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ABSTRACT
Unprecedented contemporary spiritual, c
dil emmas call for new discourses and pract

individuals and prepaeephotianpanhoeyt arant
phil osophy nt hpaturiasl irsom,t eednbiodi ment , and par
of fers a new |l ens to reframb@isspiritual, so
dissertation explores embodimebbdhisattvaness, and emancipation of

femininities through the lens of participatory theory apirituality. To wh a't

extent embodied | iberation hampers or brin
transfor mati ons IiTte adsestiorsof thvsedisdertationidteat st o o d .
disembodiment, lack ibodhisattvaness, and oppression of femitis limit the

emergence of novel spiritualibjectobjecthybridizations as participatory events

or participatory cosmologie.he synt hesi s of the participa
met amodern forms the soil for the bl ossomi
tranbsbcaasformati coks paptriecsispdt omy f @emimodi
emanci pati on, ethics of care and compassi o
s p i rni it tiTwesrethodological approach of this theoretical study is shaped by a

combination of philosopha hermeneutics and critical theoRjrst, participatory



theory andModernistV a j r aBuddhisatraditions are juxtaposed, and
similarities and differences in regard to the body, disembodiment, embodiment,
and transbodyranspersonal transformations uaeced. The McDonaldization of
the body—McBody—reveals the perils to embodied liberation. Second, the
personified, idealized, mystified, naturalized, and intelgoahisattvarom

T h e r aandihan U yBuddlaist, participatory, and Western neurophysicalist
perspectives are examined. Third, hybridized femhusipieitual participatory
events and participatory cosmologies that misudsjectobjecthybridizations are
studied in context of kyriarchal power structures that have contributed to
internalized oppressn of feminirities. A critical reflection explores the meaning
of participatoryfreedom and emancipation of femiities. A synthesis of positive
and negative freedom and participattrgoryinforms the presented Embodied

LiberationMetaModel.
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CHAPTER 1: INTRODUCTIONAND HISTORICAL BACKGROUND
The participatory transpersonal philosophy that is rooted in pluralism,

embodiment, and participatory enaction offers a new lens to reframe spiritual,
social, and cultural discord and dilemnfgsrrer & Sherman, 20@8Hartelius &
Ferrer, 2013)Unprecedented contemporary ecological, social, and spiritual crises
call for new discourses and practices to transform individualsacieties and
prepare for an uncertain future (Mickeyal.,2017). Global climate change
(Cook et al., 2013ntergovernmental Panel of Climate Change, 2048gial
inequalitieg(P. Diamond, 2019)spiritual crisigM. Collins et al, 2010;Egri,
1997) emotional wounding of womg@nzaldda, 2007) and women’ s
oppression in industrialized contemporary Western society (5englLO91)
exemplify the amalgam of interconnected ecological, social, spiritualsanes
of equality Concomitantly, there is evidence in regard to the erosion of dogmatic
religions(Fernandes, 2003bhe rise of religious fundamentalist movements
(Doktor, 2003) a shift toward spirituality and decline of organized religions
(Lipka & Gecewicz, 2017)and an increase in individualized personal
spiritualities(Moore, 2014) These dramatic changes in the religious and spiritual
landscape suggesttimte opl e’ s soteri ol ogi cal needs and
shifting. Such shifts affect the level of participation in communities, and vice
versa, the social and spiritual engagement in the mystery oAlife/stery is
perplexing and something one cannotyfulhderstand or explasnd is
experienced as an existential drive that propels spiritual semikiers path to

find meaning, seek purpose and fullness of life, emancipate, and liberate. Such



mysteriouss pi ri tual search undergirds how peopl e
perceived real, hyperreal, empty, monolithic, and pluralistic spiritual truths) that
manifest inform of a diversity ofsocial, ecological, and political dilemmas and
problems.

According toHooper (2000)disembodied, socially disembedded,
individualistic, and markesriental trends of modernity have divorced people
from their own lived experience and thus perpetuated hegemonic masculinity.
Gare (2013prgued for reembodimento counter these developments, while
Freinacht (2017propcsed transpersonal development toward a larger embodied
listening society through participation and@eation of new memes (i.e.,
cultural patterns) toward the metamodern turn. Metamodernism blends aspects of
both modernism and postmodernism and is cherized by hope, romanticism,
sincerity, authenticity, affect, feeling tones, and the potential for universal truths
and grand narrativdsan den Akkeet al.,2017). Freinacht (2017pointed out
that metamodern societransforms human relations and expands individual
minds and bodies through an emerging greater collective, social intelligence, and

emotional intelligence. This transper sona
interconnected political, social, psychgical, and spiritual crises in a

complexifying digital posindustrialized information age in novel ways

(Freinacht, 20172019;Mickey et al.,2017) Metamodernism offers a vision to

address the perils and menaces of modernism, the latter characterized by realism

naturalism, objectivism, individualism, selfjgramlizement, and liberal

capitalism(C. Butler, 2010;Hicks, 2011) Metamodern strategies also provide



avenues to address the shadow sides of postmodernism designated by anti
realism, sociasubjectivism, social construction, conflict, collectivism, and
egalitarianism(C. Butler, 2002;Hicks, 2011) The quest for disembodiment has
been prevalent in modernism and postmodenrin the name of autonomy,
independence, and strive for freedom from time and place and labor and nature
(Gare, 2013)In this dissertation, the disintegion of the body alienated from a
larger societal, ecological, or cosmic whole is explored through the participatory
lens.Ferrer and Sherman's (2@)8netamodern participatory turn undergirds the
body-soteriological research space of my scholarly work.

The space to situate my research entails trattsbody(Réhricht, 2015;
Weiss, 2015and transperson@Hartelius et al., 2013Jimensions to explore
body-soteriological transformative pathways adoptiagtigipatory epistemology
and ontology, Buddhist philosophy and ethics, and feminist spirituality.
Transbodyrefers to states of consciousness beyond the limits of the common
physical body identity and the body image as a representational spatial intage tha

people have of themselvés. Réhricht, 2015Weiss, 2015)Assertions of this

dissertation entathat embodiment(Mehling et al.,2009) transpersonal

development expressed through heartfulnessadtisattvaness toward others

and being in and of the wor(€hi, 2016) and participatory feminine spiritualities
(Fernandes, 200Ferrer, 2011are pillars that condition the transformation
potential of contemporary American and Western societies facing interconnected

cultural, social, and spiritual dilemmas. This dissertation adopts participatory



epistemology andrdology to explore various hybridizatiohsf cultural,

spiritual, and feminine facets.

In Buddhism, transbody and transpersonal states of consciousness play a
pivotal role on the path to liberatig@hdgyam Trungpa Rinpoche, 2018ay,
2008) The path of transformation implicates thadhisattvgprevalent in various
Buddhist traditions(McLeod, 2014Ray, 2000;Samuels1997) The Buddhist
bodhisattva aim is to liberate oneself and all sentient beings by ending suffering
and to act compassionately toward all sentient bgiogighton, 2012)The
bodhisattvadeal is paradoxical with complex relations betweerbibghisattva s
path and goals (e.g., emptiness, Sans&rit, n ¥, mdrdls, and prosocial
engagementDanto, 1987Perrett, 1986)The Buddhisbodhisattvadeal (Pelden,
2007)stands ircontrast to the naturalized Westdawdhisattvagrounded in
rationalism, objectivism, and neurophysicaligth Flanagan2011) and the
metamoderrintegral bodhisattvavhich is part of participatory spirituality
(Ferrer 2017) Contrasting ethical vies of thesdodhisattvadeals undergird the
motivations and enactments of compassion as well as spiritual and social
participation in ecosystems. Althougbdhisattvaness is centrdbr how people
relate to spiritual, moral, and social dilemmas it hanhenderstudied. The

discernment of differences and similarities betweencaifered and
disembodied noBuddhistbodhisattvag Buddhistbodhisattvastriving for

universal compassion, and participatory integadhisattvasn pursuit of

metamodern ideals are relevant in context of contemporarynzbsitrialized



information societies facing alienation, disembodiment, and amplified
individualism(P. Diamond, 2019)

Contemporary Western society holds polarized spiritual/religious
positions: (a) a position that open to globalization and cosmologies, as well as
invests itself inthe worldthrough human and spiritual development; and (b) a
position that prefers isolation and erects boundaries to avoid intermingling with
other religions and spiritual belief®.Beyer, 1994)ForP.Beyer(1994) religion
i's “ per’” omareamicregus cdmenicatiang cregte public space
order to gain social, political, and cultural influence. Accordinglbmow (1997),
the global spiritual landscape is characterized by a prevailing sense of
interconnectedness for all life and the awareness that life on earth is threatened
and action needed to address this threat to hum&etyffroy (2004)dentified
four major contemporsgureligious/spiritual positions-the intransigent (dogmatic,
perennialist), conservative, pluralistic, and relativistic (e.g., New Age
spiritualities) positionsi-errer (2017projected four future scenarios of religion
entailing (a) the emergence of a single world faith; (b) mutuafoamation of
religions with crosgpollination among religions; (c) interspiritual wisdom
affirming the emergence of numerous spiritual teachings, principles, and values
supported by all religions; and (d) spirituality without religion advocating for the
cultivation of a spiritual life free from religious dogma or supernatural beliefs.
Participatory spiritualities express hybridized forms of spiritualities and religions

toward an infinite differentiatioin-communion, which is characterized by

embodied antess selcentered forms at individual and collective le@lsrrer,



2009) In this study, the research space esth# investigation of hybridizations
of transpersonal and transbody states from postmodern, metamod
participatory, and Buddhist perspectives.

In America, Buddhist convert communities have developed hybridized
forms that fuse Buddhist beliefs, metaphysics, and practices with Western memes
and metamemes resembling metamodern idé@keig, 2019) These radical
revalorizations of Oriental Buddhist traditions express shifts from modern to
postmodern culture towa metamodern culture that enacts hybridity,
harmonization, plurality, and globality of participatory epistemolof®isig,
2019;McMahan, 2008)Specifically, tantric esoteric Buddhisaditions
(V aj r aBuddimisen) that view the human body as the gateway to spiritual
liberation have cultivated ancient inner and somatic practices to dissolve the
individual into primordial emptiness and liberati@eaker, 2019Kalu Rinpoche,
1995) The cultivation of embodied forms of spirituality in the context of
Ma h Uyabdva j r aBpddimisan assume a specific spiritual ultimate, that is,
the realization of Buddha natuf@owers, 2007Ray, 20022018) The Buddhist
assertion of a monolithic spiritual ultimate contrasts the participatory view that
assumes a plurality of spiritual ultimates refuting spirituatdrchy(Duckworth,
2014, Ferrer, 20092017)

In the pluralistic participatory theory, the body is viewed as equalab
heart, mind, and consciousness as part of an integrated Vangle(Ferrer
2017) While somatiefocusedV a j r aBydditiss emerged in praodern and

modern culture in AsiéBaker, 209), the participatory paradigm is embedded in



emergent metamodernism in the Wigsrrer, 2017)What kind of somatic
spirituakcultural hybridizations emerge ¥sa j r aapdbther convert Buddhist
traditions enter contemporary American culture is unknown. Thenmoelarn
pluralistic perspective offers a new lens to explore dichotomies inbody
spiritualities within the cultural emergent space in the Western world. According
to vanden Akkeret al. 017, metamodernism is considered a cultural phase in
media, politics, society, philosophy, and the arts. In this sense, metamodernism is
a certain kind of spiribf-the-time (GermanZeitgeisj. Freinacht (2017) pointed
out that metmodernism is not only a cultural phase or philosophical paradigm but
also a human developmental hierarchgcording to Freinachthe highest
developmental state is spiritual unityhereaghe metamodern stage is
characterized by the ability to discesome positions as more real than others
among multiple perspectives through deep listening. In contasiien Akker
and Vermeulen (201%tressed that metamodernism is a structure of feeling, a
cultural sentiment viewed as an oscillation among, between, and after modern and
postmodern sensibilities. The metaxy (i.e., thbétweenness or the movement
between opposite positions that ostals fluidly like a pendulum from one to the
other along a continuum) of such metamodern view is alignedReitter's
(2002)participatory view. In this study, metamodern participatory epistemology
and ontology form the framework to explore the hybridization of body
spiritualities.

According toFreinacht (2017)Yhe embryonic metamodernism

presupposes thandividuals and societies are more compassionate, less self



centered, and more embodied than in modernity and postmodernity.
Metamodernispa termcoined by Zavarzadeh in 1975, relates to change,
metamorphosis, and Metalanguage, and thus, is not jaattan to
postmodernisniBaciu et al., 2015Metamodenists recognize the intimate
interconnectedness of all things and constant emergence of the great unknown,
which echoes participatory thed(ifyerrer, 2017)Freinach{2017 asserted that
the metamodernists use fluently dialectic logic, subjective, and intersubjective
approaches in a complexifying world full of cultural, spiritual, and social
paradoxes. The resilience of metamodern pe
are fundamentally crazy and that our everyday consciousness is not a sane
reflection of reality, bt a bizarre, psychotic hallucination that is utterly
contingent, ma dpe361 Buchaperspectve hurtures deepy ”
acceptance of individual, interpersonal, and societal differences because co
creation underlies everything: “1 am all t
(p. 323) Ceriello (2018a) stressed that metamodern spiritual identities are fluid
and freely constructed and reconstructed through open engagement with mystical
and spiritual phenomena. This process of cocreation blurs ontological boundaries
and involves an increased sense of personal agency.

The transpersonal and transbody arcs frordenm and postmodern
memes toward new memes will determine whether globally metamodern meta
memes will blossom, as exemplified by the Green Social Liberal metamodern
Nordic societiegFreinacht, 2019r the LeapNew Green Deahatcalls for

holistic transformation ahterlockedecological, economic, and social systems



(N. Klein, 2020) Other possibilities entladark futures, such as the dystopia of an
uninhabitable eartfWallaceWells, 2019) According to WallacéNells (2019)

the alternatives of metamodernism are utterly devastating with people adversely
affected by global climate warming (e.gildfires, sea level rise, flooding, heat
waves) forcing environmental migration, food and watertsiges, economic
disruptions, collapse of social and political systems, and oppressive authoritative
power structures. This dystopic view claims that the cultural collapse is associated
with ethical deterioration due to the dominance of-bothisattvashat enact
careless, reckless, and impassionate mehespostmodern spiritual, social, and
ecological dilemmas are global and no longer can be narrowly defined by
European and American intellectual traditions; thus, the need for a metamodern
conversatiorthat includes Buddhism.

Corsa (2018posited that metamodernism ought to embrace global ethics
to adequately address global crises. Compassion and intimacy are metamodern
traits that are awakening in response to narratives of emotionalydrueivil
discourse in the Trumpian age with strong relativistic and modern undertones
which have disrupt @Mdongye0l@NMoscovatz, 2048y of bei ng
N. Klein's (2020)provided aralarming vision of global climate disruptioA hot
planet literally on firehurricanes and torrential rains drowning islands and coastal
citieshavetriggeredthe sixth mass extinction of species, and cataclysmic
economic and human costs. The glatmabnavirugpandemic hasscalatecduch
em-fascism,ecological genocidesulture and identity wars, arstibsequengocial

inequalities. Klein argued fan indigenousspired postcarbofuture which is



grounded in deep care for the Earth and to care for one another with clear
overtones o metamodermttitude Grunwald (2024, 2021b)echoedsuchcare
ethicsthatinspireto reconnect with the Earth, humanigndthe whole cosmos

because ishiftsp e o p | e’ s tewardneetamaderrcaadsunifying
perspectiveshat inherently involve compassionate responses to the interlocked
global crises.
Compassion, care, and prosocial affects have been associated with the
feminine according tdyson (2015) Ethics of care (or relational ethics) are
relatively new ethical approaches that areused on feminineharacteristicer
care perspective instead of the masculine justice perspéBtimeor & Raley,
201% Grunwald,2021c). Care ethics, affects (e.g., compassion and empathy), and
love for others and the planet undergird metamoderfiramden Akkeet al.,
2017). According toGilligan (1993) women tend to focus on care and
relationships exemplified byé ideal care model of mother/child relation, while
men tend to focus on justice, universal rights, and moral masculine principles.
Ethics of care emphasize interpersonal relationships, human interdependence,
relational autonomy, impartiality, particulams and relatiorbuilding emotions
(e.g., sympathy and empathy) in support of morally healthy relationships.
Noddings (2003asserted that caring relationships between carer andfoared
require the | atter to recognize oneself as
rel ationships?”) . ddéarmand amcenteuftures thathaceont r ast s

shown pronounced patriarchal social structures with more masculine than

feminine expressions that have been perceived as uncaring and oppressive

1C



(Fernandes, 2003%uch oppressive forces have manifested in $amfwiolenae
against women of coldCrenshaw, 199Ferguson, 19913nd sexual abuse,
battering, and rap@emp & Anderson, 1999 Patriarchal power structures have
rendered women and the feminine invisible and voiceless. To overcome

patriarchy transcendgnt” Ndmgtleanaodf “ Women’' s
ul ti mate-i wg” Mat &k e b eSehmeidpr(2000Bushenteta b y
narratives irthe context of feminist spirituality are understudied.
The termfeminist spiritualityemerged during the feminist movement of
the second wave in the United States in the 1970s. The feminist spirituality
movement was motivated to reclaim the power, value dagrdty of women
subjugated tonaledominatedeligious dogma. The study tdminismcenters
scholarship around soceronomic issues (e.g., gender justice, reproductive
freedom, and gender discrimination) and experiences of women that have been
perceiveda s constr ai nibeng and livegBrookss20Me | |
Feminism has been and continues to be a global movement grounded in passion
and protests of womentoave their voices heard striving
emancipation and gender equaliBelap, 2020) The frameworks dfeminig
sciencehave focused ofeminist empiricisgwhich is the study of experiences of
oppression and ot h(Borgersoo B2QphdEemieist per i ences
standpoint theoras epistemology, methodology, guitilosophy of science
asserting that knowledge is socially situated. Specifically, the situatedness of

marginalized groups that have been oppressed by power differentials accounting

for sexism, racism, heterosexism, ableism, and classierof pivotal imprtance

11



in feminist standpoint theor§Hundleby, 202Q)Latin Americandecolonial
feminist philosopteshave brought forth astist movements and scholarship
rooted in spiritual traditions of indigenous traditighkarding & Mendoza, 220),
while Black feminisnandWomanisniocus on engagement with intersectionality
and centers the experiences of black women of ¢dlaZ. Nash, 2019)

Feminist objectivityefers to situated knowledge rather than transcendence
or states of bein(Haraway, 1988)Feminist objectivity is grounded in feminist
standpoint theory, which sugsts starting research from the lives of women
rather than from theoryHaraway (1988jejected relativism and instead suggested
situated and critical scientific knowledge as feminist epistemology, even if this
means for women t oy Iseuabrjnu gaabtoeudt” “sdt earnodgpaoti onrt s
those bear the potential for transformation and social change. The assertion is that
objectivity is passionate detachment and alloeggarchert deconstruct and
then passionately construct new and beatttarmedways of seeing and acting.

