification with the same set of personal stories and produces the 

illusion of permanence. An illusion that emerges from Avidya (ignorance), the inability 

to see things as they are (Stone, 2008, p. 70). 

Therefore, Yoga provides us with a sound and effective psychological 

understanding of the main obstacles that hinder the evolution of consciousness, the five 

kleshas which feed and sustain the wheel of suffering and the self-identification with the 

subject of suffering. Thus, there is an agreement with Ken Wilber’s suggestion, that it is 

intelligent to engage with a fruitful translative spirituality while trying to understand 

intellectually and emotionally the personal process of suffering and maturity, before 

embarking into the quest for transformation (Wilber, 2000). 

4.2 Yoga Practice 

Yoga proposes a complex and gradual transformation of the quality and capacities of 

human consciousness and thereby an upgrading of the psychic structure who is the 

vehicle of consciousness —the human self. This is meant to happen through an 
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enhancement of the body’s potential to endure greater flows of energy and by 

developing a progressive intensification of awareness (Feuerstein, 1997, p. 110).  

For the sake of simplicity, the praxis of Yoga can be regarded as being based primarily 

on two holistic pathways of inner work —which include knowledge, skills, attitudes, 

values, and behaviours—: 

1. Abhyasa (firm endeavour) consists in the repeated, consistent, and 

gradual improvement in the performance of different 

multidimensional techniques which aim at bringing psychophysical 

balance, wellbeing, strength of character, endurance, steadfastness, 

and a peaceful mindset in all situations —equanimity—.  

2. Vairagya (detachment) consists in the progressive detachment and 

letting go of negative behaviours and cravings of all kinds, which 

creates a conscious distance between the witness capacity of 

consciousness and the experience itself. It is thanks to such a 

psychological distance that self-awareness is able to harvest 

experiential knowledge and understanding working for emancipating 

the self from the kleshas, and integrating consciously the contents of 

the shadow. At the same time, it implicates a conscious surrender of 

the ego’s self-importance by opening up spiritually with a receptive 

attitude in regards to higher levels of existence, thus cultivating a 

personal relation with the higher unconscious (Feuerstein, 1997, p. 

114). 

In order to understand the systematic way in which the process of upgrading 

consciousness occurs through Yoga praxis, let us explore these two complementary 

pathways of inner work (Abhyasa and Vairagya) and their influence over the whole 

being. Not forgetting that both pathways go hand in hand together in the creation and 

intensification of awareness. They sustain each other in a similar way as two feet are 

necessary for walking.  

“Naturally, both aspects of spiritual life requires the same amount of 

attention from the sadhaka, yogin or mystic. Unless he realizes that abhyasa 

and vairāgya complement each other, he is likely to fall prey to either 

‘mystical’ revelling and hallucinatory visions (when his renunciation is not 

supported by the purifying effect of concentration) or to the magical powers 

(siddhis) gained by his practice of concentration, but not neutralised by 

vairagya. In both cases the fruits of his ‘spiritual’ efforts fall on unprepared 

ground and produce abnormal ego disintegration in the one instance and 

pathological egocentrism and arrogance in the other” (Feuerstein, 1997, p. 

115). 
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4.3 Abhyasa (firm endeavour)  

It is through application that anything we want to accomplish becomes a reality. There 

is no other way to transform ourselves than by working on it consciously and willingly, 

engaging in a multidimensional praxis that comprehends the different aspects of 

ourselves. What is special about Yoga from an integral perspective includes the fact that 

a great part of the practices suggested are things that are meant to be done while living a 

normal life. By participating actively in our families, communities, environments, and 

the world at large, working for surpassing —filtering through active awareness— all 

those obstacles, physical, mental, spiritual, and social, that hinder the process of 

integration of experiential knowledge (Stone, 2008, p. 39).  

From the transcultural perspective intended in this paper, the practice of Yoga has 

been designed to purify and render transparent, that is, very clear and distinct, the 

different adaptive structures of consciousness that are actually living within the 

practitioner, in the body, the psyche and the spiritual realms.  

 “Two thousand years ago, Patanjali wrote in the Yoga Sutra that the key to success 

in yoga was to practice regularly without interruption over a long period of time. This 

sounds like the perfect formula to create deep new behavioural grooves that take 

advantage of neuroplasticity: Regular repetition of a variety of yoga practices will 

increase the number of connections among neurons and may even cause new neurons to 

be recruited for the task. The brain, scientists have realized, is plastic, meaning it is 

capable of change. Brain cells called neurons form new connections among themselves 

and the more you do something, the stronger these neural links become” (McCall, 2013, 

p. 2). 

The framework of Yoga organised by Patanjali involves the simultaneous 

engagement with eight different dimensions of practice (Ashtanga) (Stone, 2008, p. 40; 

Feuerstein, 1989; White, 2014) which are Yamas, Niyamas, Asana, Pranayama, 

Pratyahara, Dharana, Dhyana, Samadhi. 

1. Yamas (external restraints): This set of relational practices 

comprehend the ethical dimension of yoga and aims at the 

purification and clarification of human relationships, including the 

personal relationships with all creatures and objects in the world.  

2. Niyamas (Inner restraints): personal principles governing the 

cultivation of insight and self-control, which are conditions for inner 

freedom and independence.  
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3. Asana (posture): This practice consists in the cultivation of profound 

physical and psychological steadiness and strength in mind, breath, 

and body, through series of postures designed to fit different 

constitutions of practitioners. Different postures that correspond to 

different psychophysical constitutions and temporal situations can be 

provided by someone already trained and developed in the path. This 

type of routine renders the psychomotor, emotional, and intellectual 

processes of our totality to an astonishing degree of balance, 

strength, and impeccability (Stone, 2008; Feuerstein, 2011). 

4. Pranayama (energetic enhancement through breath regulation): this 

discipline consists in the sustained observation, accumulation and 

integration of experiential knowledge regarding all aspects of 

breathing and its effects in the body-mind-spirit complex, bringing 

about a natural refinement of every system within the human 

organism and the mind. In this way, the flows of energy and 

information are purified and enhanced from the cellular level to 

organs, and from the organic systems towards the spiritual level 

(Alter, 2004, p. 67). 

5. Pratyahara (withdrawing of the senses): a gradually discernment of 

the potential of awareness to detach from the physical senses in 

order to focus all the energy in the exploration of inner space. It 

requires an already well balanced mind-body connection in order for 

the organism to function optimally while awareness dives into the 

trans-rational realms of existence (Wilber, 2000; Stone, 2008; 

Feuerstein, 2011). 

6. Dharana (concentration): this practice consists in the locking and 

intensification of awareness on a single object (such as any sound, 

the breathing flow, any sensation in the body, or an imaginary entity 

or symbol) until the field of awareness becomes singular and 

focused.  

7. Dhyana (meditation): concentration deepens to the point where 

subject and object dissolve into each other, then serenity emerges. 

Here begins the plateau experience of the trans-rational realms, 

where there is no mind as we know it, only pure awareness in the 

vastness of multidimensional existence (Wilber, 2000). 

8. Samadhi (absorption): This is the goal of Yoga and the fruit of 

meditation, the experience of pure consciousness as the Absolute 

(Sat-Chit-Ananda), where there is no subject-object duality 

(Nondual reality) and finally the individual self identifies with the 

transpersonal Self. It appears that this state implicates the end of all 

suffering —at least as we know it (Feuerstein, 1989; Wilber, 2000; 

Aurobindo, 2007; Stone, 2008; White, 2014). 

The dimensions of practice can have further dispositions. In the branch of Yamas there 

are five principal dispositions:  
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1. Ahimsa (not harming, nonviolence): The practice of consciously and 

constantly avoiding harming other creatures, which step by step 

develop in us a compassion towards all kinds of suffering and a 

commitment of responsibility on our own participation in the 

causation of it. 

2. Satya (honesty, truthfulness): The practice of being truthful in all 

aspects of our lives, to be honest with ourselves and with others. It 

also implicates the practice of loving the truth even if it might hurt 

sometimes, a fact that can be contradictory with the nonviolence 

practice. how can this contradiction be resolved? by becoming aware 

of the particular situation of each individual, finding ways of telling 

the truth that can be tolerated and assimilated by each person 

according to his or her own process of development. 

3. Asteya (Not taking what is not freely given, not stealing): This is a 

practice of humbleness and purification that releases the mind from 

material desires while strengthening a feeling of respect before all 

that exists. 

4. Brahmacharya (wise use of energy, including sexual energy): the 

practice of becoming aware of the various flows of energy and 

information within the body-mind-spirit complex, developing 

strategies for impeccability, for a caring responsibility in regards of 

personal energy. 

5. Aparigraha (not being acquisitive, not accumulating what is not 

essential): the practice of preserving the balance and economy of 

nature in all our behaviours, taking only what is necessary, perhaps 

the best cure to aggressive capitalism (Feuerstein, 1989; White, 

2014). 

There are also five principal dispositions in the branch of Niyamas: 

1. Saucha (purification): Consists in the daily practice of cleaning the 

body-mind system of impurities and contamination. And to approach 

purification as a kind of worship, something that involves the sacred. 

2. Santosa (contentment): the practice of being satisfied with things as 

they are, understanding that the present moment is perfect in itself. 

3. Tapas (discipline, firm intent): this practice involves the attention to 

active patience and firm endeavour, to keep the pace of practice with 

control and discipline. It also refers to the inner fire that increases by 

being loyal to the purpose of transformation. 

4. Svadhyaya (self-study, contemplation): This practice implicates not 

only a practice of self-observation and investigation of who we are, 

but also the dedication of part of our to-day to the study of the 

legacy of wisdom available to the practitioner. 
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5. Isvara-pranidhana (devotion, dedication to the ideal of pure 

awareness): This practice consists in the remembrance of the 

personal idea of the divine as an essential component of human life, 

it means to persevere in the awareness of the spiritual dimension of 

our lives and its significance. 

The eight limbs of Raja Yoga, Ashtanga, are a comprehensive framework waved in the 

accumulation and integration of an ocean of experiential knowledge by many 

practitioners throughout thousands of years.  The combination and integration of 

Ashtanga in daily life as a practice of transformation would upgrade consciousness 

capacities towards a deeper comprehension of reality. 

4.4 Vairagya (detachment) 

 “Yoga culminates in the eradication of spiritual ignorance (avidya) —the 

root cause of misidentification with, and attachment to worldly (and 

otherworldly!) existence” (Alter, 2004, p. 44). 

In order for human consciousness and its psychic vehicle —the self— to embark into 

the process of qualitative transformation, the actual self must be ready to face a 

continuous process of detachment and letting go. Not only let go of the grooves of 

suffering but also to let go of the comfort and stability that has been built up by means 

of becoming consolidated in a given level of self-identification which formed the 

identity of an individual self with a personal history.  

“Vairagya is defined as “the controlled consciousness of one who is without 

craving for sense objects”. It is the development of a form of “witness 

consciousness” (anupaśyah), or objective inner state, from which viveka or 

discrimination can arise. It is this practice of dispassionate awareness, or 

witness consciousness, combined with the discriminatory capacity of the 

mind, that Patañjali defines as “the means to liberation.” (Odorisio, 2015, p. 

721). 

Such detachment might be dramatic, and this is one of the reasons why suffering may 

be necessary, in order to provide a concrete motivation for change by saturating the 

‘ego-self’ with pain and pushing its limits. However, the same could happen with love 

or any other strong emotion that can bring awareness to higher degrees of intensity and 

therefore brake the stability of identification (Wilber, 2000).  

Nevertheless, Vairagya is more than just letting go of something that is no longer 

necessary, because it implicates a certain amount of experiential knowledge already 

present in the human being about the nature of consciousness itself which allows the 

witness capacity to emerge as an objective awareness, in a psychic distance from the 
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subject involved. The witness capacity enables a space of non-identification between the 

self and all of his or her deeds and apprehensions in a given universe of experience. 

This inner distance of non-identification —which is a quantum of pure awareness— 

involves an ever present opportunity for self-examination and evaluation of thoughts 

and feelings, sensations and intuitions, learning to know them and understand their 

position and influence within the psyche. The Bhagavad Gita says that to be able to act 

without attachment to the fruits of action makes a person free from the bounds of Karma 

(Van Buitenen, 1981; Feuerstein, 1997; Aurobindo, 2007; Stone, 2008). Therefore 

Vairagya, complemented by Abhyasa, would purify the functions and adaptive 

structures of consciousness within the human being, enabling a qualified knowing 

together to grow towards the enterprise of self-discovery and self-actualization. 

4.5 The Yoga Experience of Higher Consciousness 

 “Almost all traditions of Indian thought calmly accept that a higher form of 

consciousness exists and is peculiar to the yogin and to him alone, including 

those most intransigent about conceptual rigour and logical formalism” 

(Torella, 2011, p. 97). 

When we try to inquire about the nature of the Yoga experience of higher consciousness 

—as an incursion into the trans-rational realms of existence—, its conditions of 

manifestation, as well as its requirements, the first thing that comes to mind is how 

difficult is it to grasp and comprehend what is happening, because it challenges the 

habitual rational and logical way of thinking and understanding of worldly life, at least 

in the secular Western society. We need to neutralize our preconceptions and open our 

minds to what the different writings and researchers have explored before us, as well as 

to what committed practitioners have to say, looking for the phenomenon of our study 

to present itself through reading attentively and listening with our whole senses. 

From a Yoga perspective there are four main modes or states of consciousness 

possible for humans to experience: the waking state of everyday life where the majority 

of our “real” life happens; the dream state where different psychophysical contents and 

subconscious latencies manifest and are digested; the deep sleep state where there is 

“nothing” to be conscious about, but our mind and body get a deep rest; and the supra-

conscious state where our mind stop working as it is used to and instead a clarity and 

transparency of perception appears (Feuerstein, 1997, p. 11; Torella, 2011; Aurobindo, 

2007). It is this state of supra-consciousness the one that characterizes the Yoga 
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experience of “enstasis”
5
 and the spiritual awakening towards which the different yoga 

practices direct their endeavour, aiming to acquire direct experiential knowledge of the 

reality beyond the phenomenal world (Feuerstein, 1997). 

In the second aphorism of the Yoga Sutras (Feuerstein, 1989), Patanjali defines 

Yoga as “the restriction of the fluctuations of consciousness”, confirming in a single 

sentence the psychological facts that consciousness is always changing and that it is 

possible to surpass such unstable situation (Feuerstein, 1989, p. 26). This “restriction”, 

which can also be translated as suspension, stillness, or quietness, is developed through 

Vairagya combined with Abyhasa, transcending the fluctuations in practice and 

including ever more complexity in understanding. Yoga as “the restriction of the 

fluctuations of consciousness” implicates a long process of cleansing and reorganisation 

of mental patterns and tendencies, a purification of emotions and psychic latencies, as 

well as the preparation of a body capable of sustaining such stillness for a prolonged 

period of time without strain or fatigue (Torella, 2011).  

In this sense, Yoga praxis can be seen as one of the most prestigious examples of 

the so called ‘therapeutic paradigm’ long before psychology, psychiatry, 

psychoanalysis, and psychotherapy: 

“The liberation process is none other than a process of ‘healing’ from the 

sickness of phenomenal existence, articulated in four stages: 1) awareness of 

the sickness; 2) of the causes of the sickness; 3) of the status of health; 4) of 

the means of achieving it” (Torella, 2011, p. 95). 

However, it is essential to notice that there is a big difference between Yoga and 

psychotherapy, because psychotherapy’s purpose consists in restoring the psychic life of 

a person, actualising and integrating some partial distorted aspects into the conscious 

personality, and therefore bringing an individual to “normal” life, making him or her 

emotionally mature in order to deal with their social relationships, and healing thus a 

patient from his or her psychological maladies. In other words, the function of 

psychotherapy consists in the balancing and alignment of the pre-rational and rational 

adaptive structures of consciousness. On the other hand, Yoga demands a healthy and 

sound individual in order to begin his or her process of transformation, what I am 

calling the integration of the total personality, the development of a trans-rational and 

                                                 
5 Mircea Eliade contrasts enstasis, which is inward, it means “standing within”; with ecstasy, ecstasis or 

extasis, “standing outside of oneself”. “Yoga is not a technique of ecstasy; on the contrary, it attempts to 

realize absolute concentration in order to attain enstasis” (Eliade 1958, p. 361).  
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transpersonal “Self” (Wilber, 2000; Stone, 2008).  

In this sense, it is after completing psychotherapy successfully that a self-actualised 

person could be ready to engage effectively towards yogic development. And this 

should be the right process before a permanent adaptation to the trans-rational realms of 

consciousness can be consistently achieved (Feuerstein, 1997, p. 16). 

According to Mircea Eliade (1953), yogic methodology presupposes an 

experimental knowledge of all the “states” —fluctuations— that agitate a normal, 

secular, unilluminated “consciousness”; “states” which are empirically limitless in 

number and always changing, but which can be organized into three main categories, 

following Patanjali’s work: 

1. “Errors and illusions (dreams, hallucinations; errors in perception, 

confusions, etc). 

2. The sum total of psychological experiences (everything felt, 

perceived, or thought by the non-adept, by him who does not 

practice Yoga). 

3. The parapsychological experiences brought on by the yogic 

techniques and, of course, accessible only to adepts. 

The purpose of Patanjali’s Yoga, then, is to abolish the first two categories of 

experiences and to replace them by a “experience” that is enstatic, supra-sensory, and 

extrarational” (Eliade, 1953, p. 36). 

Nevertheless, I do not agree with Eliade’s statement that the aim of yoga consists in 

abolishing the first two categories of experiences and to just cultivate the supra-sensory 

realm, because it implicates a total separation from the world, ending the human 

existence as a social being. From my perspective, a more wholesome aim of yoga 

should be, rather, to develop the integrative type of consciousness in order to be able to 

experience everything —transcending and including the rational and pre-rational types 

of consciousness— but from a new stage, which will be deeper and higher (an integral 

development), and therefore will allow us to participate in the world without falling into 

the traps of suffering and ignorance (Wilber, 2000, p. 18-19). The Yoga Sutras of 

Patanjali have preserved an amazing organisation of experiential knowledge that has 

universal and transcultural implications. It acknowledges and comprehends the 

multidimensionality of the human being —the moral, the ethical, the interpersonal, the 

physiological, the esoteric, and the meditative aspects— within the unfathomable 

wholeness of reality (Stone, 2008, p. 46).  
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5 Qualitative Research 

5.1 Phenomenological approach     

 “Experiences and life-worlds do have forms and meanings that provide the 

nuts and bolts of our everyday lives” (Bents & Rehorick, 2009, p. 7). 