For Haraway objectivity is preferred over identityhich has caused imbalances
between oppressed women and the oppressors. Accordiaples and Gurr
(2014) feminist scholarshipasbeen conducted mainly by privileged white,
middle-class heterosexualshich has introduced bias into objective knowing.
Lloyd (1995)critiqued feminist objectivity arguing that feminism as a political
movement is irrelevant to objective truth and scientific knowledge. In contrast,
feminist subjectivitys grounded in the lived experice ofoppressed voices of
women instead of being viewed through the lendamhinant cultureSubjectivity

in the postmodern feminist context means to take the perspective of the individual

12



self, rather than an objective outsider position, such as eh#detaesearcher
(Davies, 1992)

Postmodern feminisimas aimed to deconstruct patriarchal norms
entrenched in society undergirding gender inequality through recognizing the

pluralityof women’ s exper i e fHelenan, 2005)n centrasty act er i st
feminist essentialisms an id®logy that argues that women are fundamentally

different to men anthatcommon® f e mi aharacteristics (e.g., values such as

care, empathy, and nurture) are shared by all women which unifie$hene,

2004) Woman is a necessary starting point for any feminist endeavor, however,

to define a woman solely by her biology is apparently reductionissgentialism

is widely rejected by fainist theorists todayut was a widely held belief among

second wave feminists. Essentialism has been refuted by the argument that

femininity is socially constructed instead biologically boundgecificfemale

characteristicgStone, 2004Witt, 1995)

Although antiessentialism argues that the idea of substance, of a
persistent subject is illusory, gender is congdenonetheless a stable category of
significance within a given cultur&\(itt, 1995) Bohan (1993)uxtaposed the
essentialist construal of gender that has been critiqued based on empirical,
political, and theoretical concernsdatine constructivist position of gender that
has been offered as an ameliorative explanati@ddress gender imparity and

women’' s offempinis @syholmgy has recognizibgit neither
essentialisrmor antiessentialism can fullgddressolarizingviews ofgender,

sex, and feminine engrained in cultur€his tensiorhas brought forth
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compromise approaches, suctstategic essentialisnThis term was coined by
C. G. Spivak and provisionally accepts essentialist foundations for identity
categoriess a strategy for collective representation in order to pursue chosen
political end$ (Pande, 201,7p. 1).

The disconnection between secular feminism and religious/spiritual
feminism have been pronounced indicating a sacred/secular divide throughout
feminist history(P. M. Magee, 1995)According toLlewellyn and Trzebiatowska
(2013) secular and religious/spiritual discowgseteract and cannot be separated.
The binaryideologicalviewsin the feminist academy have focused on power,
identity, agency, and oppression related to sex, gender, and femininities in the
public spheres Such secul ar f emi nip#imdllsresise mi ssness

incongruous with women’s spiritual and r el
and transcendent spiritualities that touch the mystery.
Spiritualized feminism is grounded in spiritualized understanding to foster
nontviolent social transformation and social equality, specifically for oppressed
women(Fernandes, 2003pespite the multiplicities of spiritualities and
femininities,it is uncleawhether spirituality informs the feminine and brings
forth social transformation, or vice versa, whether the feminine enacts a
multiplicity of spiritualities and social transformations. The pluralistic
participatory theory offers a new lens for a paratgey feminist spirituality,

which explores the feminir@-spiritual diversity. This approach proviie

potent research space to identify novel transpersonal constructs that hybridize

femininespiritual as a participatory evieor as a participatory cosogy’. This
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dissertation research breaks new ground and contsitovterd a critical theory
of participatory feminine spirituality.

Reframing of modern and postmodern feminist narraiiFesst &
Elichaoff, 2014) radical egalitarianism and equal rights feminist activiKkmger,
2004;Purvis, 2004)personal feminine narratives of thindave feminismgJacob
& Licona, 2005) spiritual and saal identities (othering)and opposition
(feminine versus masculin@yson, 2015)nto a participatry frame offers
potential to emancipate femiritiies through wholeness, embodiment, and
integration of human, subtle, and spiritual dimensié®srer, 2017)The
plurality of subjectobject hybridizations of participatory theory have not been

applied to feminist spituality, and thus, offer great potential to infuse
metamodern narratives with hybridized feminsygritual participatory everfts

and cosmologies.
Thesis Statement and Research Objectives

The thesis of this dissertation is that disembodiment, labkdhisattva
ness, and oppression of femities limit the emergence of constructive, novel
subjectobjecthybridizations as participatory events or participatory cosmologies.
| posit that hybridizations of somatic, affectigpiritual, and feminine elemen
are critically important to move from modern and postmodern memes toward
participatory metamodern memes. Emerging and contemporary metamodernists
exhibit the capacity to synthesize novel megaratives and develop collective
intelligence to cecreate esilientand flourishingcultures in the face of socially

constructed and spiritual dilemmas.
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The thesis will be argued by undertaking a theoretical research study
examining (a) the body, disembodiment, and embodiment in context of
participatory theory ahWestern Modernist a j r aBuddisan Chapterd); (b)
bodhisattvaness from the Buddhist, Western naturalistic neurophysical non
spiritual, and participatory spiritual perspectivE€sdpters); and (c) feminist
spirituality through the participatory leh§Chapter6). The connecting thread that

will run through each chapter will be the grounding of the investigation in
participatory theory. This transpersonal theory has not been explicitly juxtaposed
with Buddhist philosophy and feminist spirituality,ttvfew exceptions (e.g.,
Duckworth, 2014).

The first objective of this dissertation is to juxtapose participatory theory
andindo-TibetanV a j r aBuddigaraditionsand idenify similarities and
differences in regard to the body, disembodiment, embodiment, and transbody
transpersonal transformations. The second objective investigatesdhisattva
as personified, idealized, mystified, naturalized, and intégdthisattvaA
comprehensive discussiontmddhisattvamotivations, ideals, and ethics
articulated inT h e r aandheh U yBlddhism, the naturalizazbdhisattva
(neurophysicalism), and the integbaldhisattvalembodied participatory
spirituality) are presentedrhe third objective is to studybridized feminine
spiritual participatory events and participatory cosmologies that nsulgect

objecthybridizations in participatory theory.
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Positionality and Persnal Motivation

My first passionn life was nature antheenviromment which inspired
me to study environmentatiences and landscapmcessesarningmy first
Ph.D. in 1996. My dissertation research focused on simulation modeling of water
and soil qubty rooted in empiricism and system theory. Sitioen,my academic
career involved quantitative researehtatistics, geostatistics, hybrid stochastic
deterministic modelinggrtificial intelligence, and mechanissamulation
modeling—to better understalenvironmental phenomem@ad changehuman
environmental interactionandhow global climate change impaoil, water,
and people. Since 2001 | worked as a faculty member at a corporate large public
U.S. universityearningtenurein 2006and promotiorio full professorin 2010.
However,over timemy research viewing people and communities solely as
numbered nodes in abstracte@cosystenmodelseemednore and more
reductionisti¢ distant, and disembodidacking deeper ways of knowirand
understandingWilber (200@) called suctreductionisticview of the worldoverly
focused on “ ob| datlandbecause knawindalso ivolveg | T S)
subjectivhke (Bdauti ful) arthdGood)t er subjective
perspectivesthe latter were in the shadows at the time

My fascination wi t liseeWilbetR@0€b;280C; nt egr al t
2007}—AQAL (all quadrants, all levels)f interior-singular, interioplural,
exteriorobjedive, and extericinterobjective; integral methodological pluralism
integral transpersonal psycholegyvas profound. | studied integral theory at

Fielding Graduate Universitgganta Barbara, CAarning a graduate certificate in
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integral studies in 2013.heWilber-Combs latticeassers thata combination of
human developmentatageqe.g., archaic, magic, mythic, rational, pluralistic,
integral, superintegral) arsdatesof consciousness (grossjbtle, causal, and
nonduaj Wilber, 2007) culminatesn the final statestage nondualT hisintegral
map means that
a person can have a profound peak, religious, spiritual, or meditative
experience of, say, a subtle light or causal emptiness, but they will

interpret that experience withd only equipment they have, namely, the
tools of the stage of development they aréwilber, 2007, p. 91)

For many year8Vi | b merennisintegralmetatheory provided me with a
road map involvingpsychaspiritual developmerdndtraumasensitive inner
work. | had often wondered whyhlad explored many different kinds secular
and nonseculaneditation, mindbody,compassion and lovirkgindness
meditation,and contemplative practices over the years including gigong, tai chi,
shiatsu, Zen, Vipassana, holotropic breathwork, somatittation social
meditation,mantraand visualization practiceshantingand nondual practicek.
spearheaded a faculty team to launch the University of Florida (UF) Mindfulness
Program and have served additectorsince 2015. This program aims to-co
create mindful campus culture and offers secular and nonsecular mindfulness
meditation and compass workshops, teachings, and retrebatsgave been
fascinated by explorindearning, and expanding my phenomenal experience of
the vast spectrum of transpersonal and transbody stadesTibetanMa h Uy Un a
andV a j r aBuddHmisaphilosophy, ethics, studynd practices provided an
insurmountabldéoundationfor my spiritual developmenAlthough | learned

much from many spiritusednd Buddhisteacherge.g.,Shastri Will Ryken,
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Acharya Susan Skje¥ a j r ateatheReginaldReggié A. Ray, Caroline

Pfohl, Skye LaChuteSteve ArmstrongandTara Brach and sanghals

communities (e.g., Shambhala, Dharma Ocean, Zen, Triratha Buddhism,
Vipassana, Buddhist Geeks, and local dharma gronmsyanic fashiormbouta

vast amount of spiritualities it left me paity unfulfilled in the face of the
abundance of spiritual pati®ne path | engaged in more deeplyisthe j r ay Un a
| receivedformal transmission from Ray entering the path Gfaatrika

(V aj r apyadiitioser)falling in love with the teachings anda j r amjindn a
body practices! do notidentify myselfasa Buddhist ortraditionaltantric Indo-
Tibetan Buddhispractitioneror scholar osutras | hold theV a j r ampfdn a
“l'ightly” and u nnfegihgdAmerigan dharmgp(Westerno f t he
Buddhism) My positionality ismore of aBuddhistinformed and inspired
practitionerwith interest inhybridization of Buddhisimeditationsocial practices
inner feminingpsychospiritual qualitiexompassion and care ftire environment
and peopleand outer metamodern sensibilitasgt withoutrigid focus on a
specificspiritual goal In a sense, my view is aligned with participatory theory.
This situatedness makes me somewhat vulnerablpapdtiallybiased to
presenthis theoretical dissertationhbveaimed to suspend and hold in abeyance
my biases, presuppositions, assumptispgjtual and culturabeliefs, and
experienceshrough the process of bracketittgconveythe investigated
phenomenaf this dissertatiofrom multiple perspectiveddy scholarly approach
to address potential biases invaltbeidentification of similarities,

dissimilarities, and synthesis of topitaémedo present the breth and depth of
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what is knowable involving somatic, emotional, linguistic, and riiaged ways
of knowing

My positionalityregardingfeminism is fluid oscillating between
postmodern feminisrandstrategic essentialisrhsense my attunement with
emergingmetamodern femism andthe envisioned participatory femime
spirituality (Brooks et al., 2013)My sensibilities as a cigender woman toward
pluralism and the metamodern are born owt cdireer in aademia in the science,
technology, engineering, and mathematics (STHgiplines Thesedisciplines
are maledominatedandlag behind in terms of diversity, inclusivity, and equity
In the STEM work environmertexperienced various barrigisuch agpower
differentials gender discriminatiorglass ceiling, being silencechansplaiimg,
and leading through the double and triple kimat manyotherwoman leaders
have also faceaf. Rennison & Bonomi, 202@hat inspired me to develapy
innerspirituatfeminist voice.To undertake this research aretluce biassmy
aim was tdbe mindful and sensitive in regard to my personal attunement toward
specific feminist orientationsFrommy personal situatednese following
guestions emergdtiat motivated my dissertation research:

1 May the body serve assabjective-objectiveunifier to pacify

participatory and/ a j r aByddmisaviews?Chapterd)
1 Metamodernism holds the potential to transform contemporary
spiritual, ecological, and socmolitical polarities What qualities, way

of being and goals shall @ontemporarpodhisattvadeally embody
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to cocreate a metamodern futuaed participatéo the fullestin the
mystery of life? (Chapterb)

Does the emancipation of femiities from oppressivenon
participatory spiritualities enact unitg-diversity (i.e., femininan-
spiritual diversity) odoes itlead to new forms of spiritual oppression?

(Chapter6)
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CHAPTER 2: LITERATURE REVIEW
First, | present a brief literature review of participatory theory and
spirituality, embodiment, disembodiment, and body constructs viewed through the
Western and Buddhist lensé®dhisattvamodels, and feminist spiritualitythis
literature review is intended fprovide the basic foundation for the research topics
presented in this dissertation, while specific topical literature is embedded within
the research chapters and reflectiddisapterst to 7).
Participatory Theory and Participatory Spirituality

Participatory theory of human spirituality emerged in 2002 withr r er ' s

work Revisioning Transpersonal Theokryhich was a response to neo
perennialism and perennialiéithat had dominated the field of transpersonal

psychology since its inpéion. Epistemological and ontological foundations of
participatory thinking that embrace multiple ways of knowing were provided
earlier byTarnas (2001andHeron (1996)Heronstressed tt the epistemology
of the subjectiveobjective is revealed in relation to others. Accordingiéoon
(2003) the participatory nature of human knowing is inherently an experience
with someone or something, implying that the experience is always shared
intersubjectivelyit is paticipatory. This subjectivity is always contextually
engaged based on intersubjective culture, beliefs of spiritual schools or traditions,
gendered, sexualized, politicized, and flavored through a socially constructed
field. Heron emphasized that the spial and the subtle as transpersonal
experience are also subjectiabjective througlknowing by acquaintancéy

personal participation. This participatory view rejects both a purely subjective
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account of transpersonal experiences and the monopolar g iniosophy

with the *“obj ect Hneluswe Absoloté The radical shiftin® On e

view from perennial and Eastern theologies is that notions of one reality and one
transcendent consciousness with the absolute identity of subject andchobject
untenable. Instead, the subjectigbjective transpersonal experience is

considered fluid meaning that what is subjective in one type of experience may
appear objective in another, and vice versa. This notion implies a plurality of

different realms athmany ways of beir-thew o r IM&ny(n-One ) , cal |
diunity® (i.e., not a duality and not a nondualijeron, 2003)

According toFerrer (2002)the participatory vision turns away from
intrasubjective experiences to participatory events of transpersonal and spiritual
phenomena. These epistemic events are noteedio individual inner subjective
experiences, but can emerge multilbcalor example, in the locus of a

relationship (e.g., women’s <circle),
identity), a place (e.g., a sacred mountain), or an individuas. vilew frees
participation in the undetermined spirituality from the inner subjective space and
expands to include two other worlds (i.e., the objective and intersubjective
worlds). Anonpar ti ci patory view considers a
experiencde.g., feminine divine) with a specific state of consciousness (e.g.,
feminine consciousness), which reifies the Cartesidnectobjectsplit and

objectifies the experienced phenomena (i.e., makes something other). In contrast,

the participatory view a&erts ontological (not merely phenomenologisabject
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objecti denti fication with the participation

spiritual event.

Participatory knowing occurs through knowing by presence, identity by
the virtue of being, enactip and transformation of self, social communities, and
the world Ferrer, 2002)Enactionrefers to bring forth or cocreate rather than
encounter something pregiven that is ontologically fixéarélaet al.,2016) An
enactive understanding of the sacred conceives spiritual phenomena, experiences,
and insights as cocreated evdhizhood, 2007)Participatory enaction is
epistemologicdy constructivist and metaphysically realist, which means that the
participatory model boldly affirms spiritual realities without naive essentialisms
of dogmatic certainty nor reified metaphysics of pres€éReerer, 2002Ferrer &
Sherman, 20d8. However, it contrasts with prominermistemological and

metaphysical philosophies that make explicit truth claims denying the possibility
of cocreation (e.g., substance moni&nNadler, 2020)

In participatory theory, pluralism is embraced to explain the multiverse of
spiritualities(Ferrer, 2008a2009) Pluralism involves tolerating different views
or beliefs (e.qg., different views of feminist spiritualiBaghramian & Ingram,
2013) Paticipatory knowing of reality is considered multidimensigriasing the
intellectual knowing of the mind and thougfit®ok, 2020, theemotional and
empathic knowing of the hegkiart, 1999, Jordan, 1997)the sensual and
somatic knowing of the bodCaldwell, 2014Kaparo, 2012Yasuo, 1987)the

visionary and intuitive knowing of the inner world or s@dbllenback, 1996;
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Puhakka, 2000)as well as any other way of knowing available to human beings
(Ferrer, 2002, 2017)

These multiple ways of knowing are supported in participatory theory
through thantegrationof all human dimensions (body, vital energy, heart, mind,
and consciousness) to embody wheksn(e.g., embodied spirituality) and
fullness of being (e.g., bodyfulnessrrer, 2006)Embodiment embraces the
equiprimacy principle, which gives equal weight to all human dimensions without
allocating supremacy to one or the othdre Tully embodied spirituality entails
transcendent (e.g., cosmic bodies) as well as immanent spiritual sources (e.qg.,
chakras and subtle energy flow in the bdegrrer, 2017)According toFerrer
(2017) a firm grounding in the body leads to an embodied state where the object
becomes subject: st hhen “iIntt’i mMak edyy)arkenceame a *
lived experience of the genuine coming together of subject and object involves an
ontological shift. Rather than the subject viewing the object (i.e., a distancing,
third-person analytical knowing by an observer one#ts), the subject is now
“being” the object and a t rRunakkh,or mati on of
2000) Being bodies s emphasized udgeon (2003)vho argued for the body
to be conceptualized agarticipatoryevent instead of an object to enact
embodied identities from a feminist perspective. This ontology rests on the
dynamics ootmifbodi er begh a variety of conni
bodies, practices, and activities.

The participatory view of reality embraces plurality of liberative spiritual

paths and goals groundedsubjective-objectiveparticipatory events going
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beyond Cartesiaduality, which separates object and subject, and assumes that a
pregiven world exists out there independently of human cognition. Such a
dualistic view was pronounced in moderniBerrer, 2002Heron, 2003)though

it is still lived reality for many individuals in contemporary cult(ifeeinacht,

2017) Importantly, participatory theory moves even beysubjectobject

fluidity based on a mere phenomenological perspedtigeead|t argues for
ontologicalsubject objecthybridity. Versions of subtle Cartesianism in which a
subject having experiences of transpersonal objects (e.g., a visualized deity in

Buddhism) or someone (i,e. a who”) having an experience

“ w h)aassumes an experiencing subject in relation to objects of experience.
Such a view only creates further divisions, and thus, is rejected from a
participatory perspective (Ferrer, 2002).
According to Ferrer (2002)participatory theory vioes reservations
against the varieties of perennialism including basic perennialism (with one path
and one wultimate spiritual Truth, e.g., Go
forms of perennialism, such as esotericist, structuralist, perspectivist, and

typological universalism_ahood (2008p oi nt ed out that Ferrer’'s

“a subtle form of boundary fetishism and p
purity, an appeal that hybridity theorists
responsek-errer (201 7xlarified that the participatory approach not only

embracemterreligious interactions and novel spiritual expressions, but can also

be viewed as a cosmological hybridization among Western, Eastern, and

Indigenous traditionsAbramson (2@4,2015)argued that participatory theory is
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inherently perennial because it involves intimate participation in the
mystery/spirit and every tradition must assume some spiritual reality. Abmamso
assertedhat the participatory theory is perspectivist perennialist, which allows
ultimate realities, and thus, inherently makes an absolute truth claim. These

arguments were refuted based on Abramson’s
(Hartelius, 2015a2015b)
Ferrer (20112017)proposed three dimensions of spiritual cocreation:
Intrapersonal cocreatioronsists of theollaborative participation of all human
attributes—body, vital energy, heart, mind, and consciousresghe enactment
of spiritual consciousness. Thigrapersonalcocreation affirms the embodied,
i mmanent di mension of tihtehimy’s t(eprryi,n ctihpalte i osf
equiprimacy).Transpersonal cocreatiorefers to dynamic interaction between

embodied human beings and the mystery in the enactment of spiritual insights,

states, practices, and worlds. It affirms the enactive, inglriven participsory

spirituality as spirit beyond, emphasi zi
equiplurality).Interpersonal cocreatioemerges from cooperative relationships

among human beings through pé®ipeer relationships and in communion with

“spi-bet wenalumding norihuman intelligences such as subtle entities and

natural powers (principle of equipotentiality). These three dimensions of

spirituality make participatory theory one of the most comprehensive spiritual and
mind-bodytheories because it includad | three spiritual pat hwa
descendent path, ascending path, and extending path for spiritual transformation

(Daniels, 2005)
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The Body, Embodiment, andDisembodiment

The quest fodisembodimerttas been prevalent in modernism and
postmodernism in the name of autonomy, independence, and strive for individual
and social freedn. From a postmodern perspective, these goals to be free of the
humdrum of everyday life are supposedly attained through overcoming the limits
of the human body by fusing with technology or a virtual digital w(Edre,
2013;Suler, 2016) The modern ahpostmodern quests have both denied and
ignored embodiment of multiple human faculti€are, 2013Muri, 2003)
Embodimenhas beendefile as t he felt sense of being | o
physical body and references the | ived i mm
(Mehling et al., 2009)To embody the lived experience of a particular moment
means to viscerally feel sensory, motor, emotional, and imagipealiexnces
rather than to funnel arousal into mental concepts, ideas, and caté¢gogek
2013. Embodiment is a crucial element in participatory theory, which addresses
disembodied spirituality prominently found in Western cul{irerrer, 2017)

Disembodiment, bodylessness, somatophobia, and the oppression of
bodily selves have been prevalent in the WE€sldwell, 2014) These narratives
of bodies that are dead, numb, unseen, distant, or objects of beauty to be
romanticized point to disidentification and fragmentation in which the body is
estranged and separated from a largaesleirhis marginalization of the body in
contemporary Western culture stands in contrast to the potential of a lived body, a
lived mind, and lived environme(iVarela et al., 2016)eelingthe body (body

awarenesfrendergast, 2013)eing within a body (embodimerid, H. Johnson,
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2018) being in relationship with the body (piaipation; Stanley, 2016),
experiencing a larger body (cosmic bo@grdefia & Winkelman, 201,1and

being body (nondualityBlackstone, 2008;0y, 1986)areperspectives that

nurture more subjective and intersubjective body constructs. Such positive views
of the body ha& been asserted in the domainsahaestheticdHody

consciousness, embodied spirituality, phenomenology, and psychosomatics
(Ferrer, 2017Marlock & Weiss, 2015Shusterman, 2008)

However, the body has been desacralized and shunned as impure in
several major religionge.g.,S. Coakley, 1997Kripal, 2014) ignored, devalued,
and objectified ilAnglo-Americanphilosophy (e.g.G. Lakoff & John®n, 1999
Shusterman, 2008and commodified athsexualized ilAnglo-Americanculture
(e.g., Barratt, 2013 Traister, 2018)In various degrees, the rise of individualism,
disembodiment, and the relinquishmenaifense of the sacred have contributed
to the incipienimind-bodydivide in Anglo-Americanthought(A. C. Klein,

2004) History is overburdened by disembodied spirituality, suggesting that the
body and vital/primary energg have beeaoftenignored or sublimated in

religious practiceKerrer, 200B) with few exceptions (e.g., tantric esoteric forms
of bodily practices in Hinduism and Buddhisnir) disembodied spirituality, the
body is viewed as a hindrance to spiritual flourishing, sinful, a defilement, an
unreliable surce of spiritual insight, illusory, impure, defective, or simply
unequal with heart, mind, and consciousness. In contrast, participatory theory
embraces embodied spirituality and views all human dimensions, including the

body, as equal partners harmongself, community, and social, political, and
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ecological worlds with the mystery out of which everything arigesrer, 2015)
The body and vital primary energy are viewed as crucial for spiritual
transformation and for the exploration of expanded forms of spiritual freedom
(Ferrer, 20022008), though Ferrer did not explicitly discuss transbody states.
Transbody states are charactatdiby going beyond the physical bodybaing
bodiese x peri enced as deep, wunified, open, and
(Blackstone, 2008)

Metamodern, postmodern, and modern d@f/ithe body in the West
differ from body constructs in Eastern view, specifically in Buddhsocording
to Powers (2007)metaphysical body conceptions that go beyond human body
boundaries are prominentlimdo-TibetanBuddhism Embodied liberation from a
Buddhist perspective touches on primordial spaciousaretimelessness
experienced within and througine physical body, beyond the body (e.g., rainbow
body), and beyond deatfhe human body is viewed as valuable and radiant in
Ma h Uyabdva j r aBpddmisanmeditation practicewhile it has been also
conceived as impure in tHeh e r asehdal @illiams, 1997) According to
V aj r aBpddmisan, liberation is foundithin and through the human body that
serves as a gateway of naked and spontaneous expdBakee, 2019Chdgyam
Trungpa Rinpoche, 2010Ealu Rinpoche, 1995)The human body is viewed as a
microcosm of the macrocosm providing direct connection to Buddha n&aye (
201&). In somatic meditatiothe meditator immerses completely in the bamly
subjectively experience the totality of the macrocosm as an immediate,

spontaneous, nonconceptual apprehensiovhat is(Ray, 2002) According to
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Duckworth (201@), enbodied resting in objectless awareness in medit#tiain
is devoid of representational thought is practice¥ in p a SmeditatiGhin
which the meditator intends suspend metaphysical presumptions of dualism.
This embodied approach has been recognized in the phenomenological model of
Mi p a ‘two snodels of the tweruths' of theNyingmatradition, Madhyamaka
school ofBuddhism.I n Mi pam’s phenomenol ogi cal model ,
perceived aswhentic experienc@ithout subjectobjectdistinctions pointing to
theexperiential unity of appearance and emptiness
The Multi -Perspectival Bodhisattva

Although there are manypes ofbodhisattvaghat were shaped by
Buddhist and noiBuddhist views, they all adopt universal characteristics:
avoidance of harmful actions, performance of virtuous deeds, and work for the
benefit of all sentient beind¥heDalai Lama2018) The “awakened being
(Sanskrit:bodhi[awake] andsattva[sentient being])s one who is to become a
Buddha according to thei k WftteB U Canon in early BuddhistfBhikkhu
Bodhi, 2005;Samuels1997) In theT h e r aBud#lkist tradition, the
bodhisattvadeal is embodied in tharhat (Sanskrit), the purified saintly one who
has transcended all desires, attachment, conditioning, and defilements in personal
enlightenment and realized emptiness of self4alé [Sanskrita n Ut; ma n
Leighton, 2012. TheMa h Oy(UnGr eat Ve hibadhisattvd Buddhi st
motivation is rooted in the arising bbdhicitta(Sanskritbodhi,“ enl i ght enment ”
andcitta,” mi nd” o, which feferato the'agpiration to enlightenment; the

intention to achieve complete, perfect enlightenment of the buddhas, in order to
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liberate all sentient beings in the universe from suffefBugwell & Lopez,
2014) According to Buswell and Lopg2014) bodhicittais regarded aa
universal principlean innate quality in all sentient beingshiahUyCha
Buddhism, withfew exceptionsfor examplesome strandsf YodtUra hold that
not all beings are destined Buddhahoodnd stress thdtodhicittamust be
develoged through practice.

Emptiness (Sanskri§ T n Yy ks alhumber of denotations that changed
through time in Buddhi sm. Earlier meaning
c | e a n khg"abserces dhttractivenessr attachment n t he body” as one
aggregates (SanskrgkandhaBuswell & Lopez, 2014p. 872).Later the
meaning of emptiness was appropriaasdhe classical doctrine of self
(Sanskrita n Ut)img n Na g a r jMadhyamaikachool bf 8uddhism.

Accor di ng temptiheasgsadhe Jack nralhsence of intrinsic nature
(Sanskrits v a b)hintamyaand all phenomena, the final nature of all things
(Sanskritd h a r )nand the ultimate truth(Sanskritp ar a mUr tBosasllat y a
& Lopez, 2014p. 872).In essence,reptiness in thla h Wryia twofold—

emptiness of self and phenomd@ddgyam Trungpa Rinpoche, 2010a)

Importantly, despite the various interpretations of emptiness ikauhyamaka

school ofMa h U yBliddlaism, emptiness is not nothingness nor the absence of
existence (e.g., the absenof a chair or tree), but rather the absence of a falsely
imagined type of existence, identifiedsay a b .lBé€tauae all phenomena are

dependently arisen, they lack, or are empty of, an intrinsic nature characterized by
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i ndependence anuhathuseqoate®amptiness\aadghee ngtion of
conditionality(Buswell & Lopez, 2014)
In prominent Tibetan Buddhist traditions emptiness as spiritual ultimate
has been conceived as (a) substrate of phenomena, that is, emptiness as other
emptiness referring to an ultimatestaphysical ground separate from relative
phenomena that are perceived as-eeipty Jonangtradition); (b) a quality of
reality, that is, emptiness as phenomena'’s lack of inherent existeio& (
tradition); and (c) emptiness as the unity of relatppearance and ultimate
emptinessNyingmatradition; Duckworth, 2018), S & n t j odecofitlae most
prominentM a h U yBllddhists, expressed emptiness by quoting from the
Mysteries of thdath Ug at a“ IBdrnt re$amphmat i , atiedist he r oot
cut, all the branches, | eaves, and fl owers
if you pacify the false view of a real sel
(Goodman, 2016a,p.55ant i Bed i s a rigodevofithethosa
prominent guides tbodhisattvapracticein MahUyCha Buddhism withextensive
commentaries bZhoédron (2018andPelden (2007)In the recent booReadings
of $§Untideva's Gui deGoldandDBakviohhi(2818)t t va Pr act i
various per spe cBtoidhd sc ao erdSpesentdimdhaling * s
bodies and embodiment in tBedhicay U v a (Okhunaa, 20196 Unt i deva' s
moral phenomenolog§Garfield, 2019) S a a'g ethidseof/impartial
compassiorfGoodman, 2019andi nnat e human connectivity an

cultivation of compassio(Dunne, 2019)among others.
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The nonduality of the three bodies (Sanskrit) y) dissolves the
paradoxical situation of the empty nature ofleehisattvan Ma h U yabich a
V aj r aBupddhmisa(Perrett, 1986)In the realization of Buddhaature, the
bodhisattvaexperiences simultaneously the emptiness ofithea r mdtiutt y a
body, which is the body of Ultimate realitghes a mb h o dcarkpléte a
enjoyment body, which is the energetic body produced from subtle eneagiés),
the body form of th@ i r ma n(aphy$igahmanifestation of the Buddha in
form of a gross bodyBuswell & Lopez, 2014)in such states of nonduality there
is no dstinction between subject and object, between form (body) and
formlessness (emptinedsyy, 2015) Thedharmal y rafers to the corpus of a
buddha’ s g u adharmaboedysof tifeibudéhasBuswetl & leopez,
2014,p. 429).Bodhisattvadave been personified (e.g., in human flesh and
blood), idealized, and mystified, suchaaM j usr 1 (@Qeightdtha201R;r ey a
Vessantarg2003)

The naturalizedodhisattvas situated within Western philosophy and

{3 ”

refers to a reductioni st version of Budd
states of mind, without deities, without cultural imprints, with minimalist

metaphysics grounded in neurophysical{€n Flanagan2011) According to

MacKenzie (2014)a naturalizedodhisattvanodel is antithetical to the

theoretical, practical, and ethical framework of Buddhism underlying the

bodhisattvgpath.