Phenomenology studies the living world, the realm of living experiences which is the 

soil of any possible form of experiential knowledge and therefore of any science. This 

living world involves all forms of awareness and exists and co-exists as a multiplicity of 

events that connect and dynamize all processes of life. However, it is impossible to 

comprehend the almost infinite amount of information that emerge from the living 

world at every moment, it surpasses the human capacities of awareness. We can at least 

try to learn from our own personal experiences of life and also learn from others, by 

listening to their own experiences, enabling us to recognize this living world and 

understand who we are (Abram, 1996, p. 41).  

Phenomenology attempts precisely to recover those very experiences that nourish 

our behaviours and emotional states —of which our awareness is often partial or 

biased— and integrate them into self-consciousness, becoming therefore experiential 

knowledge. Moreover, there is no other way to explore the multiple and varied 

manifestations from the unconscious —the lower, middle and higher— than through 

listening to the descriptions of such manifestations from the living persons who have 

experienced them in their own lives. Our lived experiences necessarily precede any 

construction of meaning but are at the same time the evidence of the personal process of 

individuation —which implicates a constant struggle with unconscious tendencies and 

contents (Abram, 1996, p. 34).  

“Our spontaneous experience of the world, charged with subjective, 

emotional, and intuitive content remains the vital and dark ground of all our 

objectivity” (Abram, 1996, p. 34). 

From the perspective of this paper, phenomenology constitutes a powerful tool to 

explore the different forms in which qualitative mutations of consciousness —

transformation and evolution— are happening in the living world of particular people 

sharing similar cultural and environmental conditions. Phenomenology provides a 

dynamic framework to study how different particular experiences correlate in more 

consistent patterns of behaviour and meaning, generating social reality and 

psychological objectivity (Jung, 1969). Furthermore, these social patterns can become 
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collective understanding through the phenomenological process of integration of 

meaningful experiences within a society or community of people (Abram, 1996, p. 37). 

From a psychological perspective, Jung sustained that his own investigations were 

phenomenological because they were concerned with facts (occurrences, events, 

experiences). For him, the psyche was real, and people’s ideas about what they are 

experiencing are psychological facts, considering that an idea is subjective while only 

one person has it, but it might become objective when it is shared by a community of 

people (Jung, 1969, p. 6). 

“The striving for objectivity is thus understood, phenomenologically, as a 

striving to achieve greater consensus, greater agreement or consonance 

among a plurality of subjects, the achievement of greater intersubjectivity” 

(Abram, 1996, p. 38). 

In this sense, phenomenology works by paying attention to the description of subjective 

experiences of each participant, getting to know their texture and tempo, without 

explaining or justifying them in any way, but just aiming to recognize their modes of 

appearance and patterns of manifestation within the dynamic field of intersubjectivity 

and pluri-experience which is our common life-world (Abram, 1996, p. 35-37; Bents & 

Rehorick, 2009, p. 10-11). 

Once we have recognized the patterns of manifestation of subjective experiences, 

some of which will be more complex than others, we can attempt to acknowledge how 

different patterns of manifestation correlate in more general human ways of experience, 

thus gaining objectivity within intersubjectivity (Bents & Rehorick, 2009, p. 10). 

5.2 Objective 

The goal of this qualitative research is to explore some direct experiences of yoga 

practice in present time Reykjavík (Iceland) and to find correlations with the theoretical 

understanding developed in the previous dissertation about the possible evolution of 

human consciousness. This evolution was understood as the upgrading of human 

consciousness to adapt to reality in more harmonious ways, creating a wholesome and 

integral lifestyle that reflects an experiential knowledge gained through the engagement 

with modern yoga practices. 

Modern Yoga approaches the question of human evolution as the process of 

developing a higher type of consciousness by means of spiritual practices (meditation) 

(Aurobindo, 2007; Feuerstein, 2011). 
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The process of looking at direct experiences consists in listening and considering 

the personal journey of integrating experiential knowledge of each one of the 

participants through practicing their particular way of modern yoga, without imposing 

any preferential or judgemental attitude towards the experiences described. What is 

expected to result from the journey of phenomenology are “descriptions of essential 

structures of experience (following Husserl) and/or rich descriptions of life-worlds 

(following Schutz)” (Bents & Rehorick, 2009, p. 6). 

Thus, the purpose of this phenomenological research is to discover objective 

psychological evidence regarding the effects of modern Yoga in the life-world of real 

people in contemporary Reykjavík, Iceland. 

5.3 Research Question 

The research question of this qualitative research is: 

In which possible ways is modern Yoga perceived to contribute in the 

process of upgrading human consciousness, and how can modern 

psychology help us to understand such a process? 

5.4 Methodology 

The methodological approach of this qualitative research is phenomenological because 

it is concerned first and foremost with particular life experiences of real people in their 

actuality, being aware that the only way to access such experiences is by listening to the 

description that the research participants are able to provide by remembering these 

experiences and their impact on their lives. In this way, by collecting the perspective of 

individuals regarding their own experiences, I am trusting in the personal knowledge 

and subjective reflections of the participants of this research, trying to break through my 

own assumptions by enriching my understanding with other people’s personal 

understanding (Bents & Rehorick, 2009, p. 6).  

The phenomenological research method used to collect the description of the life 

experiences of the participants was based on a semi-structured in-depth interviews that I 

made during the month of October of 2018 in the city of Reykjavík. The interviews 

were held with four men and four women who were selected deliberately because of 

their level of engagement with modern Yoga —measured in years of practice and 

commitment— looking for living examples of the “Yoga experience of consciousness 

evolution” in contemporary Reykjavík’s society. I also made with each one of the 

participants an informal consent agreement (with a shake of hands and looking into each 
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other’s eyes) about the confidentiality of their names and the objective of my research, 

and they were satisfied with me audio-recording the interviews. 

The interviews were realized in different places and dates selected by the 

participants, and I was looking for their comfort and wellbeing as a means to secure the 

best possible atmosphere of trust and relaxation, and because of that, our conversations 

were fluid, honest, and very fruitful. The talking was made principally in English, even 

though sometimes we used Icelandic as a way to be more familiar and friendly. 

I will provide just a few aspects of their persona, like gender, profession, and years 

of yoga practice, as an indication of their diversity and plural identities. I will though 

change their names in order to preserve their confidentiality, new names will be 

following the corresponding answers and reflections.  

The framework that I designed for the semi-structured in-depth interviews consists 

in the following leading questions: 

1. Can you give us a little bit of background: how old are you, what do 

you do for a living, how long have you been engaged with Yoga? 

2. In your own words, what is Yoga for you? 

3. How do you put in practice Yoga in daily life? 

4. Have you noticed any type of development-progress-improvement in 

your life by your engagement with Yoga? 

5. Do you think your engagement with Yoga (ideas and practices) 

contributes to your realization as a human being? In which ways? 

6. Have you had any experiences of higher level of consciousness —

peak experiences— (how was that process: before-during-

afterwards)? What can you tell us about such experiences? 

7. How do you understand spirituality? How do you live your 

spirituality in daily life?  

8. Are you in search for the “Self”? what does it mean to you? 

9. How do you understand the concept of Integration? Is it important 

for you? 

10. Do you see any connections between Yoga, integration, and the 

search for the “Self”? 

11. Anything that you would like to add? 
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5.5 The Participants 

All of the participants are adults (over 30 years of age) from European background, 

which means they were born and raised in a cultural milieu embedded in secular, liberal 

and rational values and a modern worldview. All of them I have got to know by living 

in Iceland. Some I have met studying at the University of Iceland, others in different 

yoga classes, others by working downtown Reykjavík, and just one was recommended 

by another person. All of them are yoga practitioners through different approaches 

reflecting the multidimensionality of modern Yoga as a transcultural tradition of 

knowledge. At the same time, all of them share a common attitude of honest work for 

improving themselves, and a disposition to reflection and critical thinking, especially in 

regards of themselves as a ‘work in progress’. 

Each one of the participants in their own way manifested a feeling of awe before 

the vastness and complexity of Yoga, while being aware that Yoga as a lively and 

ancient tradition has also been transformed through many translations and adaptations to 

new and different multicultural contexts. It was a real pleasure to witness their 

confidence, self-knowledge, and gentleness in their manner of speaking and relating 

with me. I am grateful to all of them for the opportunity that they offered me to collect 

their understanding and experiences. 

5.6 Findings 

In order to make justice to the contribution of each one of the participants, I have 

decided to present the findings for each category of the research as composed by a 

selection of the relevant descriptions made by each participant regarding a particular 

area of exploration. Then, after presenting selected pieces of their personal narratives I 

will attempt a phenomenological synthesis by identifying intersubjective correlations of 

experience that will inform experiential knowledge of a collective life-world. 