The integrabodhisattvavow and its foundation of embodied spirituglit

are situated in participatory theory, promoting the collaborative participation of
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various human attributes in the enactment of spiritual phenorfena(, 2017)
According to this vow,
in which the conscious mind renounces its own full liberation until the
body, the heart, and tlpgimary world can be free as well from alienating

tendencies that prevent them from sharing freely in the unfolding life of
the mystery here on Earth. (p. 20)

The claim that the integralodhisattvaenounces its own full liberation is
contentious. Similaclaims in regard to Buddhibbdhisattvadimited liberation
conceptions have been disputed @iodron, 2018Pelden, 200AVilliams,

2010) Western and Buddhisiodhisattvgperspectives are contrasting and have
far reaching implications for ethics, moradsdprosocial engagemertiayton,
2018;Davis, 2013Goodman, 201 2017;Vasen, 2018)Although Buddhist
bodhisattvasave been studieflom a scholarlyperspectivethey have not been
juxtaposed taecently emerginVesternappropriation®f thebodhisattva
Buddhistbodhisattvagmerged in the East and achieved their peak popularity in
Ma h U yBlddeismwhenSant i deva BothbDs adapditr@at Ur a
CE; however, the enculturation lbbdhisattvgohilosophy, ethics, and practices
into contemporaryVestern culture is an onigg proces®f unknown outcome
thatis understudied

Feminist Spirituality

The first wave of feminisrHemmeisatphasi zed w
social reform that explicitly invoked religious valuggecifically Christian
valuesand goddess worshipwhile the second wave of feminism focused on

women’'s empower ment through the deconstruc

soci al i nequal ity (Zaissikr, 201?)ymd flerhirast voigepin e S Si on
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Judaism(Antonelli, 1995) Islam (Afshari, 1994) and Buddhisn{Byrne, 2013)
This latter period evoked feminist spirituality focused on the Godgleddesses
as the sacred feminine divine in contrast to a masculing Guist & Plaskow,
1979;Mihaltses, 2012Plaskow & Christ, 1989)This phase also brought forth
Latina spiritual orientations drawing on indigenous knowledge, such as Chicana
Mesiza consciousneg&nzaldua, 2007)Deep care abodiemininities has
inspired feminist activists to deconstruct patriarchy and fight for gender, social,
racial, and other equaliti€kinser, 2004Mackay, 2015Purvis, 2004)reconnect
with ancient matrifocal and matrilineal cultures to evoke the femii@Gmabutas,
1982) and reconstruct nepatriarchal embodied utopi@Bingamanet al, 2002;
Markus, 2002)Sex, socially constructed gender, and spiritual expressions of the
masculine/feminine touch on the interconnection between biological addrgen
identities in patriarchal societies and monotheistic, masculine, phallocentric
religions and spiritualitiefripal, 2014;Tyson, 2015)

Third-wave feminists have shown to bedesligious and more spiritual
due to feministsalignment with secularism, diversity, and individualism as well
as feministsassociation with alternative personal spiritualifi®@ane, 2011) The
third-wave included intersectionality and black women actii©nenshaw,
1991)f or exampl e Al i c éHolidsy,l2&LeAwisster, 2002)na ni s m
which mirrored in formthe spirituality of the Black MadonnéComasDiaz,
2008). Feminists redirected focus from outer activism toward inner development,

which manifested itheform of feminine archetypé$as psychological

expressions of the collective unconscious associated with various feminine deities
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(Bolen, 2001Neumann, 201%Zwissler, 2012) Faurth-wave feminism combines
psycholay, spirituality, and politics with broader visions for transformation of
society as a whole and all people irrespective of sex and g@hderamond,
2009) Recently, metamodern mysticism and spirituality have expressed personal
pluralistic spiritualitieqCeriello, 2018bParsons, 2018yet the intersection of
metamodernism and feminist spirituality has yet to emerge.
Feminist spirituality entails three major approaches: (a) reform of present
tradtions that are considered oppressive of women; (b) search for historical
prepatriarchal practices, cultures, and religions; and (c) creation of new
spiritualities based on personal experiefiakkila, 1999)Christ (1997)
presentd pluralistic spiritualities to characterize the Goddess/goddesses based on
various theological conceptions, such as transcendence, immanence, theism, and
pantheism. The participatory theory rejects monolithic spiritual conceptions based
on the ontologicagberennialist assertion of a singular spiritual ultimate and the
Cartesiarsubjectobjectsplit (Ferrer, 20022017) Komjathy (2015)osited that
theistic conceptions of the sacred, such as God or Goddess, are commonly based
on subjectobjectdichotomies, although the spectrum of theological views on a
transcendeneeanmanence spectrum is broad and differsong religious and
spiritual traditions. Process theology, de
process philosophy, hol ds the notion of pa
embraced in Christ’s (1997) Godiuistss constr

spirituality (Epperly, 2011)
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Are god(s)/goddess(es) transcendent, immanent, or both? Divine(s) may
beviewed from monistic (one impersonal reality), monotheistic (one personal
God/Goddess), pantheistic (sacred immanent in the world), panentheistic (sacred
in and beyond the world), or polytheistic (multiple gods/goddesses) perspectives
(Komjathy, 2015) However , t hGoddésswiew is prehbiedticcs Go d
because it perpetuates the dualism of divinity, which mirrors the dualism of
gender and sefNicholson, 2012)Participatory theory opposes dualistic notions
of divine versus nowlivine or God versus Goddess becahsy reify distinctions
between subject and objg&errer, 2002)Metamodern spiritualities in the
postsecular age are characterized by openness to hybridity, antiauthoritarianism,

holism, and antperennialism(Ferrer & Vickery, 2018)
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CHAPTER 3: THEORETICAL TOOLS

The study adopts a theoretical approach to (a) assess body constructs
viewed through the lens of participatory theory as we\f asj r aBuddiisa
traditions(Chapterd), (b) critically discuss various kinds bbdhisattvagChapter
5), and (c) assess noveanspersonal constructs that hybridize femirspeitual
as a participatory event or participatory cosmoldgyapter6). In this
dissertatiorcritical philosophical hermeneuticsadopted irChapterst and 5
while critical theoryisused forChapters and 7 (critical reflections)

Philosophical Hermeneutics

According toZimmermann 2015) hermeneuticsneans interpretation, but
hermeneutics is more than interpretive principles or methods. Hermeneutics is the
art of understanding and of making oneself understood. Interpretation involves
drawing on personal life experience and caltumderstanding by which texts
and facts are integrated into a meaningful whole. Importantly, critical
hermeneutics as methodology of interpretation is concerned with meaningful
human actions, communications of life situations, and how language andilcultur
traditions make understanding possiiNantzavinos, 2016Detel (2011)
described the typology of sets of questions for interpretative praxis:Ha)s\the
author?, (b) What is the subject matter of the text?, (c) Why was the text written?,
(d) How was the text composed?, (e) When was the text written or published?, (f)
Where was the text written or published?, and (g) By which means was the text

written or published?
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The wordhermeneuticsriginates from Greekermeneueinmeaning to
utter, to explain, or to translatéilhmermann, 2015)nitial usage of
hermeneutics focused on saliderstanding by Greek philosophers, such as Plato
and Socrates, and biblical interpretation and exegésspers, 2009)
Philosophical hermeneuti@ms to understand the nature and communication of
truth Zimmermann, 2015)which is the approach most relevant for my study to
discern ontological and epistemological assertionsitigipatory theory and
Buddhist philosophy. The philosophical hermeneutic method assumes that in truth
a specific standpoint always includes a universally valid context of meaning,

which is called dorizonand al |l udes to one’s way of seei
culturally dependenZimmermann, 2015)The situatedness of participatory
theory n metamodernisr(Ferrer, 2017Freinacht, 2017andMa h U yaddc a
V aj r aBuddisaphilosphy documented in form of ancienti t withirsthe
Indian and Tibetan cultural franiBaker, 219; Komarovski, 2015provides the
horizons for my study. In hermeneuticstlr is considered an event because
“objective truth is something we take part
obser ve f r oZzimmarmahn, 805 m t3k Essefice, one is part of
history and shaped by it.
Schl ei e gaenera leemerewic@med to reconcile conflicts
between science and religion advocating general atadeting, even across time
and languagéVantzavinos, 2016)rhis kind of understanding depends on a

circular movement between part and whole meaning that a particular statement

depends on the larger context, that is, a whole within which the part has meaning
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(hermeneut circle;Zimmermann, 2015For exampleBuddhist assertions such
as“thePr aj T UpBeaa mi t8dpresses the highest wisdom of the
Buddha, who realizes emptiness as identical with the causality
(pratd y a s a muand flionamayopampnature of things(Pettit, 1999, p.
46) make assertions in regard to realBeneral hermeneutics seswas method to
investigate such absolutistic Buddhist claims thiatle back to the relative world
and impermanent phenomena. General hermeneutics asserts that knowing
depends on some great unifying ground of reality and that the microcosm of
human communication mirrors the cosmic whaerimermann, 2015)
Thephilosophical hermeneutiad HansGeorg Gadamer is rooted in
understanding as the basiowement of human existence that encompasses the
whole of life experienceZimmermann2015) This hermeneutical approach is
poised to provide the investigative ground for my study, which juxtaposes
participatory and Buddhist standpoints. This method asserts that objective
understanding occurs when an object discloses itself throughetdugimgful
relations within which it appears. Knowledge is not something that is acquired as
a possession, instead it is something in which one already partidiatdsmer,
1975) Gadame(1975)stressed that history is like a stream in which one
participates in every act of understanding. This kindesfneneutics serg¢o
study metamodern participatory theaywell asMa h Uyabddva j r ay Un a
Buddhistviews. For examplehermeneutics revealse change irhistorical

effected consciousness and its formative effect ontmdhisattvaconstructare

perceivedover time fromT h e r BAtoltdngemporary forms dfla h Uy Un a
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Buddhisn).

According toGadamer (1975}he historial beingin-theworld is like a
dialogue that expresses the hermeneutic nature of being through hearing
considered superior to tfusienohherzazmp hor of see
transforms the reader through the fusion of cultural past and presenniorizo
This proces®f fusion of old and new combine into something of living value
stressing the phenomenological aspect of fufiassey, 2009)Such a fusion is
implicated in spiritual hybridizations that are examined in my dissertation.

Gadamer stressedeldialectic of belonging between reader and text, while

Ricoeur emphasized distancing between reader and text to explain rather than

understand through fusidiVestphal, 2012)A limitation of the traditional

her meneutics is the possibility of erroneo
biases. | am aware that my Buddhist beliefs may introduce bias in my

interpretations, which can be countered by baldmerpretation of multiple

contrasting sources.

Hirsch’s (1967) search for wvalidity in
positivism and objectivity contrasts Gadam
phenomenology that deliberately opposes truth to methodtaesses the
subjectivity of the speaker/auth@ee Madison, 1988Both views r&gse questions
about the legitimacy of interpretations, which aims to identdpad(true)
interpretation or to discern between contradictory interpretatitacker and

Addison (1989kuggested that there is no possible interpretdteEmstringent

42



validation of a text or traditioninsteada goodinterpretation is one that answers
the concern that motivated an inquiry in thetfplace.

To uncover the truth through interpretation unconceals what is to be
known. The attempt to uncover tbedo of essendi.e., the order of being as
things are in themselves acknowledging ontological primacy) is relaxed in the
ordo cognoscendi.e., the order of knowledge as it is known to peollagison,
1988) The former seks to identify the truth and validate interpretation through a
normative approach la Hirschian objectivity that is problematic, while the latter
acknowledges that valid knowledge is a matter of relationship that changes with
time and perspectives growedlin inquiries to find practical answers to life and
the world(Packer & Addison, 1989Phenomenological hermeneutics
acknowledges that an inpgetive account is not focused on finding timeless truth,
because such truth cannot be discerned or corrobotdésdiegger, 1927/2006)

Numerous approaches have been suggested to evaluate interpretations,
among them the following: (a) coherence or pilailigy (i.e., the requirement that
the interpretive account has a particular internal coherent charglojer
examination of the interpretive account and its relationship to external evidence
(c) parti ci p a(dtdentification of eonsgsusemnang reseanchers,
scholarsorvariousgroupy e) assessment of the interpret
relationship to future eventand (f) practical implicationdacker & Addison,

1989) The caveat of evaluation in hermeneutics is that all of them have
downsides. For example, Hirsch (1967) rejected coherence as an evaluation

criterion because it supposedly biases towardcseifirmability to interpretive
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inquiry. However, Packer and Addis@t®89)ar gued t hat a “good” i nt
provides coherence through the provision of countering arguments and
disconfirming evidencedirsch (1967)asserted that interpretation must be tested
against external evidence viewed as interpretaftiea standard through
identification of the author (1989 ntenti on.
guestioned how such an external uninterpreted norm could be identified.
Similarl y, p anidnifadsitogpeovide an’objactive nermp r et a
Consensus building is prone to collective delusion and interpretation may differ
widely due to novelty or familiarity with a text. The agreement with a specific
interpretation does not guarantee correctness, sglyifivhen interpretations are
opposed (e.g., perennial view vs. participatory view). Packer and Addison
el aborated that the pragmatic criterion of
through interpretation with predictive validity would inherently pneé
transformation and change. The pragmatic concern of interpretation focuses on
the everyday world that brings forth meaning, as well as potential for
emancipation and social transformat{tather, 1986)
According toMadison (1988)the methodological principles for
phenomenological hermeneutics ehtg) coherence (i.e., interpretation without
contradictions in itself), (b) comprehensiveness (a unified whole or a unity in
meaning), (c) penetration (i.e., a guiding intention in the work), (d) thoroughness,
(e) appropriateness, (f) contextuality, égireement with what the author says, (h)
agreement with the accredited interpretations of an author, (i) suggestiveness to

stimulate further interpretations, and (j) potential (i.e., the ultimate validation of
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an interpretation lies in the future). Theéatprinciple suggests that textual
meaning arises in the process of becoming. Following Gadamer (Y®a&)ke
(1987)pointed out that interpretation is like understanding of a work of art that
involves participation in its meaning. Despite the inability of phenomenological
hermeneutics to provide concise logical validation procedurissapproach
allows for persuasive argumentation that aims to legitimize some interpretations
as better than othersladison, 1988)A persuasive critical feminist hermeneutics
of liberation that adopts feminist interpretive inquiry as a response to malestream
hermeneutics was presentedIphussleFiorenza (2002)Schussler Fiorenza
argwed for hermeneutics that is closer to critical theory and extends patriarchy to
encompass and connect to structures of privilege and oppression, such as racism,
ableism, and capitalism. Suklriarchal approach is rooted in feminist
conscientization, traf@rmation of malestream discourses, and emancipation
(Schussler Fiorenz2016)
Critical Theory

Critical theorywasused to study novel transpersonal constructs that
hybridize femininespiritual as a participatory event or participatory cosmology.
Critical theory has many sources, including Plato, Socrates, Immanuel Kant,
Hegel, Karl Marx, and the Frankfurt School meard) for example, Theodor W.
Adorno, Herbert Marcuse, Max Horkheimer, and Jurgen HabeiBnasr{er,
2017) This theory is deeply skeptical of tradition, ideologies, and all absolute
claims. Critical theory addresses the subjects of inquiry as equally reflective

participants that have knowledge and aggBohman, 2016)Habermas (1971)
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pointed out that critical inquiry is not focused to control social processes and their
outcomes, but instead to initiate public processes cfafdfction, perspective

taking, aml practical verification. Whether critical theory is limited to critical

inquiry (e.g., Max Horkheimer) or aims at social transformation (e.g., Karl Marx)
differs among critical theoris{8ronner, 2017)

According toBronner (2017)critical theory is a philosophical approach to
culture aiming to confront historical, social, and ideological structures that
constrain it. Critical theory aims to emancipate from slavery, acts as liberating
influence, and creates a world which meets the sxaad powers of human beings
(Bohman, 2016Ingram & Simonringram, 1992) This theory treats facts less as
isolated depictions of reality but understands that facts are-ksalaa and
embedded in society, religion, art, culture, and philosophy that need to be
incorporated to address social conditions and political ideoldtggée$imit
freedom(Horkheimer, 1982)Besides values and beliefs, language that exgsess
the ideological, aesthetical, and rhetoristalicture of the text, and multiple
perspectives are critical elements in critical theory; therefore, it requires reading
“with the grain” (Tgsorg2015apgGAipracticalanche gr ai n”
pluralistic approach undergirds critical theory in the social sciences because it
juxtaposes and reconciles epistemic (explanatory) and nonepistemigrétites)
approaches to normative claims; and thus, critical theory contributes to
democratizing scientific authorifyBohman, 2016)