Therefore, I divided the research analysis in the following areas of exploration: 1. 

Background —personal situation in the world—; 2. Yoga praxis; 3. Experiences of 

higher consciousness; and 4. Connections between Spirituality, Yoga, and Integration. 

5.7 Background  

This area of exploration consists on placing the person in his or her particular 

circumstances of life, the worldly conditioning that determines to a great extent the 

modes in which consciousness manifests and develops, as well as the quality and 
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consistency of their own individuation, the psychic structure that constitutes their ego-

self. Another aspect of their background refers to the actual circumstances in their lives 

that provided them with the motivation to begin their process of engagement with yoga 

practices in a consistent and serious way. 

Therefore, the participants’ backgrounds are the following:  

Sara. Female, 54 years old. Profession: actor, director, writer, and teacher. She has 

been practicing yoga for 40 years. Sara came to yoga very naturally because her father 

was a spiritually inclined and interested person. She shared with me how her father 

initiated her and her siblings into meditation and the awareness of the spiritual 

dimension of life, principally from the perspective of the Lutheran Christian tradition 

which constitutes the National Church in Iceland; but also, beyond that, into wider 

esoteric ideas. She recognizes that always has been a very active person and that to sit 

still to meditate wasn’t her thing, but she preferred to meditate through movement, like 

dancing, acting, or riding horses. In that sense, the physical yoga postures had helped 

her to get psychophysical balance for active life. Nevertheless, a deeper dimension of 

Yoga opened to her when she experienced a profound psychological crisis: “But, ten 

years ago I met a Yoga master, all of a sudden, and sometimes you know, it is said, 

“when the student is ready the master appears”. I was in a place in my life, I was going 

through a divorce, so I was completely in despair, in a huge crisis, and everything that 

my mind was trying to do, to save my marriage or whatever, nothing of it worked, so I 

had to sort of give up and in the middle of that giving up, the master appeared. For me 

the crisis was like a phoenix journey, you go into the fire and you go, in many ways you 

transform, because all the feathers get burned away, and only the essence of you is left. 

So that was the transformative power of the crisis, going through the grief, but at the 

same time, to have a master by my side, and being able to hold on him, I was able to go 

through the crisis in a very deep way and with my heart open. Because otherwise, I 

think if he hadn’t been in my life at the time, I would have tried to escape the 

transformation”. 

Maria. Female, 34 years old. Profession: she studied teaching but has been 

assisting people with disabilities for the last 14 years. For the past 4 years she has also 

been teaching yoga. She has practiced yoga for 6 years. Maria remembers that she was 

always searching for something deeper, so she went often to Sunday school (in the 

National Church) when she was younger, looking within the tradition some deeper 

meaning of life but she couldn’t find it there. She tried yoga when she was 20 years old 
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but didn’t feel anything special, and she thinks that it was because her mind was too 

disorganized due to a lot of difficulties that she experienced when she was growing up. 

But when she was pregnant at the age of 27, she felt ready to try yoga again: “so I did 

the pregnancy yoga and I felt that I needed to do something to stop the lineage of dis-

function within my family. I didn’t want to put it on my son all these patterns of 

communication. I just knew that I needed to transform something in me so my son 

would not have to take this package on”. 

Eva. Female, 40 years old. Profession: artist, and yoga teacher. She has practiced 

yoga for 20 years. Eva stills remembers her first existential anguish when she was 9 

years old, she was suddenly afraid of her mother dying, and she recognizes such 

anguish as the beginning of the search for something more permanent or real than the 

worldly life. Then, when she was growing up she became wildier and unsettled, she 

went to drama school but was unsatisfied with her lifestyle of having everything on the 

outside, but a deep void in the inside: “I reached a big level of suffering… I think that 

that happens for a lot of people, there is so much suffering… you saturate… and some 

people are really suffering, like really… and I just wanted to get out of suffering… I 

think, whatever happened to me, is too much indulgence, I was enjoying everything, but 

I always have this ascetic in me, like this discipline in me. And I realized that I didn’t 

want to do anything with acting, it was so much egocentric… I just completely felt from 

love to that and reach rock bottom, which was a good place to be… I isolated myself… 

a point of no return”.  

Salome. Female, 30 years old. Profession: hotel manager and yoga teacher. She has 

practiced yoga for 6 Years. Salome considers herself as a very black and white person, 

when she heard about yoga she wasn’t convinced about it, for her there were a lot of 

things she didn’t like about it, like the strict lifestyle, and the rules for eating and 

drinking, and so on. But once, after being traveling for very long time and going around 

without a fixed home, always on the move, she felt very tired and needed a time for 

herself, so she gave Yoga a try and her life changed: “I needed to be alone, this need of 

“me” time, and also I couldn’t move my neck, it was very strange, I come from a sport’s 

background so to not being able to move, it was hard. I think I was very lucky because I 

went to a studio where I could feel at home from day one. I felt like a student, and we 

practiced seriously. I was very lucky, so I dove in what I feel is yoga, I felt right, and I 

gave myself completely to this path”. 
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Patrik. Male, 40 years old. Profession: musician, music teacher, instrumentalist, 

and singer. In the year 2000 began to practice yoga in a disciplined and structured way. 

Patrik feels that he has always been a spiritual seeker because since young age he was 

always interested and curious about life and what is it about, he studied a lot, 

philosophy, literature, and other sources of knowledge. He remembers Herman Hesse as 

a very important reference and someone who opened the Eastern philosophies to him. 

By then he realized that he needed to do something more practical if he wanted to 

experience something real: “I always felt that inner call, that there is more to life than 

the tangible experience of life, there is more to life than life and death, existence is more 

than that. We are much more than that! Yoga was the answer, Since then I have felt that 

my practice of yoga has expanded my awareness and consciousness at many different 

levels… my mental understanding of existence is more wider, I can comprehend 

existence as an eternal journey where we can feel existence in multiple reincarnations, 

in different bodies. Also to be more at peace, satisfied with my earthly existence, this 

life is not the whole of who I am”. 

Axel. Male, 38 years old. Profession: operational manager of finances, and 

counsellor at the National Church. He has practiced yoga since 2002. Axel says that 

since he remembers he has always had spiritual thirst, he believed in something higher. 

As many Icelanders he grew up within the tradition of the Lutheran Christian Church, 

getting involved in many activities and volunteering for the greater good, but he became 

disappointed because of different incongruencies within the Church. At the same time 

he was a shy person and was dealing with depression, so he was in existential pain and 

didn’t know what to do with his life: “I  have always had faith, but after having 

experienced many things and many deceptions I missed my faith. But I have always 

been curious, so I went to explore what other religions where doing, Buddhism for 

example, meditation, what is this?… and this brought me to explore yoga, and to 

experience divinity through some methodologies, but it is not something that someone 

give you but something that you have to do it by yourself. What is understanding? what 

is the purpose of my life, what is my way? all these things came to light through 

meditation”. 

Thor. Male, 62 years old. Profession: doctor and psychiatrist. He has being 

engaged with Yoga for 40 years.Thor told me that he comes from a family of very 

sensitive and spiritually oriented people, and for him it was very natural when since 

childhood he started having spiritual experiences, like remembering past lives, feeling 
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blessed, and connected with higher powers. At the same time, in his house where 

happening different problems of conviviality, so when he was 13 years old he left home 

and move to live with his grandparents, and started studying and meditating many hours 

a day: “I developed my own meditative technique and I called it “jumping off the 

cliff”(hahaha, laughs) because since very young age I began having very vivid dreams, 

and I had the ability of visiting people, both dead and alive, in dreams… (smiles) and I  

could tell people what they were dreaming at night, and I met many spiritual teachers on 

my dreams. But in daily life, I really have the feel of urgency, otherwise I could not feel 

connection with the deep. It will take me a couple of hours, I will slow down my 

breathing and I will go on a stay of despair, profoundly silent, blissful, feeling the 

thunder sound of the universal silence. At the age of 18 I got maximum, during a whole 

week I was in contact with the universe. I never tested any drugs or anything, only my 

own meditative techniques.” 

Andrew. Male, 38 years old. Profession: yoga teacher and carpenter. He has been 

practicing yoga for 18 years. Andrew recognizes that he has always been very shy and 

had big problems with confidence. This got him into a state of depression and 

alcoholism. Once he saw an advertisement about transcendental meditation, and he 

decided to give it a try, especially because such technique was recommended as helping 

with concentration problems. And during the trial he said that he had some kind of 

experience of intense joy, out of body consciousness, even though he was hangover and 

seriously depressed. But, he acknowledges that the remembrance of that joy was 

unforgettable and it was the kick that made him to start working seriously for 

transforming his life: “At that time I was so unhappy, I felt miserable, so I was 

introduced to yoga practice by a lady friend who also helped me with my depression. I 

didn’t want to live my life as society was living it. We come to yoga practice because of 

suffering, that was the main thing. There was a curiosity about the deeper teaching, but 

there was suffering. I had studied a lot and practiced a lot”. 