Human emancipation in circumstances of domination and oppression are

of special interest for critical theorists and feminists. For exarkpdser (1992)
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argued that the status of women in capitalist society as caretaker, nurturer, and
childbearer is reduced to symbolic reproduction of societies (i.e., cultural
transmission and socialization), but it is endhlued in terms of material and
economic reproduction of society. This patriarchal gendering has marginalized
and oppressed women. Similarly, critical thedBishhabib (1992asseted that
gender bias has created a chasm between personal happiness and public rights
(freedom) and suggested to redefine freedom in terms of a common life in which

one’s needs are rationally chosen in
otheas). Schissler Fiorenz2016)argued for a critiddeminist political theory

and thethe*ologyof liberation. Theasterisk * is used to interrupt and make

explicit the grammatically masculine and feminine determination of the Divine.
Schussler Fiorenzagadical approach opposes neoliberal kyriarchy and calls for
women'’
Feminists have demonstrated how supposedly neutral or impartial social norms
have builtin biases that limit their putatilyeuniversal character with respect to
gender and social equifiMinnow, 1990;Tyson, 2015)Critical theory allowone

to expose supposedly scientific objectivity and moral neutrality in order to
denounce laises and cognitive dissonance through-fissson experiences,
secondperson perspectives of those who cannot effectively participate because
they are marginalized or oppressed, or critical inquiry using-frerdon
perspective$Bohman, 2016Tyson, 2015)Tyson(2015)provided a superb

critical theoetical analysis of feminiswith critical deconstruction and

reconstruction of traditional gender roles, patriarchal binary thought,
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psychoanaitic feminism, materialist feminism, and multicultural feminism,

which is shaped by gender, race, socioeconomic class, sexual orientation, religion,
and spirituality Frost and Elichaoff (2014¥tressed that critical theory provides

the tool to critically examine culture, history, and society and interactions

between axes such as spirituality, gender, sexuality, and ableism that shape
identity. This critical approach is poised to challenge assumptions and practices
that discriminate, marginalize, commodify, and pathologize and the social and
historical context that have shaped power relatibosexample, aritical

theoretical approacivas employed b¥Pukkila (1999)o study feminist
spiritualities.Lunn (2009)presented a study of the role of religion and spirituality

in development adopting three core concepts of critical thegrgunding of
knowledge in higirical context, critique through dialectical process, and
identification of future potentialities for emancipation and-deliermination.

Similarly, | adoptedhree pillars of critical theorr-traditional feminist

spiritualities exemplified by feminine archetypes and Goddess/goddesses, critique
of these feminist spiritualities, and participatory feminist spirituality as
potentialities for the emancipation of fanmities throughhybridized feminine

spiritual participatory events and cosmologiBse research methods described
above Chapter3) areused in the following research chapters to investigate the

thesis of this dissertation.
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CHAPTER 4: EMBODIED LIBERAT'ION IN PARTICIPATORY THEORY
AND V AJ R A YBUNDHISM

This chapter explores body constructs along the descending, ascending,
and extending bodgoteriological pathways (BoSoP), as well as it lays the
foundation to identify their potential for transbody arahspersonal
transformationThe motivation undergirding this research was to discover
similarities and differences in regard to body constructs in Buddhist Modernis
V aj r aapdWWestern participatory theobhether body constructs and
embodiment facitate or hamper liberation from these two different perspectives
is unclear and will be explored this Chapterd.

Insights are provided on the nexus of pluralistic body constructs using

Jorge Ferrer’s parti cVajartarnd@dmbataheory juxt ap
Buddhisn viewed throughhe Buddhist Modernist lensAn exuberant richness of

physical and metaphysical bodies has been recognized iVthr ay Un a

Buddhism and participatory theory.Vha j r athelbady is viewed as the

gatewayto liberation—the culmination of immanence, transcendence, and

expansion. In participatory theory, the body is viewed as eqwébtpheart,

mind, and consciousness as part of an integrated larger whole. Embodiment,

disembodiment, and body awarenesscaitecally discussed, anspecial attention

is given to the implications of these two contrasting views and the potential of

practices from both approaches to ameliorate disembodiment and foster transbody

and transpersonal transformation.
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Introduction: The BodySoteriological Pathway (BoSoP) Model

In transpersonal psychology, three major soteriological pathways were
identified byDaniels (20052009,2013) (a) thedescending patlstressing
immanence through greater connection tovtbdd of nature (phenomena), other
people, feminiities, or the dynamic ground of the unconscious; (b)teending
pathtoward enlightenment, transcending a lower self (ego) toward a higher self
(Self); and (c) thextending pathexpanding the individuaelf outward to a
larger self that encompasses other people and the larger political, economic, and
ecological systems. Daniels asserted that all three pathways need to be recognized
and incorporated in an integral model of transpersonal transformatiaoh
places the ego in the center from which descending, ascending, and extending

pathways emanate in different directions. Tdtiaptere x t ends Dani el ' s
soteriological model by also placing the physical body in the center of the model
in order to explor@athways within, beyond, and in relation to the body, which
potentially fosters transbody and transpersonal transformation. This approach to
the BoSoP model views the physical (gross) body as the fundamental vessel that
contains and transformatively chatéan inherent spiritual lifeorce. In this
way, the model provides ontological domain space and epistemic vectors
resembling the directions of bodilgnd selftransformations.
The Descending Path of Transbody and Transpersonal Development

The descendig current constitutes the manifestation of spirit in the world

(Daniels 2009) This soteriological view of immanence has been posited in

various types of theology, for example, panenhenic (i.e., experience of oneness of
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sacred nature), pantheistic (i.e., God or theeshare immanent in the world), and
monistic (i.e., one impersonal absolute realtgmjathy, 2015) Daniels (2005,
2013)argued that the soteriological descending current for transpersonal
development is exemplified by depth psychology (e.gGC. Jung’ s

psychoanalysis and R. Assagioli’s psychosy
the unconscious/an der Kolk (2014argued that the unconscioisshe body,
which holds traumatic memories, impairs somatic awareness, and contributes to
disembodiment and dissociation. The connection between the unconscious and the
body has been supported by othrg., Marlock& Weiss 2015;Stanley 2016)

Gendlin and Hendrick&endlin (2015psserted that thHsodily felt sense
is the ground for body psychotherapaiself-transformation The notion of
body in the phras&hodily felt sensé takes a radical stance of bodies knowing of
situations directly that precedes human or conscious actaydlin
(1962/1997)pointed out that such visceral sensing Imienan capacity to sense a
whole situationin its totalityin contrast to sense separation. In this way, h e
living body knows (feels, lives, is) its situation from the bédy w havasc h
referred to as amplicit intricacy (Gendlin & HendricksGendlin, 2015, p.21).
A whole complex mesh of implicit intricacyf bodily felt sense entails past
history of experiences, what a situation arousemeself, trauma and unresolved
emotions, pain or particular sensations, and much mbag arises implicitly in
the bod equated by Gendlin with thenconsciousVarious empirical studies

have demonstrated the association between trauma and the body; and specifically

the impaired somatic regulation as a response to trauma that may hinder
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immanent spiritual experiencégander Kolk & Fisler, 1995;Walterset al, 2011;
Warneret al.,2014)

The descending path of transbody and transpersonal development entails
intimacy with the body through mindfuttantion and awareness focused on body
states (e.g., skin as boundary of the body or sensations), body schema, and
kinesthesis. This descent into the physical body emphasizes inquiry into the soma
as becoming aware of the subtle energies that flow thrihegbody and
contribute to lived experienc¥érelaet al.,2016) Somatic awarenessvolves

witnessing “from within in an ongoing com
mind, between the irer world and outer worlStanley 2016) Accordingto

Mehling et al.(2009) body awarenesis a complex construct with a variety of

facets, such as somatic memory, introspection, attentiotiaé fawareness of

internal body sensations, and perceptions. The distinction between body

awareness andteroceptive awarenes$ms been a matter of dispute. Narrow

conceptions limit interoceptive awareness to afferent body sensgiiobs

Craig, 2009;Critchleyet al.,2004) while broader conceptions point to the sense

of signals originating withinmentlairmdl body cri
well-being(Cameron2001;Farb et al., 201.5Viehling et al.,2012) To embody

the lived experience of a particular moment means to viscerally feel sensory,

motor, emotional, and imaginal experiences rather than to funnel arousal into

mental concepts, ideas, and categdifiegel 2013. Embodimenhas leen

defined as the felt sense of being | ocaliz
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references the | ived i mmedehlingetale xperi ence
2009)
When onepointed, deliberate attention on body parts shifts to whotly
awareness, the depth of the physical body opens to transbody states experienced
as going beyond the boundary of the skin of the {@dgiss 2015) These
transbody states, associated with nonordinary states of consciousness, have been
described as awakening somatic intelligeiC@parq 2012) embodied spiritual
awakeningBlackstone2008) embodied mingdVarelaet al.,2016) somatic
earth descer(Ray, 201&), and wholebodyvipassananindfulnesqGlickman
2002) According toFerrer (2017)deep centeringh the bodyallowsoneto
emboy | i ved exper i en ¢ EhematingoBubjectobjectasat e “ Thou.
visceralphenomenologicatates of beintgpuches timelessness and spasness
(Puhakka2000) Ferrets (2006 body f ul ness” expresses this
transpersonal shift referring tbe awakening of the body as part of embodied
spirituality: “In bodyfulness the whole ps
alert without the intentionalCadwgll of t he <co
2014) Transbody states are characterizethéipg bodiegexperienced ageep,
uni fied, open, and i n(Blacketarte2008 | i veness i n o
Mind—bodyresearch has shown associations between body/sandtic
mind/cognitivevariables For exampleKerr et al's 2013)empirical study found
that mindful somatiattentionoptimizes attentional modulation of14 Hz alpha
rhythms which play a key role in filtering inputs tive primary sensory neocortex

and also in organiag the flow of sensory information in the brain. According to
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Kerr et al., these findings confirm Buddhist conceptions that mindfulness is
closely associated with thmdy. Specifically, theBuddhist antecedents to the
body scan meditationndergirdmind-body connectivity(Bhikkhu An a | ay o,
202(). Empirical research demonstrated that bedgn meditation practice
improves somatosensory perceptual decision makitigums et al., 2013)
reduces the salience of perceived body boundaries and ircoptiseal
emotional experience (i.e., measured happiri2gasibrun, 2016)and enhances
introspestive accuracy and tactile sensitivity as measured by the mean size of
body representation area in the primary somatosensagx¢box et al., 2012)
Cebolla et al. (2018)sed the rubber hand illusion experiment to investigate long
term meditators and nonmeditators highlighting the role of body awareness and
mindfulness in embodiment meclisms. This study found that the meditators
experienced less sense of agency (loss of sense of self) and higher body
awareness and mindfulneg@dings that mindfulness meditation improves body
awareness was corroborated3gucs et al(2020) Based orphenomeanlogical
inquiry, enhanced body awareness througind-bodyapproaches, such as
somatieorientedmindfulness meditation, tai chi, yoga, or body awareness
therapy, resulted itherealization of embodied sedffwareness and perception of
unity between bodyrad self(Mehling et al., 2011)

Phenomenology is a method to explore the descending, ascending, and
extending pathways. Exploration of the fipgrson perspective as an inner way of

knowing has been pivot al i n  Hu shsusges | s tran

theepochéor bracketingsee Beyer2015;Husser] 19312017) Husserl claimed
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that bracketing alls one to study the intentional content of the mind purely
internally (Varelaet al.,2016) These assertions exemplify naive realism by
separating minavorld and objeckubject. However, transcendental
phenomenolog asserts that ideally there is no separation between the knower and
the known in the state ghimmering a metaphorical image for the liviqgyesent
paradoxically as a standitggreaming of nontemporal temporalizirgusser)
1991)

This view has been catered by empirical research of perceived-self

consciousness, whicthe monstr at ed an i nd-delusiodsual ' s
and biased perceptions through illusory visual experieffss®ll et al.,2013;

Blanke 2012) autoscopyand manipulated otdf-body experience@Blanke&

Mohr, 2005) The brealdown of spatial unity of the conscious experiencielf s

localized within the bodily borders was demonstrated empirically using

multisensory conflict experimenfsenggenhageet al.,2007)

pron

In contrast,inMerlea® ont y’ s phenomenol ogy, percept

the gestalt, theneaningful whole of figure againstgroutdin | i ke Husser |

theoretical assertions focused on mental experiences, Métleant y ' s
phenomenology fo@aed on bodily experienceli( R. Kelly, 2018) Merleau
Ponty eloquently argued for a phenomlegy of lived experience, an immersion
into the “verythdliVed sumandddy as hoenologyof thed

¢ o s m(asxited in Morley2008, p. 144)For MerleaduPonty, the body is not

justanobj ect , but also an embodied “Ilived

perceptiongVarelaet al.,2016) MerleauPonty (19452012)rejected a dualistic
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view and asserted that the mind and body are not separate engieagghat
experience consists of both mental and bodily experience. When presence in the
body is the reference point fsonedse’ s unde
b o d(yiftbauer, 2016p. 70) The livedbody is sentience itself, in liminal space
between the self and the world, and stresses bodily Beitige-World (Morley,
2008)
The Ascending Path of Transbody andranspersonal Development
The ascending bodsoteriological pathway advocates transcendence of
the relative, manifest world in the achiev
consciousnes®aniels 2005, 2013)According toDaniels (2009)the ascending
characteristics are transcendence, ethendliness, liberation, wisdom,
attainment of spiritual consciousness, and One Spirit. This pathway aims to
disidentify with ordinary, sesory experience of the phenomenal world, and thus
is antithetical to the descending path, which aims at intimacy with the body and
sense perceptions. AccordingRaniels (2005, 2013}he ascending path is about
Spirit, away from the physical body, and is aimed at consciousness and wisdom.
Such ontogenetic, ldrative, transpersonal, and spiritual models of adult
development that stress sedfflection and selawareness to transcend self (or
ego) were described in detail by Ardelt and Grunwald (2018). The ascending path
can be exemplified bWilber's (200@) integral model, which places matter at the
lowest level of conscigsness, ascending toward body (gyossnd, soul (subtle
spirit (causal and Spirit (nondual). According Wilber (2003 , t he “body” has

multiple meanings in the integral model, with thelogical bodyin the
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individualexterior quadrant (thirgperson perspective) and tfedt bodywith
subjective feelings, emotions, and sensations in the individtalor quadrant
(first-person perspective). These ascending stages are thought to develop through

“

the process of transcend and include” (p.
conscousness as indicated in the Willdgombs lattice. In this way, Wilber

assigned a low value to the body in the-pecennialist, hierarchical integral

model.

Transcendencas a mystical state of pure cons
associated with the dissolutiofithe ego, merging of the bodily self with external
space, and a sense of sacredness that is perceived without spatial and temporal
constraint§Dieguez& Blanke 2011) Thetranscendental egsuggests an
extension beyond the limits of ordinary consciousii€sesso 2015) Komjathy
(2015)suggested to discern different theological views along the transcendence
immanence spectrum, with humans containing the sacred (expressing more
immanence), the world considered as sacred (most immanent), and the most
transcendenttate expressed as the sacred outside of space and time and
completely different from the world. This latter view was referred to as the
transcendental worlthy William Jameg$19122003) Inherently, transcendence
undergirds a dualistic distinction between the natural and supernatural world
(Gross2015)

The sublimation of the body in the ascending pathway refers to using the

energy of one human dimension to amplify, expand, or transform the faculties of

another dimensiofFerrer 2017) The ascending path is prominently found in
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most major religions, among them Budkih (Trammel, 2017)To transcendhe

selfandrealizeBuddhdnood (enlightenment) as been notable in Ch’

Buddhism(Watts 1985) Zen Buddhisn{Suzukj 1970) and in IndeTibetan
Buddhism including th¥ajrayJ n (@sotericTantra) Buddhism(Chégyam
Trungpa Rinpoche€010a;Geshe Tashi Tsering012;Ngakpa Chégyani
Khandro Décher2003) MU h a m (kdhendhen Thrangu RinpocH2004) and
Dzogchenraditions(Anyen Rinpochg2006;Dowman 2014) The ascending
trajectoryis unidirectional for both body and self. This pathway aims to go
beyond the physical body to attain nonordinary transbody states and transcend a
narrow, lower self toward transpersonal states that ultimately manifest as liberated
ways of being, particutly in the sphere of consciousness.
According toLoy (2018) the ascendingranscendinguddhist viewaims
to go beyond a mortal human body bound to pain and suffering through adoption
of thenoble eighfiold pathaimingto break the cycle of birth and death
(immortality). This nondualliberative pathdirects practice effort® resolve the
dualisns of life-versusdeathbound to the body arfeeingversusnothingness
bound to the anxious egelfintuiting and dreading its own lack of being (uo-
thing-ness$ . Her e “ t h ehadovweed lsy @ seosk of mekkthétiti s s
perpetually yet wvainly tries to resolve”
wi t h (p.deBuddhist pactices involvalying nowto face deattwhich was
well expressed bipogen suggesigto“ f or get yoursel f” (p. 6 )
A systematic review of transcendental stadestifiedthrough

electroencephalogram (EE@)onitoringduring meditation across contemplative
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and religioudraditions (including ZenChinese Buddhism, Vipassana; Vedic;
yogag transcendental meditation) was provided/sghbeh et al. (2018)

According to this review, Buddhist meditation practice was associated with
selflessnesgerception otrue self (Buddhahood), timelessness and
spacelessness, absence of boundaries of time and space, the latter suggesting loss
of (human, physical) body see.ln a quantitative research studheteffects of
mindfulness meditatiodecreased perceived body boundaries, extended the
spatial frame of reference beyond the physical body, and transcended the self
boundariegHanley et al., 2020Belf-transcending was associated with EEG
alphal activity in meitations from Vedic and Chinese Buddhist traditions and in
Transcendental meditatiobeta/gamma activity ifocused attention meditation
(e.g.,Tibetan Buddhism and Chinese traditiqras)dtheta activity inopen
monitoring meditationd.g, variety ofBuddhistandVedic traditions Travis &
Shear, 20Q).