5.7.1 Phenomenological synthesis 

As we can see from their background, all of the participants have had different 

experiences of growing up and facing different challenges in life, but there are three 

main points that are similar and recurrent to all of them, and they validate some parts of 

the theoretical understanding of the present essay.  
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The first point I found in common among the participants was the recognition and 

acknowledgement by each one of them, in their own personal way, of a spiritual 

dimension in life —the numinosum or higher unconscious—, manifested as a feeling of 

‘something else present’ than the drives of ordinary life, something that could be 

perceived as more powerful, more permanent, or just mysterious enough to be 

indescribable by words, but that was there and from which it was possible to find 

purpose and orientation in life. This sense of the spiritual dimension can be compressed 

in the phrase “we are much more than that” which is also the title of this paper. I 

consider this awareness as extremely important, because without an openness to the 

complexity and multidimensionality of reality —as the starting ground and 

epistemological fundament for any endeavour towards a comprehensive 

understanding— we will be missing the whole picture. Therefore it is a question of 

honesty and humility, to recognize that even though we cannot define with clarity what 

spirituality is or how it works, we can begin by acknowledging that such an essential 

dimension exists, in order to renovate and integrate the basic constituents of ‘what’ we 

are. 

Secondly, I encountered upon the fact of suffering in life, which can manifest as 

physical or psychological or psychosomatic, and that pushes us towards change, 

functioning as a catalyser of transformation. Yoga psychology is very clear about the 

roots of suffering, and about the means to break through the patterns that sustain the 

wheel of suffering throughout life: “The five kleshas keep suffering in motion because 

they create loops in the mind-body that reinforce habitual patterns of perception and 

reaction” (Stone, 2008, p. 66). On the other hand, from the perspective of Jung’s 

psychology, the “shadow” is the archetype of all those contents that are rejected and 

suppressed within the human psyche, finding expression in multiple projections shaped 

by personality trends.  

The major characteristic of the shadow’s contents is that they are suffered by 

individuals without their willing participation, because they manifest as strong 

emotional contents, that impregnate all relationships, both inside with themselves, as 

well as with the others around (Jung, 1959). Thus, Yoga offers an intellectual 

framework for understanding the roots and patterns of thought, emotions, and behaviour 

that keep suffering alive, helping us to recognize these elements in our own lives, and 

also to face the ‘shadow’. On the other hand, Yoga is also a path of transformation, 

offering all those interested, practical knowledge and methodologies to gradually and 
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consistently change those patterns and acquire step by step more strength, 

comprehension, patience, and steadfastness, to insist and persist in the path of 

consciousness evolution, and through such a process to transform the perception of 

suffering and the ways of life. On psychological terms, Yoga help us to come to terms 

with our shadow, giving us the strength and vision, not only to endure it, but also to 

assimilate and integrate it into the whole personality. 

The last important point that shows up during the presentation of the participants’ 

background is one of the main factors of secularity. It appears that religious institutions 

—in the present case the National Lutheran Church of Iceland— are not fulfilling their 

role of sustaining the spiritual search, and therefore some of the participants went to 

look somewhere else. Even though some of them just mention it as part of their process 

of seeking spiritual meaning in life, the point that they manifested some degree of 

disappointment with their religious tradition is a symptom of the bigger problematic that 

religious institutions are facing everywhere.  

5.8 Yoga praxis 

There are two divisions in this section of the research. On one side, the intellectual self-

knowledge of what they are doing, the personal way of understanding modern Yoga; 

and on the other side, the practical and concrete way in which they relate with Yoga in 

daily life.  

5.8.1 Definitions of Yoga by the participants 

When approaching the topic of Yoga praxis from a phenomenological perspective, I 

find it very relevant and interesting to listen to people’s self-developed meanings, 

because through doing that, it is possible to recognize to some degree the level of 

involvement and depth that people have reached by reflecting and thinking about what 

they are doing. “By giving a meaning to something we do not only define it, but we also 

establish a personal position towards this phenomenon, a view that coincides with its 

field of action and its relationship with this meaning, which in this case involves the 

actual experience” (Daher et al., 2017). When asked about what Yoga means for 

them, each answer is very representative of their stage within the path, and their 

personal approach to the matter. 

 “Yoga for me is the path, the journey, and, also, the goal. For me the 

practice is so profound, and is ever changing ‘that’ which is always 
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changing, like in a way is taking foot steps that are disappearing as I am 

walking, so it is very difficult to express this path, is somehow simple and 

not, is the simplest of the simplest but unexplainable…” Eva 

 

 “Yoga means the same as the Icelandic word “og”, this and that, to 

connect… and I think it is connected to the Christian concept of sin. “Sin” 

in old theology means to be disconnected from the divine, to be without 

connection, a state where you are disconnected, and yoga is a state where 

you are connected, so a yogi is not someone who practices yoga but 

someone who has made the connection” Thor 

 

 “I think today, the word yoga to me is a point of access to a deeper 

dimension within myself. It is a tool of introspection, and what comes from 

that? nobody knows...” Andrew 

 

 “For me today is to be a whole human being, that is yoga for me, the union 

of the whole of the human body mind psychic within and without… 

Yoga is a method of development and maturity, the development of your 

inner world, you are maturing your awareness, your perception, wisdom, 

because through yoga you are perceiving your body, feelings, and beyond 

the senses, deeper perception, and also you can perceive your behaviour and 

your patterns of thoughts, and how you can change them, a space for the 

witness, such development takes a long time” Axel 

 

“In my case Yoga is the search for a union with the higher aspect of my 

being -India call that aspect God- To try to discover the higher levels of my 

inner being, the soul, the spark of creation that give us life within. A 

conscious way of expanding my consciousness, a journey of self-discovery 

and self-expansion of consciousness” Patrik 

 

 “Yoga for me, is many things at many levels. It is the most sacred thing to 

me… why? it is like a bridge to yourself, really, yeah, it is a bridge. And the 

more I study yoga I became a student of the mind and of consciousness… a 

tool to wholeness” Salome 

 

 “A way of life, a way to connect and transform, because I think that we 

happen at so many layers, and I really think that yoga goes through all the 
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layers, you know, this human layer where you can just use it as a tool to go 

through all the everyday household, but you can also use it to connect with 

the divine, and also understanding the cosmic relation, the karmic path to all 

your relations, so it is both a tool and like a path, yes” Maria 

 

 “for me, you know, yoga is all about “undoing the mind”. Now I feel like 

mind is an unruly person who doesn’t know any manners and who is like a 

machine of likes and dislikes… ugly, beautiful, bad, good, … duality, the 

voice of the mind. Whereas when you put it to the side, then there is an 

intelligence that connects you with the other person, then I started to see the 

mind as the drunkard relative…” Sara 

 

5.8.2 Phenomenological synthesis 

From the participants’ comments we can analyse some common points about their 

thought about self-knowledge. To begin with, they see themselves as “work in 

progress”, not as fixed structures but more like dynamic processes of becoming. Yoga 

praxis is about developing or actualizing the potentials that we all have as human 

beings, especially the potential of integrating consciousness. In that sense, they have 

integrated the translative power of Yoga as a spiritual pathway to nourish and sustain 

their transformative endeavour. 

In such a process of becoming, Yoga is approached as a path of self-discovery and 

self-fulfilment, or in other words, a process of integration of our different aspects 

through different ways: first, by helping us to conquer the intense and always 

changeable nature of the mind, by “undoing the mind”; which is another way of 

considering the kleshas, the causes of suffering. While simultaneously helping us to 

recover health and bringing on a wholesome balance between the different layers or 

dimensions of being. On the other hand, Yoga prepares the ground to transform the 

body-mind-spirit complex for an encounter —connection or re-union— with the Real, 

the transcendental spirit, which is also called the numinous dimension of reality in the 

trans-rational and transpersonal realms of Being (Otto, 1923; Jung, 1959; Wilber, 2000). 

Another thing found in common is the recognition of yoga as a transcultural 

phenomenon, because even though it was developed in the multicultural and pluralistic 

nest that India is, nowadays it has become a universal human heritage, a system of 

knowledge that could be approached by anyone anywhere. Yoga can be practiced by 

anyone, not only monks or ascetics. Actually, there is a strong emphasis nowadays, also 
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named directly by some of the participants, that Yoga is a tool for householders to 

improve their way of life and their relationships in the everyday world. 

5.8.3 Practical application of Yoga in daily life  

The application of knowledge is the condition of praxis and the promise of 

transformation. Even though it is possible to accept that the process is long and hard, at 

the same time, practice accumulates and provides stamina, strength, balance, and 

progress in the process of evolving from belief through faith, then experiencing more 

stable direct experiences towards permanent adaptations. In this way, the practice 

involves multiple layers and progressively goes deeper and deeper, transcending and 

including each one of the aspects or fragments of the whole, which only through praxis 

become actually recognized and explored, and thus activated in daily life.  

 “I do morning practice, before I do anything else, meet someone, I do 

practice. My Yoga master said: “it is very simple, daily practice is called 

daily practice because you do it daily”. I put my watch at six, and just before 

my mind starts to tell me ‘you are to sleepy, you need to sleep, to sleep is 

more important than yoga and blablabla…’ I just get on the mind and I do 

the first pose, and I do the second, and I do the third, and mind is like ‘bla 

bla bla’ but less, so I go through the Asanas first, then I sit and do the 

breathing, and meditation, and then I go through my prayers, and they are 

from here and there… “lead me from unreality to reality”, and then I decide 

for myself what is unreality and what is reality for me on that day, “lead me 

from darkness to light”, and I define for myself what is darkness today… 

fear...fear of what?... and just defining it… what is the darkness? and it 

changes from day to day. 