According toVago and Silbersweig (201L2pcused attention meditation
on an object (e.g., breath) stabilizes-pafceptions and discerns between object
and observemyhile opermonitoring meditation enhances disengagement from
self, response inhibition (viscesomatic, visual, and auditory/linguistic),
emotion regulatiofequanimity),and decentering frorine bodily self.Evidence
based empirical research found that mindfulness meditation was associated with
an increase in monitoring of body states, slower body movements, pereeptual
motor integration processes, and disiup of the sense of sedigency(Naranjo

& Schmidt, 2012)Neurobiological mechanisntg mindfulness meditation
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through an integrative fronparietal control network in the brain was associated
with selfawareness, setkgulation, and a positive relationship between self and
other that transcemed sel-focused needs and incredggo-social characteristics
(selttranscendencé&/ago & Silbersweig, 2012According toKnauft's (2019)
empirical researcTibetan Buddhist tantric practitioners of mindfulness
meditation, visualizations, and mantra meditation dissolve normal selfbobd
through Buddhist ethics of compassion do not escape the self (transcendental non
self) and the conventional world; instead practitioners attain transcendent spiritual
absorptior(i.e., full absorption within self or being self)
The Extending Path d Transbody and TranspersonalDevelopment

The extending bodgoteriological pathway implies the expansion of
boundariesFriedman (1983jouched on the levels of sadkpansion that bring
forth transpersonal development. The expansion of consciousness from reactive
through naive, egocentric, conformist, achievement, affiliate, authentic, and
transcendent, moving toward uni@gnsciousness was elaboratedgde
(1996) Similar modelof expansion have been articulated with the center of the
earth or the body. For exampt,Kelly (2017)asseted that when the body of
earth is realized as Gaia, it is seen as an alive whole. In this view, the sacred earth
is perceived and felt as the wider cosmos or the body of a Deity.

Gl oria Anzaldua’s cosmic becoming acros
espousd agency, justice, and decolonizing of the hurtfaough deep
embodiment tied to the cosmic scale queering notions of time and space beyond a

purelyindividual humancentered viewSchaeffer, 2018)Thenew mestiza
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embodies an expanded consciousness that breaks through self identities, dualistic
notions of gender, cultures, oppression, and racaltaralborderlands
(Anzaldia, 2007) Anzaldua (2002gsserted
Indeed, this shared identity factor is wider than anything in human nature;
each persohas roots you share with all people and other behsysrit,
feeling, and body make up a greater identity category. The bodytégiroo

in the earth, la tierra itself. You meet ensoulment in trees, in woods, in
streams(p. 560)

“gpirit infuses all that exists-organic and inorganit (p. 558)
Schaeffe(2018)poi nt ed out that Anzaldua’s indigen
cosmic travel beyond affective sensing, words, @imgsicalbodies across space
and time touches on the extending pathwide erotic relational practice of

beingwithin, forexampled i ggi ng with one’s hands in the
diving into the soul awakening a cosmic vibrancy that quivers.

Kripal (2014)provided several examples for cosmotheism in religion,
asserting a divie, expansive meaning to the purpose of life (e.g., God is the
universe, the body is the cosmos). Supersexualities play an important role in
paradoxical and metaphysical descriptions of the subtle body, spiritual body,
rainbow body, diamond body, pure coims light, and other bodies that are
conceptualized or experienced as an expansion of the physical body. For example,
Daoist cosmology posits combining the apparent opposites of yin and yang into a
greater whole, the Dad&(ipal, 2014) There is no yin without the yang, and no
yang without the yin in the constant flux and relationshifhwach other. It is the

dynamic interaction between the two that create the relationship. It & like

foundational positionality that is found in all things.
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Spaciousness has been espoused in somatic meditation practices
cultivating expansive states afrtsciousness that have been associated with out
of-body experience@Maitland 1995). Buddhist cosmology asserts long periods
of contraction of the cosmos as well as periods of expa(Giethin 1997)

Various expansive social, culady nation, and ecological bodies were exemplified
by S. Coakley (1997)In transpersonal psycholodyerrer's (20022017)
participatory theory and participatory spiritugléxemplify the expansive body
soteriological pathway.

Theextending pathway was studied kigFarland et al. (2012nd
McFarland et al. (2013)sing the Identification with all Humanity (IWAH) scale,
which uses an escalating spectrum fi@npeople in myommunity,(b)

Americans (or otheculture3, and(c) all humans everywhere. The IWAH was
conceptualized as being more than an absence of ethnocentrism and its correlates,
and more than the presence of dispositional empathy, moral reasoning, moral
identity, and the value of universalism.McFarland et al.'s (2012mpirical

study,the IWAH predicted concern ftumanitarian needs agtbbal human

rights predicted valuingf the lives of ingroup and outgroup members equally,
knowledge of global humanitarian conceraisgdwascorrelated with how close

others see one as beifped and Aquino (2002ssessed empirically that
participants with high mor al identity
espoused by traits such asezdnonesy, and kinahess for al(p. 1270)
Participantexpressed greatanoral obligations toward those of different

nationality, religion, an@thnicity suggesting an expanded sense of self caring
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beyond their ownmndividual self. Schwartz's (1992mpirical studyin 20

different countries analyzezktended conceptions of self that involve the welfare
of all people and for naturand appreciation of universal social values such as
equality, inner harmony, freedom, meaning in life, world at peace, and social
justice.

In summary, the descending, ascending, and extending pathways have not
only been conceptualized in transpersonatpeiogy and recognized in various
Eastern religious traditions, but more recently these pathways have been
empirically studied. Quantitative and qualitative researdterpin the close
association between mind and body along the three transpensorsialy
pathways

Embodied Liberation in Participatory Theory and V a j r aBuddihism

This section situates boHerrer's (20022017)participatory theory and

V aj r aByddings traditiongChdgyam Trungpa Rinpoch2013, 2013,

201%; Geshe Kelsang Gyatsp016a,2016b;Kalu Rinpoche1995 Ngakpa

Chdgyam and Khandro Déche2003;Ray, 2002)within the BoSoP model.

Through this juxtaposition, ifghts into the nature of transbody states and
embodied spiritual transformation are drawn that will be comparatively discussed
in theconclusionof this chapter

Ferrerds Participatory Theory

According toDaniels (2005) Ferrer’' s theory advocates
participatory vision of human spirituality. €lparticipatory approach holds that

human spirituality essentially emerges from human cocreative participation in an
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undetermined mystery (understood as the generative power of life, the cosmos, or
reality) in complex interaction with culture, interrelatstips, and possible subtle
worlds of energy and consciousnéBsrrer 2002, 2017)Participatory pluralism

is nonperennialist as it entails a multiplicity of not only spiritual paths, but also
spiritual liberations and spiritual ultimatdsefrer 2011) This metamodern

theory integrates insigh from premodernity (e.g., ontological value of spiritual
referents), modernity (e.g., scientific standards of open inquiry), and
postmodernity (e.g., pluralism and rejection of pregiven and absolute) tedhs
metamodern approaches seeking to medsieds of the modern and

postmodern ethos, sean den Akkeet al.(2017), Freinacht(2017, Turner

(2015, andVermeuknandvan den AkkeX2010. Ferrer (20112017)framed
participatory spirituality in terms of three dimensions of spiritual cocreation,

which largely correspond to the three pathways of the4sotiriological model:
Intrapersonal cocreatioonsists of the collalative participation of all human
attributes—body, vital energy, heart, mind, and consciousresghe enactment

of spiritual consciousness. This intrapersonal cocreation affirms the embodied,

i mmanent di mension of t he (descendestipath). t hat i s
Transpersonal cocreatiorefers to dynamic interaction between embodied human
beings and the mystery in the enactment of spiritual insights, states, practices, and
worlds. It affirms the enactive, inquigriven dimension of participaty
spirituality as “ s pinteipdrsofalegceaticeinerJje@a scendi ng
from cooperative relationships among human beings througktgeeer

relationships and i-bhetwmmoni ohnhnwl ttdi hgphon
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intelligences such asiBtle entities and natural powers (extending path). The
latter dimension touches on interconnected bodies suggesting Hpdtyisical
bodies are in relationship with each other forming a larger social body. The
interpersonal cocreation has similarity witie terminterbeingcoined byThich
Nhat Hanh (1987)which expresses the collective aspects and igpemndence of
all phenomena and beings.

According toFerrer (2017) t heb éyw@pmnd’i tof the most r ece
of participatory spirituality is not to be confused with transcendence. The
transcendence of the bodily bound ego or the transcendence of the world are
based on dualistications of ego/naego and natural/supernatural world.
Transcendence is bound to someone transcending (subject) and something that is
transcended (objedBrossg2015) However, participatory pluralism inherently
allows for a multiplicity of enacted spiritual worlds that are not necessarily bound
to dualistic notions or specific ontologies, such as panentheisticeesatred is
in and beyond the worldomjathy, 2015) Ferrer(2017) opted to use the term
subtleinstead otranscendento avoid fixation onto any specific pregiven
ontologies. Rather, a multiverse of subtle worlds and physical (natural) worlds is
assumed that can be enacted inréetyaof ways. According to Ferrer,

subtle refers to any possible coexisting or enacted worlds of energy and

consciousness, as well as phenomena or entities associated with these

worlds... the term i mmanent describes spirit

withi n—or emerging from—physical matter,
nature (p. 247)

Ferrer(2017)argued that these notions avoid dualism between the subtle and the
immanent. In participatory spirituality, subtle worlds and the world of nature are

ultimately united because the subtle states of consciousness and energy and the
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physical world of matter (e.g., the body) are only expressions of different degrees,
frequencies, concentrations, or density states of consciousness and energy.
Embodiment is a crudi@lement in participatory theory, which denounces
many problems inherent in the disembodied spirituality prominently found in
Western culture. HowevelFerrer (20062017)also sees world spiritual history to
be overburdened by disembodied spirituality, suggesting that the body and
vital/primary energies have been ignored or sublimated in religious practice. For
example, a celibate monk or ascetic meditator may supprass skesires to
amplify transpersonal states of consciousness. In disembodied spirituality, the
body is viewed as a hindrance to spiritual flourishing, sinful, a defilement, an
unreliable source of spiritual insight, illusory, impure, defective, or simply
unequal with heart, mind, and consciousness. In contrast, participatory theory
embraces embodied spirituality and views all human dimensions, including the
body, as equal partners harmonizing self, community, and world with the mystery
out of which everytimg ariss (Ferre;2015) Par ti ci patomhat, t heory’'s
ontologically and epistemologically, this mystery is undetermined and
dynamically enacted through engagement of the body (e.g., sensations,
movement, sensuality, and sexuality), the heart (e.g., feelings of joy or fear and
associated responses/behasjpand the mind (e.g., cognitive appraisal and
contemplation). The body and vital primary energy are viewed as crucial for
spiritual transformation and for the exploration of expanded forms of spiritual
freedom(Ferrer 2002,2008), though Ferrer did not explicitly discuss transbody

states. Ferrer stressed the importance obdlaly as spiritual manifestation in
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itself, because the body (matter) and consciousness come together in sentient
beings incarnating embodied love. In alignment wWitiderson's (2006)iews,

Ferrer’'s participatory model ascribes the
accessible through body awareness, is inner directed, and has an energetic
dimension.
Participatory theory regnizesan exuberant diversity of physical and
metaphysical bodiesn embodied participatory spirituality, the body can be
viewed as subject (living body), as the physical home or locus of spirit manifested
in fleshly form, or as a divine revelation thudfers spiritual insight and wisdom.
The latter account reveals deeper meaning of incarnated life through the physical
form of the body(Ferrer 2017) The idea of the body as mirror or reflection of the
universe is found in multiple spiritual traditions, among them Taoism, Platonism,
Islam, Kabbalah, and Tantra (e @hittick, 1994) The belief of the body as the
microcosm of the entire complexity and vastness of the universe implies the
notion that the divine physically manifests within the human body. Acuptd
this micremacrocosm notion, the human body serves as a culminating pinnacle of
creative spiritual force@~erret 2017)
Daniels (2009par gued t hat Ferrer’'s participator
three vectors of transpersonal development. Likewise, the pluralistic bodies in
participatory spirituality represent all three pathways in the BoSoP model. These
pathways in participatory theory eritdie (a) descending soteriological path of

immanence through deeper connection to nature, the sacred feminine, the Earth or

the unconscious (e.g., bodyfulness, somatic awakenings, embodied spiritual
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practices, sexual and sensual spiritual enactmedb)sascending path toward the
transcendence of a narrow, ordinary self bound to the physical body through
engagement with subtle worlds, bodies, or fields of consciousness overcoming
ordinary human structures (e.g., seéfnscendence beyond the physical biody
Christianity orV a j r aBuddhisa); and (c) extending path toward embodiment
of cosmic bodies that are expansive beyond the human form (e.g., Gaia
consciousness, cosmic bodies in Taoism or
openness to hybridization bbdies as conceptualized and perceived in different
religious/spiritual traditions (e.g., Buddhism, Christianity, Shamanism, Judaism,
Hinduism, or other) provides a tantalizing richness of possibilities for spiritual
embodiment. Multidimensional contemfiee integral practices (e.g., practices
that foster the differentiation and integration of masculine and feminine
capabilities, strength/gentleness, healing and transformation of wounds and
conflicts) were suggested to realize the depth and breadth ofdemimt
accounting for individual and cultural differend@€®rret 2017)

Bidwell (2015)described spiritual embodiment as uritydiversity of the
spiritual selfthat is acocreated participatory event, in which the unHied
distinct spiritual/religious identities (e.g., Buddh@ristian) are experienced as a
whole (i.e., as two natures in one beirigjfiwell suggested that from a
participatory perspective there are no distinct religious/spiritual identities (e.g.,
Buddhist, Christian, or other), because one embodies both simultaneously. This
simultaneous emlgliment is the participatory evergidwell provided a

phenomenological nature account in Evey Canyon of a participatory event that
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brought forthan upwelling of gratitude and compassion through nondual knowing
while sitting in Buddhist meditation practice and simultaneously knowing through
the heart evoked by Christian reflection. The spiritual experience, including the
spiritual identity, was ertded through participation with transcendent
reality/realities as it manifests in the conditioned world according to Bidwell. This
enactmensuggestshat transcendent body and human body exemplify a unified
metaphysical body orlaybridization of bodiesCocreation means that the
participatory event is neither objectively real from an ontological point of view
nor simply subjectively constructed, but ratheuljective-objective

phenomenon transcending Cartesian dualistic categéweee( 2002)

According toFerrer the participatory nature of spiritual knowing involves (a)
multiple modes of perception (e.g., through the heart, sensing of vital energies,
moral insights, and somatic areness) involved in the process of spiritual
knowing, (b) ontologically human beings and spiritual energies participate
dynamically in life (without choice), and (c) epistemic knowing through
communion and cocreative participation. Participatory thearygmizes the
importance of somatic, imaginal, energetic, subtle, and archetypal variables in
shaping religious experiences and mean{fgsrer 2002,2015) In addition,

Ferrer's (20062017)embodied spirituality aligns witMerleauPonty's
(19452012)living body as a source of spiritual insigherrer (2008) advocated

the body as subject, as home of the complete human being, and as a microcosm of
the universe and the mystery. Ferrer pointed out that in a genuine embodied

spiritual practice, it is essential to contact the body, discern its current state and
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needs, and then create spaces for the body to engender its own practices and
capabilities.
Embodied spirituality seeks to cocreate novel spiritual understandings,
practices, and expanded states of consciousness departing from the compulsion to
recreate traditional transcendent liberations (e.g., replicate the awakening of the
Buddha;Ferrer 2017) According toFerrer (20032011)andFerrerand Sherman
(2008), attention to the body and its vital energies may give greater access to the
immanent power of life or the spirit. In this view, the greater the participation of
embodi ed di mensions in religitmdf® inquiry,
may become. This assertion, however, has not been corroborated by empirical
evidence and may not even be possible to assess using the scientific method. In
any event, participatory cocreation seeks to foster freedom to expand spirituality
in theform of novel, bodily immanent enactions of spirituality. An example of
these possible innovationskgrrer's (2017integralbodhisattvazow, in which
“the conscious mind renounces its full i b
primary world can be free as well from the aliing tendencies that prevent
them from sharing in the unfolding |ife of
The ego/self may be expressed in different ways in BoSerfeer (2011,
2017)made an important distinction between the modgpehndividualistic
mental ego and participatory selfhood. The former is often plagued by
disembodiment, narcissism, and alienation from self, others, and the world due to
its hyperindividualism. In contrast, participatory selfhood embraces an embodied,

integrated, connected, open, and permeable identity. Spiritual individuation, thus,
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is characterized by integration, radical openness, and radical relatedness, through
which individuals gradually embody their unique spiritual identity striving for
wholenessSuch an embodied spirituality coherently integrates transbody and
transpersonal development, ideally bringing forth social, ecological, and political
engagement motivated by ethical concern for others, communities, and the world
as a whole.