Yoga helps me to prepare for the day and gives me a compass… 

And then during the day, you need to think and remember, practice the 

Yamas and Niyamas, you have to practice the values... as my master says, 

“there is no using me to get to do the headstand or handstand if you are just 

gonna be bad people…” who cares about your yoga postures if you are then 

just gonna be a bad person? And the main one, and the key one is non-

violence, non-violence,... and for me, there is no problem to be non-violent 

to others, but the problem is always not to be violent to yourself, to not be 

hard on yourself, and that is where everything comes from… if you can be 

good and not be violent to yourself then is very easy to be nonviolent to 

others, and that becomes the main compass throughout the day” Sara 

 

 “Well, I do yoga asanas and meditation and all these things, but what I 

really like about kundalini yoga is that it is called the ‘yoga of the 

householders’, because it is really really practical, because even if you have 
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only five minutes to practice yoga, you really use it, you know, it is like a 

tool box, like whatever happens it has like something to use. So, from this 

practical stuff I try to do as much as I can every day, you know, but in 

communication, wherever I go, when I have a confrontation, I try to 

remember all the layers where this is happening on, you know, like this is 

difficult but what this is teaching me, why are we meeting all these things, It 

doesn’t always work, but , I mean, I try to…” Maria 

 

 “For me, everything, every aspect of my life is a practice, I made the space, 

one and a half hour when I practice everyday, if I don’t do it, I learned to 

just let it go, because in my life, when I had children I had to find another 

way, I cannot let my ego to torture me if I cannot hold the structure of 

practice, I needed to adapt, because this time with your daughter is also part 

of the practice. Now everything is more open, everything is practicing” Eva 

 

 “I can give you an example… I was working as a manager in a hotel a year 

ago, and then I quit, but people asked me what I was doing and for me it 

was the same. If my shift was 8 hours it was 8 hours of full awareness, and 

basically the whole thing was based on yamas and niyamas, and it was just 

beautiful… people quit second jobs because they wanted to be there.  

And today? it is interaction, I committed to do what I say… to live what I 

pray, that is my big practice… I have a little ritual of reflecting and inquire 

about all that happens in my life that day, I do this everyday, Svadhyaya…” 

Salome 

 

“Early morning meditation (20 min-60 min) Singing and music in 

meditation (spiritual aspect). 

My teacher emphasised the importance of considering the human being has 

having many sides or aspects, the physical, intellectual, and artistic…  

Sports, if we consider the soul as the shrine, the body is the temple where 

the shrine is kept safe. I then have an athletic discipline, running, marathon 

running, keeps me fit for running a marathon (10 km a day) approached 

from a spiritual perspective. Intellectual angle: The study of the writings, 

intellectual philosophical approach. Aesthetic, artistic angle in life: I am a 

great admirer of art for its spiritual value” Patrik 

 

 “Today I feel that I have gotten some stability, you are always practicing 

and then you reach some plateau but you need to persevere, I am today 

maintaining the connection, to be able to be here and now. There are two 

concepts that I use and connect with my meditation… serendipity -life give 
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me surprises- and synchronicity. I experience life today as a kind of spiral, 

what I am doing today, how it connects with a year ago, not a vicious cycle 

but a vital cycle” Axel 

 

 “Most of my practice happens when I am asleep… Well, I do a lot of 

mantras, mantras for me are living beings and they come and visit me and 

we stay together, so I am not doing anything, we just stay together in 

communion like friends. So I try not to use my will but rather let it flow. So 

I do it partly in the morning and partly at night, but I more or less practice 

all day… it is there all the time, so is about connecting with it, trying to 

keep the connection going” Thor 

 

 “Well, let’s look at it from three points of view: Yoga as a view, yoga as a 

practice, and yoga as a tool. So, within the viniyoga we talk about raja, hata, 

and vini. So, for me personally, there is a view of what yoga is talking 

about. So what is mind, what do you do with the mind, and at the end of the 

day how do you transform the mind. So you have to have a particular view 

in order to know what you are actually doing... So the first point of view is 

establishing some kind of relationship with the view of yoga. Yoga as a 

view, that is raja, meaning ‘the highest’. And then you need something to go 

towards the view. There is not enough to have a philosophical view of the 

world according to the yogis, you need more, you need a vehicle. And this is 

called hatha.  

Now, hatha, I think is one of the most misunderstood words in the yoga 

world. If I say, I will teach you hatha yoga, ok, some people visualize gentle 

exercise with a lot of relaxation time, but hatha yoga can be taught in many 

different ways, but the traditional form is posture, a lot of breathing 

techniques, a lot of intense work through mantra, visualization, what is 

called chakra model, and meditation. So, if you are doing a particular 

technique that involves all of this, you are practicing hatha yoga, because 

hatha, in this sense, means, energetic processes. So, there is an energetic 

process within your mind, within your energy, and within your body. So 

hatha is dealing with all three of them and it is making this vehicle, called 

the body mind complex a fit one to enter in this state of deeper awareness. 

And then a tool, that is when the viniyoga comes in. In the ancient India 

there were three requirements for the practice: young, healthy, and free of 

worry (laughs). Who is like that today? (Laughs).  

Number one, when do people come to yoga? they come to yoga in the 

middle stages of their lives mostly. And they come to yoga because they are 

sick or they have no peace in their own mind or they won’t exercise. People 

generally do not come to yoga to have deep experiences, ok. And number 

two, the viniyoga says, you have to teach the appropriate form to the person 

who is in front of you. So you take the practices of hatha yoga and then 

apply them to the person in front of you. Then yoga has to serve many 
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different roles. But for the really enthusiastic, he may work on all three, the 

view, the practice, and the right tool. So you need the right tool to do the 

right work. So this is why we talk about the raja, hata, and vini. the marriage 

of these three” Andrew 

5.8.4 Phenomenological synthesis 

As we can see, it is in the practical application of Yoga where we find more difference 

between the participants experiences, because the processes of each person are so 

different, and Yoga is so vast and complex. Nevertheless, there are some very 

interesting topics that are salient in the participants’ speech.  

First of all they are all householders, in the sense that all of them have some type of 

family and are not engaged with Yoga in a monastic way of life. They are using Yoga to 

live in the social world of ordinary life, and many of them talked about how Yoga 

praxis has helped them to deal with their emotions, and their relationships with other 

people. I personally think that Yoga praxis is very deep and useful, and it is very clear 

its importance when we understand that the ethical and moral codes are the first pillars 

within the Ashtanga “eight limbs” framework of the Yoga Sutras: Yamas and Niyamas. 

These codes of behaviour balance and strengthen the mind-heart connection, the 

emotional and intellectual centers of the human being, with specific guidelines to live 

everyday life. For example, Ahimsa (non violence), the first Yama, is fundamental in 

the praxis of any type of Yoga and pervades all practices and techniques.  

Another important aspect that sustains the commitment for practice of the 

participants is their sense of self-responsibility. A responsibility in regards to their 

personal development and psychophysical work for becoming more wholesome and 

integral as human beings, which from the perspective of yoga psychology, implicates to 

be completely involved in the process of transcending the five kleshas: attachment and 

aversion; the constant ego-identification with the stories of I, me and mine; the illusion 

of being in control of life; and the fear of disappearing or dying. But also a 

responsibility towards others, because they perceive how their praxis and transformation 

influences others’ lives, in one hand, by being an example of life and role models; and 

on the other hand, because of the quality of their awareness in their relationships, an 

awareness that is ever expanding and including more and more layers of existence, and 

therefore, allowing them to perform their duties and deeds with special care and 

consistency. 
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From the perspective of practice itself as a vehicle of energetic processes, which in 

the human being embraces all dimensions, the connections between behavior, breath, 

food, emotions, postures and mental work. What is amazing about it is the versatility 

and capacity of Yoga to offer multiple ways to involve these factors in every moment of 

life. 

One more aspect for consideration is how the awareness of the spiritual dimension 

of life becomes concretized by practice, making every aspect of life sacred: the body, 

the mind, and the spirit, the relationships between humans and with nature, as well as 

the human relation with the unfathomable ‘Other’, the numinous dimension of reality. 