In summary, prticipatory theory posits that the integration of all human
dimensions, among them the body, contributes to a fully embodied spiritual life. It
also views the body as a natural doorway to the deepest human energetic
potentials operative in the enactioncoéative embodied spiritual insights,
transformations, and liberations. In doing so, participatory theory recognizes a
plurality of possible subtle or metaphysical bodies, which are open, possibly
unlimited, and cocreatively unfolding. All three path880d So P—descendi ng,
ascending, and extending paths—are given e
through intrapersonal, transpersonal, and interpersonal spiritual cocreations.
Vaj r aBudéihism

V aj r aisynbtmanolithic and consists of a complex setafric
traditions and practices. | will touch upon and summarize some elements in these
traditions in broad strokes, and highlight in particular some of the claims made by
and about these esoteric traditions and practices as they relate to the place of th
body and embodiment. | focus on those claims that have been popularized and
emphasized aboM a j r airytiieWast and use this as way to show how this

tradition might relate to participatory theory.
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Literally transl at evdjasButidhibre di amond ve
consists obn amalgam ofantric forns of Indo-Tibetan BuddhisntKalu
Rinpoche 1995).Tibetan Buddhism formed as a combination of&thtury
Indian Buddhism and Bén, the indigeneslsamanistic religious tradition of Tibet
t hat hol ds all reality is pervaded by a tr
(Powers 2007, p. 506)This view of Basic Goodness, that is considered absolute
and indestructible, has prevailed in contempoXaey j r aByddimisan
(Chégyam Trungpa Rinpoch2010a) In thisdissertation InddlibetanTantra
andV a j r aayelUsedinterchangeably with slightly different flavors in
practices, though distinctly different from Hindu Tar({@eshe Tashi Tsering
2012) Vajra (Sanskrithadmemaast “mne'dectt r‘uicns dp &
pointing to the realization of empissSome of th&/ a j r aByddmita
traditions havédoeen historically practiced in secreay monastic or lay
practitioner settingwith a variety of differenmeditation, visualization, and
somatic practice@Geshe Tashi Tsering012;Ray, 2002) Due to its secrecy
V aj r ahgslirerasomewhat misconceived and understudied. Only recently
someV a j r ateathimgs have been made publithe West (e.g., Pointing Out
The Great Way: The Stages of Meditation in MehamudraTradition byBrown,
2006) in part to more EasWest dialogue fostered by His Holiness the Dalai
Lama, spiritual leader of thé a j r aBuddhmisaGeluk schodThe Dalai Lama
& Cutler, 1998) There are four major IndBibetanV a j r asghbots ancluding
the Geluk Nyingma Kagyt andSakya Chégyam Trungpa Rinpoche (1939

1987), Tulku in th&Kagyuschool and lgo trained in th&lyingma was
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instrumental in bringiny a j r aBuddisan tathe West as founder of
Shambhala Internation@Powers 2007;Ray, 2002) Chégyam Trungpa
Ri npoV¥aijer asathings have been enculturated in the Westifayzeiy
North America, in lineages such as Shambf@&kyong Mipham Rinpoche
2013)and Dharmacean(Ray, 2000) Thissectiondraws predominantly from
the Buddhist ModernisV a j r apgrébactive enriched by material frahe
KagyuandNyingmaschoos with insights from other Indd@ibetan schools of
Vaj r aBuddiismV a j r awadbelected out of the large field of Buddhist
traditions and school$ue toits centrality ofintegratedmind-body practices
undergirdingthe tantridiberative view comparetb earlier Buddhist schoaols
InV aj r aytifateBodhicittaconnects the individual with the
fundamental state of existence (Sanshitdya), which is believed to be
consciousness before it is divided into subject and offgigyam Trungpa
Rinpoche 2010b) Bodhicittarefers tospirit of awakenindDuckworth 20193.
Relative(conditioned)odhicittaresembles the tender heart, compassion, and
viscerally and somatically deep love that is fully embodie@liationships with
others, life, and the univer¢Ray, 2017) UltimateBodhicittaand Buddha nature
(Sanskritt at h U g a)tame qetaphysical conceptbthe Mind of
Enlightenmen{Williams, 2010. According to th&/ a j r aviewasserted by
Chogyam Trungpa Rinpoche (2, Buddha nature is considered unstained,
indestructible, primordial (i.e., timeless, nowhere, and everywhere),
unconditional, and referred to as the grless groungbointing to emptiness

However, there areontrasting interpretations of emptinesss ground and as
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groundless abyssfound in Tibetan BuddhisifDuckworth, 2014h)According to

Duckworth, sefe mpt i ness refers to a phegnomenon’s |
while othere mpt i ness refers to the ultimate real.
latter otheremptiness was portrayed by Délpogar{angtradition, Tibetan

Buddhisn) as “t he ul tommpesent gabunyg ftbat hes only
inthesese that it is empty of all the distort
(Duckworth, 2014b, p. 920)According to Duckwort{2014h9, Mi pa m’ s
(Nyingmat r adi ti on, Tibetan Buddhism) interpret

or e mpt i neelaxes rigidgotolgitpl pogitionality in regard to ground
or emptiness and allow multiple interpretations of reality.

The physical body at the center of the BoSoP model can be found in
V aj r aay dhe af the fivdiscrete aggregates (Sanskskandha) which are
(a) the physical body or corporeality, (b) feelings, (c) perceptions, (d) habitual
mental dispositions that connect karpr@ducing will to mental action, and (e)
consciousnes&Esposito et al., 2015V a j r atgadhimgs, the human body is
considered a microcosm of the macroc@dorley, 2008;Lama Tsultrim
Allione, 2018;Ray, 2016b) The micremacro cosmic mirror implies that the
soma(or body) provides access to Ultim&edhicittg and vice vers@Chogyam
Trungpa Rinpoche, 2013Ray, 2017) A ModernistV a j r aintekpretationwas
provided byRay (2018)laimingthat awareness of the soma in its natatale is
open, spacious, and completely limitle&scording to this phenomenological

view, the soma just receives and knowisat is and through sucdirect,

unmediated realization of the som@e touchegnlightenment.
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Conceptualization, rationalizatipjudgement, and other egoic strategies aimed to
seek pleasure, security, comfort, and satiety, while avoiding pain, discomfort,
suffering, and threats bring forth disembo
liberation. The liberative goal is to contacin eemjty bodyhrough
interoception without conceptual thoudRay, 2018)

According toRay's (2016) view of theV a j r athellinkaowable,
infinite extent ofultimate realityis embodied and experientially available in
human form through interoceptive experience and somatic meditation. Relative
experience of conditioned reality and phenomena manifest within the field of
emptiress(Geshe Tashi Tsering012) InV a j r athelltineatearises in the
human body as an immediate, spontaneous, nonconceptual apprehension of the
whole (Pure Awareness) that is independent
(Ray, 2018) Energetic being arises from tlmenconceptual apprehension
(emptinessgas the play of energy, and material (phy3ibaing arises from this
energy as the play of for(Ngakpa Chogyamd Khandro Déche2003) The
emphasis on the phenomenologiceditativeapproach to inconceivable reality
and inexpressibility in the livedorld is characteristic ofhe TibetanyodtUra
(Mind-Only) school, while the Tibetan BuddhMiadhyamakachool uses post
meditative contemplation and deconstructive ontologgfer thatultimate truth
is an absence to be known onia negativeof what is no{Duckworth, 2019h)
Duckworth(201989 emphasized that the body is both perceiver and perceived, the
organ of the universandthe flesh of the worlés viewedrom a radical

contemplativeantric perspectivas exemplified iMa h U m antl th&) Geat
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Perfection.The irreducibility or the relationality that constitutes the whole is the
uni-verse (one and manyhhis nonduality is dynamic unity that comprises
everything, including the body

Ray (2016, 201®) stressed that to knowtimate realitydirectly can only
happen within and through the body, which serves as a gatéwayex and
spontaneous experiendée significance of the physicaliman body as vital
access to ultimate reality has been recognized in vaviau§ r atradiliona For
examplebody posture and body awareness was highlighgedundationah
Mahamudra(Brown, 2006) full awareness of bodily actions of the ordipna
human body as well as the exalted body of a buddha rootedtinrthe k Uy a
(Buswell & Lopez, 2014)mindfulness of the bodyp maintain constant body
awareness of sensations, feeling tones, and movemeFitsetan Buddhism
(Powers, 2007Yull body prostrations as physical movement that puaifid tame
the ego in Tibetan Yog@enzin Wangyal Rinpoche, 201 Dross (physical) body
and meditation and mandala practice at the generation stagatias of Heruka
(Geshe Kelsang Gyatso, 2016symatic meditation practices Kagyl
Vaj r a(Ray n046a 2016b,2017) outer (body, phenomena) and inner
mandala (of the five Buddha families) as well as tantric body mandala in
Vajr ay Un a(G&hedashi Tsering, 2012 addition Tuma a body
based inneheat and visualization practice in Tibetan Y¢Baker, 2019Geshe
TashiTsering, 2012—andembodiment of the female Buddhard (or other

deities) in thébody of a womarare consideregdossibiliiesto attain
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enlightenmenstress the centrality of the body\iha j r a(lyatdan Taultrim
Allione, 2018)

The ascending BoSoP aligns witha j r a yrahscaendesice of the ego
(self), whichis associated with emptinegSanskrits T n ¥ af selfland
phenomena (i.e., material objects, physical body, mental states, and everything
knowable;Khensur Rinpoche Jampa Tegch2R12) Khensur Rinpoche Jampa
Tegchok(2012)asserted that emptiness is expressed through nonattachment to
self and phenomena, which are both considered to be conceptdhath&ruths.
Attachment solidifies self and an antidote is to transcend the habitual tendencies
of reifying aspects of the evehanging phenomenal experience.

Paradoxical views are beheld\iha j r aAdtlibongh transcendence
through the personal, infggrsonal, and cosmic body toward thalization of
ultimate realityis viewed as one truth, another truth is to realize a fully embodied
human life(Geshe Kelsang Gyatso, 201&ay, 2008) Embodied freedom comes
when one accepts that “life is just |

“freedbdml(E7® aminpointed in a translationlob k mé Zongpo’' s
Thirty-Seven Practices of a Bodhisattemt textof theMa h U ythanisaalso

embraced inth¥ a j r aview(MelLeod, 2014)Kalu Rinpoche (1995sserted

thatV a j r adisd@msabetween absolute Buddha nature, whialt-is

encompassing, unchanging, luminous, and groundless (nonduality), while
sentientbeings buddhas) arise in the world thiseparate bodies (duality), which

endlessly experience sensations, feelings, and perceptions due to the law of

dependent origination. These immanent and nonpermanent experiences in sentient
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beings are emerging from the inner world of the body and theé (@& gyam

Trungpa Rinpoche20103. The view inV a j r aisythétapparent reality, which

is the way things appear to beais me nt al projection onto
experience, but is not the essence of what things inherently ardtihate tuth;

Ray, 2013) According toGeshe Kelsang Gyatso (2016he practice oHeruka

body mandaléHe, Sanskrit, emptiness of phenomenag;the emptiness of self;

“key t he union of Her ukahHeemptmessdfallof gr eat
phenomenan V a j r aissthéhighest yogdantrapractice. Heruka i®ocused

on boththe gross and subtle bodywhichthe practitioner dissolvdsom an

imagined Heruka bodwto clear light in the completion sta@igonduality) and
becoms a Buddha; anactualdivine being with a divine body, the pure illusory

b o d(p.124).

In contrast to thélerukabody,feelings of ignorance and desiray arise
through sensations and perceptions formed in the humarttatigsituated in
the center of the BoSoP mod&hese bodilyattachments are rooted in th2
ni d (limks sf dependent originationwhich describe the karma of the past,
present, and futurassociateavith suffering (Sanskritd u O kRaya2008)
Buddhist traditions, includiny a j r ashddenttze jintention to end karnuigcles
of repeated rebirth (Sanskrit,a & s) Bhd sufferingGeshe Kelsang Gyatso
2016b) Specifically, in early Buddhismre-dating theV a j r a theliuman
body was considered to be a source of suffering evoking cravirgsiiolate or
sublimate the bodyBuddhist asceticism strived sublimate the existence of the

human body as a repulsive source of suffering and disembodighedblling
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1998;Williams, 1997) The sublimation of the physical body stands in contrast to
the dharmic “four foundahibsas“bhemmnddtluhae
of body,” emphasizing the importance of th
in which experiences arig€hdgyam Trungpa Rinpoch2010a;Virtbauer,
2016)

It is believed inV a j r aByddimisan thathe Buddharesentshree
bodies (Sanskrik U y):4a3thed h a r m aktrUtly ody, which is the body of
Ultimate reality (b) thes a mb h o grcéniphgta enjoyment body, which is the
energetic body produced frosubtle energies; and (c)thé r ma noa k Uy a
emanation body, which is a physical manifestation of the Buddha in form of a
body of flesh and bloodPpwers 2007;Ray, 2004).The threek U yases
ultimately indivisible, meaning that when one rests all at once in pure Buddha
nature one experiences the emptiness ofithea r m atlie npermanence of
thes a mb h o gaacktHé paaly form of the i r ma n(Bréwd,\2@G06 Ray,
2004).In such states of nonduality there is no distinction between subpkct an
object, between form (body) and formlessness (emptihegs2015) The
assertion is that within this nondual realm of complete openness and
nonconceptual experience there arises a continual stream of spontaneous
responses as somatically sacred imperatives. This fully awakened state is not
empty in the sense of being vadnothing; rather, it is empty of attachment,
thought, and any conceptualization. Nondual Pure Awareness is considered
immaculately pure and manifests in form of experience that is illuminated with

exuberant joy and a felt sense of warmth and alivenets®ibody. The liberated
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bodyandk U yara equivalents, but distinctly different from the mundane
conceptualized, and constructed (nonemptypanbody, which is calledharira
in Sanskrit(Ray, 2018) Theshariraresembles the thirgderson, distancing
perspective of the bogdwhich can be observed in form of physiological
measurerantsfrom a medical perspective

IntheV a j r athelascangding path transcends dualistitonsrealizing
effortlessnonduaity (Ray, 2002)In the Atiyoga(nondual Tantra) anBzogchen
traditions of Tibetan Buddhismig pa (Tibetar) refers toan eternally pure state
free from the dualism of subject and object and has been translated into English as
“pur e a waihrgealitiessschi as luminosity, effortlessness, presence,
original purity, and expansRig pais regarded as the ground of betta & s Ur a
andn i r vydddad objects of knowledge are assumed to ariserigppa and
dissolve intaig pa, which is already seliberated(Buswell & Lopez, 2014)
According toV a j r aBuddimisan, greater immanentteough mindfulness of
the bodyalso opens thextending path toward an expanding self experienced as
completely timeless, open, vast, and spacious with no boundaries. The extending
realization of bodylessness gives way to-ofdbody experiences that touch on
cosmic bodies, such as tkearmakla. The extendingview from a conditioned
perspectivestresseshat the personghuman)body isinterconnected withhie
interpersonal bodgf all of humanity and the Eartihis interconnectedness is
bound to dependent origination (Sanskpit, at 0t y a)sneamingtthat@lt a

phenomena are interconnecf@the Karmapa, 2017)The extending path from an
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unconditioned perspegt recognizes that the human form bodgne and the
same with theéndestructible Buddha natu¢Brown, 2006)