5.8.5 Higher Consciousness 

Regarding the experiences of higher consciousness, we could assume that the function 

of having direct experiences of more complex realms of existence —which were 

divided in peak and plateau experiences depending on the permanence of the intensity 

of awareness capable of witnessing them (Wilber, 2000)— consists in the opening up 

and strengthening of faith and conviction towards the real possibility of qualitative 

transformation. However, in order to improve their effectiveness, these experiences 

need to be interpreted in such a way as to allow the motor-instinctive, emotional, and 

intellectual minds, to create an increasing amount of experiential knowledge by using 

the wise tools for an integrative understanding. In the present  case, for example, as 

provided by the Yoga tradition of knowledge. In that sense, the testimonies of the 

participants about their direct experiences of higher consciousness, become an 

invaluable material for collective wisdom: 

 

“Through practice of course there have been experiences, you know, good 

experiences and not so good experiences, and even hurtful experiences. So, 

one needs to think about, it is good experience what I want or is it the bad 

experience that makes me grow. My understanding today has changed. I am 

not romantic anymore (laughs), that is gone. I am very realistic, maybe too 

much...Some people like to be blissful all the time, and it is all right, but it is 

not particularly the practice of yoga. The practice of yoga is clarity of mind” 

Andrew 

 

 “When I was 18 I already had been practicing for 4 years many different 

techniques. I started experiencing a kind of quietness, something that you 

couldn’t hold but came and went, as a wave, and then stayed within me a 
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whole week, it was like the whole universe was singing silently in harmony. 

You feel your insignificancy and at the same time you feel you are one with 

the universe. The mind became silent, on the surface nothing has changed 

but deeply everything was totally different. it was like a complete fullness of 

being. I started to see my emotions as a fourth dimensional waves and 

objects, psychic visions of the emotion’s nature, my own thoughts were 

multidimensional. You could say that was a sense of blackness but that 

blackness was awesomely full (laughs) paradoxical, like touching something 

that is beyond describing but it felt profoundly transforming” Thor 

 

 “Once I was practicing a lot before going to sleep and went to sleep 

meditating, and I was not dreaming, I saw a mandala over me that was 

whirling since I slept until awakening, and my body never moved and I was 

seeing the mandala all the time, perceiving my energetic body and lights. 

Today I feel that I have gotten some stability, you are always practicing and 

then you reach some plateau but you need to persevere, I am today 

maintaining the connection, to be able to be here and now” Axel 

 

“Through running marathons I feel my soul leaving my body and being in 

communion with higher beings. Through music, specially my teacher’s 

music… I can really feel that I am entering another level of consciousness 

where the feeling of existence, human existence, is made of different 

incarnations. On a pragmatic level, I realized that I have been on earth 

before, so I feel that I have shared experiences with people in other lives” 

Patrik 

 

 “I don’t share it with students because people start having expectations… it 

is a recent thing… psychosomatic releases, and I had teachers who helped 

me. But spiritually, when I was in my last training in India, I got to 

Universal consciousness, the Akasha, very profound, I needed to give 

myself time to come back, and I felt that I understood all languages. 

But also it kind of scares me because it can happen to anybody in yoga, and 

if this happens to someone without a teacher who has experienced this, it 

can be very dangerous. It is my responsibility to know what can happen” 

Salome 

“Yoga has helped me to center myself. The whole idea of getting to the goal 

pushes it away, the minute you start to desire to get there, is a good 

beginning but…. there has to be the spirit to go on, but there also has to be 

the letting go of the expectation. It doesn’t work like that, whoever we are in 

reality that is always there, and going to get something hinders, the bargain, 

is the practice to stay there, just to be there… and then I need to wash the 

clothes and pay the bills, because the bliss is not it (my teachers said) there 
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is something else, for me is being awake, really awake, yoga is being awake 

and not going to sleep again, and I am going to sleep every night, complete 

covering happens to me…” Eva 

 

“I was doing this difficult kriya in kundalini yoga and that was before I tried 

other things, and I was in this class doing some movement with the hands 

and then when we sit down to meditate I just remember seeing myself as a 

child, like a really small child kind of like someone was holding the child 

really firmly, and then I felt like someone released something from my 

shoulders and they became very light and, also like filled with light, so it 

was like someone was taking a lot of my package away from me, so I felt” 

Maria 

 

“I always have been very open to the bigger reality of our existence, and 

that is just getting stronger, I practice Yoga of intuition, you know, and the 

feeling of the flow and where to go with the flow, ...like, I have been 

thinking of something and that happens, you know, it will be like you are 

more in tuned with the waves of life (Laughs), so I started to trust even 

more, and relax into it more, instead of trying to control, I just put things out 

and things will happen. I have felt also energy moving, like kundalini 

streaming, so to speak, you know, and this has happen when lying down, it 

just start, energy starts moving and I get scared because I have read that it 

can be very strong and dangerous, so I say ok that’s enough, stop it! it is like 

a dragon that just sort of opens one eye or something… but sometimes I 

have been able to relax and it is like northern lights traveling through your 

body, you know, almost like you are half awake half sleep and you are 

floating in northern lights or something…” Sara 

5.8.6 Phenomenological synthesis 

As we can see, the direct experiences of other modalities of consciousness here 

described are a confirmation that there is more in reality than what we take as ordinary 

life: there are psychosomatic manifestations that surpass the common functions of the 

body-mind system which we have learned to take for granted; and of course words 

could barely describe this type of experiences, because they refer to the numinosum, the 

trans-personal and trans-rational realms. Nevertheless, there are multiple considerations 

to keep in mind in order to use the knowledge that proceeds from them in the right way. 

Because otherwise this type of experiences, can also be counterproductive.  

Firstly, it is just not enough to have these experiences, they need to be integrated 

within the process of transformation, they are part of the process and not the final 
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goal… That is, I believe, the reason why, one of the participants, who is a yoga teacher, 

points out that the aim of yoga is clarity of mind rather than blissful experiences. 

Secondly, from the perspective of the spiritual process delineated before about the 

passing from belief to faith, from faith to plateau experiences —where peak experiences 

can happen in any stage—, and then to permanent adaptation; we can assume that all of 

the participants are stable at the level of faith. They are accumulating memories peak 

experiences and a growing collection of experiential knowledge which nourishes, 

strengthens and supports their work on themselves. Indeed, it is the integration of 

experiential knowledge about the trans-rational realms what enables consciousness to 

become use to such dimensions, so progressively they become more familiar and 

confident about their own capacity for intensified awareness.  

Thirdly, from a psychological perspective, these experiences are also evidence of 

the transpersonal realm, where the ego-self does not have total control any longer, but 

an ego-less it-self becomes more dominant, allowing a stronger identification with more 

complex universes of experience.  

Lastly, some of these direct experiences can also provide healing and reorganization 

for the lower modalities of consciousness and their corresponding self-structures, 

providing recognition and assimilation of these fragmented components in a more 

inclusive modality of consciousness. 

5.8.7 Spirituality, Yoga, and Integration 

This topic aims to be a step forward into the development of a more comprehensive 

understanding of the role of spirituality —as an essential dimension of reality— that 

needs to be recognized as sacred by contemporary humanity, in order to take the 

necessary steps towards a wholesome integration of the essential aspects of our lives: all 

that constitute our natural life in an organic body living a life-world in the earth. Of 

course, there is still much work to do in the development of transdisciplinary 

epistemological tools to approach this issue, and this can be seen in the comments of the 

participants, that they have developed an understanding about, but it is still rather 

immanent, not yet brought completely into the clarity of mind, even though thanks to 

Yoga knowledge and the complementary elements of modern psychology, bridges are 

being made. 

“Yoga is different than therapy because in therapy we are working with the 

mind, you are taming the mind, making more room, and then by the time the 
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yoga practice gets deep, the mind will be set aside and yoga goes by. My 

master told me “step out of the drama and come home with yourself, you 

have being away so long, come home with yourself”.  Yoga is clear about it, 

our true self is the witnessing consciousness which is formless.  

Integration, that’s why I feel that my morning prayer is so strong, because I 

go through all aspects of my life and in that sense I become integrated, and I 

try to be very awake and very aware about how things flow. There is no on 

stage and out stage, there is just one stage all the time” Sara 

 

“It is very easy to fall into an ego trap when you are on the spiritual path, 

you know, mine is better than yours and it’s a tricky line to, and I 

understand the ego not as something that make you feel more than someone 

else but also when you put yourself down, you know, all this comparison is 

of the ego, you know, your fears, your negativity, and again, kundalini yoga 

has very good tools to understand this, they have like, the mind is divided 

into three: the neutral mind, the positive mind, and the negative mind, and, 

like, you need to balance the mind, and the yogi, he tries to stay in the 

neutral mind always, you know, the witness, because you need both aspects, 

because the negative mind is your protector, it kicks in to prevent worst 

things to happen (the No) and you also need the positive mind because it 

makes things happen… how to not fall into the ego trap is to serve others, 

when you are using your yoga to heal others you are not in your ego... 

I feel that when you are healing yourself you are doing something very 

sacred because I think the pain travels through the family lineage until 

someone is ready to do the work, and that it is just very important even 

though you are just working on yourself… and they say kundalini works 

eight generations up and down, that’s how much you can achieve by doing 

the meditations on your own, and what happens is that you want to give it, 

you know, you want to spread the light, you try to teach and, you know, 

give it to others, so I think, my path is to help others release pain, that’s 

what I believe, and that’s why I do all this…” Maria 

 

“We are already integrated, you are with the body, the breath, the mind, the 

spirit… 

You are already integrated, you already have those things… but those things 

are not consciously integrated, some  people are more in the head, others in 

the feeling, but the question is how we are going to … use the system, to 

fully understand this integration right now, so one of the tools is the breath, 

that we harness the mind to the breath, the body, the sounds, like ujay, and 

we are using the breath in hatha yoga to harness the energy, because the 

mind is connecting to the breath… to get to this point when we transcend 

the mind…” Eva 
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“In social media, there is lot of people who pretend to fly too high, I think 

that it has to be delivered in the right way and language. To be able to apply 

what you know. Just talking, I don’t have respect for that, it is just 

marketing. William Blake, that is spirituality for me… 

For searching for the self we need to let go of the stories and the masks, just 

with practice, stilling the mind. Not being attached to stories, no emotional 

attachments to my stories, but to share them” Salome 

 

“I am trying to integrate my different sides… intellectual, physical, spiritual, 

artistic, social, I work and serve. To be able to live a spiritual life without 

rejecting the other worldly sides of myself” Patrik 

 

“And there was a lot of my christianity that I realized… there were people 

ready to sacrifice a lot in order to avoid facing a lot, a lot of ego involved, 

many spiritual sick people, that was looking for something to keep afloat, 

and many who were escaping from facing their own past and responsibility. 

Then I realized how do you approach meditation… without expecting 

anything, let it go, become detached, and to find out that when you let go 

you find the silence and nothing, and you surrender and let things flow… 

I feel that the missing link in yoga should be a psychotherapy that maybe 

was there when there was a group with a teacher that helped them to 

develop psychologically, you need to think holistically, the body, the 

feeling, relationships, but today yoga as mass media do not offer that” Axel 

 

“One of the problems with actual Western society is with our vices, because 

we give so much emphasis to virtues to cultivate and to destroy the vices, 

but I think that every virtue has a vice attached… if the virtues take over 

they destroy your life, if the vices take over they destroy your life, so we 

need to keep the virtues, and the vices in the sacred, so none of them is 

allowed to take over, but they all are allowed to be present. We cannot reject 

the bad without cutting a big part of ourselves. We are wild creatures…But I 

do have some concerns regarding yoga development, and it has to do with a 

new sense of spirituality that has been developed in the West. A spirituality 

that integrates man’s imperfections and worldly life and the spiritual life. I 

think this is the key of the tantric tradition, it is easier to reject emotions and 

physical needs and go and work on the spirit (abandon worldly life and to 

concentrate in the spiritual), but a much healthier way is to bring spirit into 

the emotions and the body and worldly life, and I think that is a better 

approach to yoga than the more ‘rejection of life’ approaches. Jung’s idea, 

even though he may not have done it fully… his idea was that we are 

fragments, but they need to be integrated, there will not be harmony unless 

you start to integrate the parts, communicate, build the network” Thor 
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“Spirituality may be to have some kind of responsibility to your 

environment, to your fellow men, to yourself, and maybe to develop some 

virtues in your life, patience, gentleness. I would say there is a lot of yoga 

but very little of spirituality. In the term of viniyoga there needs to be some 

energetic processes for transformation. The view needs to be supported by 

something. 

Integration? I think integration is the key word to Yoga Sutra because, if 

you are in  the search of self, let’s say that, it means that you function from 

something else, because if you knew the self you wouldn’t search it. In the 

Yoga Sutra integration is when the two of them (matter and spirit) purusha 

and prakriti, come together, they are together but the whole thing is the 

discernment between both of them. You need to be able to distinguish what 

is spirit and what is matter, but at the same time mind cannot grasp spirit, it 

is impossible, it is out of its context. So the key element is that spirit is the 

doer and the mind is the tool, that will be the view according to Yoga Sutra” 

Andrew 

5.8.8 Phenomenological synthesis 

As it was already acknowledged, all of the participants are aware of spirituality as an 

essential component of their lives that cannot be underestimated. At the same time, they 

are aware that a real transformation implicates the conquering of the “mind” understood 

as the predominantly rational processes and egocentric emotions of the ego-self 

entrapped in the wheel of suffering through the action of the five kleshas. All of them, 

in different ways recognized that integration is a key concept that implicates the 

harmonization of the different aspects of their being, their bodies, personalities, and 

spiritual components; but also, one participant suggested to see integration as the 

balancing of the vices and virtues within each individual and in society, a recognition 

and acceptance of the darkness or ‘shadow’ that we all developed throughout life. 

I think that the most relevant point that was brought about by the participants in 

this topic is the conscience of working in every aspect and dimension of their being: the 

physical (movement and nourishment), the emotional (relationships with ourselves and 

others), intellectual (study and reflection, dialogue), intuition (cultivating silence and 

visiting natural places) being coherent in every aspect of life, to say what you mean and 

mean what you say. According to Jung, it means to build up the network, to integrate 

the fragments, to acquire recognition through discernment. Where the intellectual, 

emotional, physical, artistic, social, and every aspect is part of the process. While 

recognizing the role of different types of psychotherapy in helping us to process the 
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knots of emotionality and actualizing the pre-rational modalities of consciousness in 

correspondence with a more comprehensive understanding of human life.  
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6 Conclusion 

In the Yoga understanding of reality, the Absolute or Supreme Self manifest in reality 

as the dynamic trinity of Sat-Chit-Ananda —Existence, Consciousness, Bliss—

(Aurobindo, 2007). These three essential qualities of the Absolute are present in 

intrinsic relationship within every experience happening in the great framework of 

reality. At the human scale these three qualities or dimensions manifest as body-psyche-

spirit [being, consciousness, will] a complex system which constitute the tri-

dimensional existence of a human being (Panikkar, 1999). These three natures or realms 

or dimensions or qualities, go hand in hand in the re-creation of the Universe, and it is 

not possible to obviate any of them without risking to miss an integral view of what is 

real. 

However, I argued that because of the sociohistorical process of modernity the 

spiritual dimension of reality —which was a domain of institutionalized religion— 

became devalued and systematically denied, generating an atmosphere of de-

sacralization of life. A situation that has to be transformed through an integrative and 

secular understanding of spirituality, which from the perspective of psychology can be 

understood as encompassing all those attitudes and behaviours that aim to cultivate a 

conscious relation with the higher unconscious (Jung, 1969; Assagioli, 1974). 

Every human being has the biophysical, psychic, and spiritual potential to engage 

in processes of qualitative mutation of consciousness, just because we all exist, 

participate, and are involved in the Great process of Life. And because of that, everyone 

may experience in any moment of their lives direct glimpses of higher realms of 

existence. These direct experiences where divided in peak experiences and plateau 

experiences, depending on their consistency, coherence, and endurance through time 

(Wilber, 2000).  

Human beings participate in the dynamic framework of existence by becoming 

attuned to alternative adaptive structures of consciousness via the configuration of 

consistent psychic structures that contain and direct the whole process of personal 

existence. Such dynamic psychic structures —the multiple variations of the self in a 

single person— were described as different types of wakeful presence of organized 

awareness who are the psychic vehicles that modulate consciousness, giving it agency 

and responsibility to gather, accumulate, digest, and integrate experiential knowledge in 

different levels of complexity. Through this process of integration of experiential 
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knowledge —which can be learned by the application of certain methodologies— the 

self can upgrade itself, that is, it can evolve, becoming able to expand its range of 

awareness and access more complex states of being in the world, transcending and 

including greater realms of existence (Wilber, 2000; Aurobindo, 2007). 

The aim of Yoga consists in guiding the process of qualitative mutation in such a 

way as to allow the whole body-psyche-spirit complex system to learn to dwell in those 

higher levels of existence in a healthy and permanent manner. In that sense, a gradual 

and progressive transformation requires not only balancing and healing what is already 

operative in the form of pre-rational and rational adaptive structures of consciousness, 

but also the self-actualized vehicle of consciousness needs to become acquaintance with 

such higher realms through multiple and varied experiences before being able to inhabit 

them on a permanent basis. 

 “Reaching a higher stage in development does not mean the lower levels go 

away (Buddhas still have to eat), nor do you automatically master the lower 

levels (enlightenment will not automatically let you run a four-minute mile). 

In fact, it often means the opposite, because you might start to neglect or 

even ignore the lower levels, imagining that they are now no longer 

necessary for your well-being, whereas in fact they are the means of 

expression of your well-being and the vehicles of Spirit that you now are” 

(Wilber, 2000, p. 129). 

Thanks to the qualitative research realized in Reykjavík in October 2018, in which I had 

the opportunity to talk with four men and four women about these issues, I could 

explore genuine examples of how an engagement with Yoga praxis is perceived to 

contribute to this process of human evolution, as an upgrading of consciousness by 

means of an integration of the fragmented aspects of the personality. We had a taste of 

different life experiences of the varied impact of Yoga as a transcultural system of 

knowledge that offers, in one hand, a very sophisticated interpretation of the processes 

that sustain human life, human suffering, and consciousness evolution —the translative 

function of religion—; and on the other hand, an incredible combination of practices 

and methodologies that aim at a gradual qualitative transmutation of the body-psyche-

spirit —a transformative function. 

Integration of experiential knowledge is therefore the leading process through 

which we will be able to refine and purify our multiple layers, intensifying the power of 

our consciousness through a synthesis of Yoga, where karma yoga, bhakti yoga and 
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jnana yoga —action, devotion and knowledge— work together to help us to enhance 

our life-worlds with firm endeavour (Abhyasa) and detachment (Vairagya). 
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