Even within Tibetan Buddhist traditions there are notable epistemological
differences in regard to the emptiness of body (form) pointing to pluralistic
conceptualizations of nondualitidsor example, iMa h U yBilddlaism there
are two major schools that assert nondualtgdhyamakd “ Mi ddl e Way” by
Nagar j uvog ) c(ByrAsanga and Vasubandhlihe Madhyamaka
school takes an extreme epistemological stance because it refutes all philosophical
positions, inaliding nonduality between body (matter) and mind that is rejected as
another illusion. Nagarjuna neither assert
nonduality Loy, 1998) Madhyamakaposits that the Absolute truth is emptiness
and even emptiness does not in itself constitute an absolute (BalityM. Lee,

2014) In comparison, th¥o g U csthoal asserts the identity of subject and
object. It claims minebnly (Sanskritc i t trad, mpPlying that only mind or
consciousness existYo g U cvigwsahe apparently objective world not as a
projection of egeconsciousness; rather, the delusive bifurcation between subject
and object arises within nondual mificdy, 1998)

Emptinessas distinctly different meanings in prominent Tibetan Buddhist
traditions (a) Jonangtradition—D 6 | p o p ®mpsiness eflrefative phenomena,
and otheremptiness as absolute ineffable reality of ultimate truth interpreted as
empty ground(b) Geluktradition—Tsorkh a p @riptiness of emptinegs which
emptiness is perceived as a mere absemic) Nyingmatradition—Mi pam’ s

ultimate emptiness is perceived as a unitgraptiness andppearancdhat isa
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single unified truthTheJonangassumes aubdgrate of reality that is, emptiness
as an ultimate metaphysical ground that is separate from worldly phenomena.
While theGelukassertaquality of reality t hat 1 s, emptiness as p
|l ack of inherent exi stence.zeslemgtinesklyi ngma ( *“
as unity of relative appearance and ultimate emptiriassk(vorth, 2010).
Emptinessn tantric practices explored througkhe body whichis
recognized as the gateway to enact rituals and visualizgiors M. Lee, 2014)
Tantric initiation (SanskritabhishekfiinV a j r ainwdivesgulkbody
prostrations considered as a gesture of surrender and purification of the body and
mind (Powers, 2007Ray, 2013) Tantric visualizations embody a symbolic

reconstruction of one’s self in which one
embodied iny i d achaéaste(Varela& Depraz 2003) A yidamis a male or

female Buddha representing enlightened aspects and qualities of deities. The
yidampractice aims to help one disidentify from desire, unconditionally accept

oneself, and identify with the wisdom mind of the deity for the purpose of
transformation. It is believed that the de
enlightened nature, depictedapparently external form. The deity is considered a
manifestation of all threke U yohtse Buddha. ltyidampractice, one realizes the

paradox of form (body) that is formlessness (emptiness), and formlessness that is

form (nonduality;Ray, 2013) Guru yogais a technique of visualizing and

dissolving bodies via thie r iakyStgm. The practitioner visualizes the

di ssolution of one’dhawmadehgtigess), nt o empti ne

meditates to transform light (energy) into the form of a specific tantric deity
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(s a mb h o Jj anll tBen activates the final transformatiothilevel of the

ni r ma nwhérdopeabecomes physically relevant to fulfill bioelhisattva

vow of helping other beingg heDalai Lama 1988) These tantric practices bring
forth selttransformation in order to transcend all bodily forms for realizing
emptinesgR. L. M. Lee 2014)

The mystical physiology of a j r adgstribes the human body in terms
of subtle energies (or winds) travelling through thousands of channels (Sanskrit,
nadig and centers (Sanskrihakrag within the body(Powers 2007) According
to Geshe Tashi Tsering (2012) t her e are three types of bod
the flesh and bone body), subtle body (i.e., the subtle psychic energies and subtle
drops), and the very subtle body (ithe permanent body that carries the clear
light). InV a j r aiyidbeliaved that the permanent very subtle body passes
from life to life and will remain even after one has attaiBaddhahoodTantric
sexual practices, the flow of subtle energy (8h9 r U,rardbodhicittaare
interwoven with the subtle bodiorley, 2008;Samue| 1989) Esoteric tantric
practices simulate the death process, taking the kikesas the path, with the
purpose of actualizing the stateBaiddhahoodnd perceiving the clear light of
death as the truth bodgl h a r m aGedhg Kelsang Gyatsp016a) In Tibetan
Buddhism, thévardao, a state between death and rebirth, points to the ephemeral,
cyclic nature of life and bodies (impermanence). It is believeduhats(who are
reincarnate custodians of a specific lineage) reincarnate intentionally in human
form to transmit the dharma in lineagBedhisattvashoose intentional rebirth in

s a & st@bemefit sentient being&arma Lekshe Tsomo, 20Q4yhile buddhas
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(awakened or enlightened beings) hawmdy adorned with th82 major marks

of a Buddhaaccording to thé a k 'HmdMea h Up ur u Hoht mdabtesta

of countless eons of effaid either spiritual or worldly perfectiaiBuswell &
Lopez,2014) The bodies of buddhasanakrite t wof ol d:
r 1 p a)katbyadody of qualitieSanskritb u d d h ) Blbweal & Lopez,

2014 p. 149).According to Buswell and Lopg2014) the exact nature of the

b u d d h &ds begraa great deal of debate involving either a corruptible or foul
body born from the womb af n emiother (Sanskritp T t i)kathingmade
(formless)body or subtle bdy (Sanskritma n o ma y),d k @y an aoktltey a
three bodies (Sanskrit, r i k Thgsa who attain awakening are believed to
transform themselves into light in the form of the rainbow body, after which their
physical form dissolves, leaving nothing beh{Rdwers2007) In Tibetan

Tantrathe five colored lights of the rainbow body are the essence of earth, water,
fire, air, and spacgalu Rinpoche1995) These metaphysical body conceptions
refer to the formless body in Tibettantra.

In summary, iV a j r and&Tbatantantric forms oBuddhismthe
descending path of BoSoP involves somatic descent into the physical karmically
conditioned body (embodimenimmanencgand cultivating subtle and very
subtle energies to attain complete openness and spacio(amessvareness).

The ascending path of BoSoP is through transcendence of the illusory body
bound self (honattachment, emptiness, and nonduahiyranscendence of body
boundarieswhile the extending path of BoSoP is recognition of

interconnectednesd$ phenomena in the cosmos (karma and dependent
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origination),andrealization of indestructible Buddha natared theb u d d ha k Uy a
InV aj r aBpddhisan, mindfulness meditation, deity visualizatimind-body
and somatic practices form a symbiotic amalgamosgter both transpersonal and
transbody development aiming at enlightennaamd realization of liberatioof
body and mindA key tenet iV a j r ahigh#sitantrais that the microcosm
(humanbody) mirrors the macrocosbecause they are one and the same (hondual
view), and thus, the body is viewed as the gatetwdiperation.Becoming and
being bodyis to realizerig pafrom thet r i kbdihyoview.Although multiple
bodiesare recognizeih theV a j r atradiionghey cannot be generalized.
Notable distinctions in regard to the body, embodiment, and spiritual ultimates
within tantric sectgxistas viewed from a Buddhist Modernistestern
perspective.

Juxtaposition of Participatory Theory and VajrayCha Buddhism

There is an exuberant richness of bodies recognizédaij r ay Un a
Buddhig traditionsand participatory theory. Both acknowledge embodiment as
saliently important to the integration of all human dimensions. Juxtaposing
participatory theory anlaj r a ywithinahe BoSoP framework allows an
exploration of potential transbody and transpersonal transformation pathways.
Participatory theory adopts spiritual diversity in terms of a plurality of spiritual
paths and a plurality of spiritual ultimate(s)gwals. Liberation and aliveness are
realized through spontaneous or intentional participation in an indeterminately
mysterious creative power. Therefokerrer's (20022017)participatory theory

elegantly avoids privileging a specific spirituality or truth claim over another

85



based on ontological grounds (e.g., claiming thaV a j r aBuddisaview is
better than the Christian theistic view). Both ontological doctrinal criteria for
arranging crossultural spiritual truths and perennialist (i.e., universalist) truth
claims to reality are rejected by participatory thetmgtead, particular
spiritualities are assessed based on the desired outcomes in a given context,
location, and time. In this account, crasgtural hierarchies of spiritualities are
tied to their transformational potency and emancipatory effects, such a
overcoming of egocentricity and dissociation or promoting ecological balance,
human rights, and social justice.

In contrastV a j r atnadilionaasserthe path toward the pure and
immaculate Absolutand a specific view of emptinessggesting a univaal
liberation and a constructivist relative karmic plane of being in the wieeld
exceptionsn Tibetan Buddhisnsuch as the radical phenomenology of
MahUmudiJand Great Perfectioembrace anractiveparticipatory view and a

dynamic living realityDuckworth, 2019h) Ferrer ' s partici patory
draws on Buddhist tenets, such as overcoming egocentrishpdhésattvadeal,

emptiness (undetermined ultimates), and embodiment. Although this theory

arguably offers a contemporary seculatbgloversion of Buddhism, it emphasizes

participatory emancipatory enactments over a monolithic liberative goal

(Duckworth, 2014a)in contrast, the goal of liberation holds proemge in

V aj r aBpddmisenLiberationinV a j r atnadiionais the realization of

ground as fruitionThis liberation in ordinariMadhyamakas to realize two

separate truthsdlativetruth and ultimate trutfDuckworth, 2018@). In the
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Yodk(ra (Mind-Only) schoolphenomenological appearance is interpreted as

mere distortion, while in the tantric turn (Mik@nly inMa h U mylileratibn is

phenomenal appearance interpreted as the creative dynamgiussed. In the

latter tradition the noticof a pathalong a temporal trajectopnda specific

liberative goal areassumed to be delusionaistead present reality is hailed as

liberative because it provides unity of emptiness and appearance in acynami

field of experiencgDuckworth, 2019h)According toRay (2000)inVaj r ay Un a

liberation is considered a liberatifor (i . e. , to realize fully one

potential) rather than liberatidnoms u f f er i ng, pai ng. trauma, an:
The liberative goals manyoftheV a j r aBuddmigaraditionsand

participatory theory differ profoundly with the former in adherence to a univocal,

superior spiritual gdaultimate and the latter affirming a multiplicity of spiritual

goals, liberations, and ultimates. In my view, these contrasting liberative goals are

problematic only if spiritual identities areltl firmly and without openness,

which creates spiritual otiness. Such a reified spiritual identity is similar to any

other identity, such asidentityas ed c¢c| ai ms foroacialwendee n’ s r i ght
or social identities that create oppositional identity politics limiting deep and

lasting individual and social transformatigiffernandes2003) A reified

Buddhist identity claims a monolithic liberative view, and thus rejects plurality of

liberations, while participatory identity rejects absolutes (e.g., the indestructible,

primordial groundless ground holdVha j r 3 asUnivarsally validEven

different views on emptiness as ground (Great Perfection), groundless ground

(Nyingma, or emptinss of emptines&eluk posited aseified spiritual ultimate
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in differentV a j r asghbotsaeate spiritual hierarchies from more to less
enlightened which is antithetical to participatorgulght.

However, participatory theory antla j r aByddimism share in common
similar liberative outcomesespectively(a) egocentrism—less egocentricity /
no-self and emptiness, (Bnbodiment—less dissociation / less disembodiment,
and (c)relationality—integralbodhisattvavow and ecological, social, and
political interconnectivity bodhisattvavow and dependent origination
Irrespective of participatory practicesVra j r apyatlices, libeated human
beings are more selfless, more compassionate and loving, and more engaged in
the social, ecological, and spiritual transformation of the w@drer 2017) As
the Buddhist selfdentity becomes emptier, less egoic, and more embodied
through mindfulness meditation, visuation, and somatic practices, concepts
such as spiritual ultimates versus #iesolute lose importance because states of
being (e.g., being body, nondual consciousness, and subtle states) become more
prominent realizing eventuallBuddhahoodRay, 2008) Similarly, as novel
spiritual understanding emerges through cocreative enactment in d@ararided
mystery, it openbBeyone” fUeéhlyi ghteefiment ) t “
(enl i venment-bhet vaeasdtiasgpldicaliiengagement)
ultimately leading toward religious hybridization and greater spiritual diversity
(Ferrer 2017) Ferrer and Sherman (20§)&onsidered participatory theory not a
spiritual tradition, but rather spiritual sensitivityexpressing the
acknowledgement and softness toward other religious and spiritual traditions and

identities, while conserving grounds for critical discernmenthBparticipatory
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and Buddbhist practitioners benefit fromthe inquiry i ven di mensi ons of
own tradition that may gradually increase the hybridization of bq8eser

2017)and be able to hold the paradox of being both a Buddhist and participatory
practitioner, BuddhisChristian, or fill in any other religious or spiritual tradition
(Bidwell, 2015) This infinite differentiatiorin-communion can express a greater
thanever spiritual plurality with a deeply felt sense of spiritual u(fgrrer

2017)

Thesimilarities betweeparticipatory spirituality and the radical
phenomenologicalantrictraditions ofMa h U m arestriking. Both embrace an
enactiveparticipatory view that stress present reality as a dynamic matrix of
experience avoidingeifying emptiness as statand ineffableas it is asserted in
theJonangor objectifying emptiness disis claimed in theMadhyamakaThe
subjectobjecthybridizaion of participatory theory is expressedMra h Umu d r U
as dynamic unfolding unity between appearance and emptineBsicke/orth
(201%) pointed ouMa h U m pdcawirdy fromY o g U catbunges that

all appearances have three natu¢asthe imposition of true reality on

appearances (the imagaeature),(b) the conditioned and relational

process of their arising (the dependent nature)(@yttie absence of any

essences of an appearance beyond being a conceptual designation (the
consummate natuygp. 134)

These three natures agplicatedthrough the metphor ofa crystalthatappears

in its dependent nature reflecting its background (i.e., the crystal appears blue
when placed on blue backgrouynide crystal appears green when ptbae green
background; etg. But the color of the crysta background (e imagined nature)
doesnot exist essentially or permanently in the cryatal olors do noinherein

the crystal (the consummate natubeickworth, 2019). Likewise, participatory
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spirituality assertsubjectobjecthybridization and the enactive participatory
nature of events and cosmologies that is dynamécspontaneously creatiwgth
novel expressions

According to participatory spirituality, any kind pérennialiew to attain
a specificpre-determined liberative spiritualltimatethroughtranspersonal and
transbodypracticess refuted(Ferrer, 2002)According toBuswell and Lpez
(2014) Ma h U m assertfthat the crowning experience of Buddhist practice is a
state of enlightened awareness in which emptiness and phenomenal appearance
are unified; thus, an imprint or seal is placed on all phenomehaod sdid a
ni r vA$Buckworth (2018) pointedout hi s “unity of appearanc.
emptiness can be interpreted (monistically) as a unified field or (pluralistically) as
a matrix of interrelati onsrdaturgobthent i ng t o t h
radical phenomenology ®1a h U migpd138).Ma h U m @xdlts that the
ordinary state ofmind as being both the natural and the ultimate state that is
characterized by lucidity and simplicity. In esseride h U m pasits that
natural purity pervades all existence including deluded miBdswell & Lopez,
2014) Thisontological truth claimof a specific spiritual ultimates not consistent
with the view of participatory theory which asserts that the spiritual ultimate is
mysterious and undeterminethckson (20113tressedhat inMa h Udnr uidn
dual gnosis of great bliss and awareness of emptia@sseparably conjoiness
ultimate luminosity realizingguddha nature. Though personal gnosis of one
practitioner in the graduatagespecificMa h U m pathratid gnosis in the

sudderM a h U ntipath(seeBrown, 2006)may not result irexactlythe same
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experience ofinity of emptiness and appearajpeinting to perspectivist
perennialism. Based ghenomenological bracketing of persoktd h Umu d r U
meditatiors the nondual blissnay be similar though not exactly identitalevoke
visceral and feelingtatescompared to previous nondual experiendés
subjectivity of nondual unity remains a contentious matter.

The Nondual Awareness Dimensional Assessment (NADA) was used to
studynondual traits and stateselftranscendence, and blissa study byHanley
et al.(2018) The prevalence reports b8 differentnondual trait items ranged
from 9-37% of participants who never or rarely experienced them-&324 of
participants who very often to always experienced of the nondual trait items
(p. 25; N = 528 patrticipant3. Other methods to measure nondual awaenere
based on electroencephalogragpBgrman & Stevens, 2018nhd qualitative
reseach that stressed the degree to which nonduality is subject to cultural biases
and certain practicg¥Vade, 2018)Dunne (2011¥tudied the differences in
understanding of nonduatvareness theAbhidharmaMa h U m padd other
Buddhist schoolsThe contentious debate about nondual awareness from Buddhist
and Western perspectives is ongoing.

Dzogched &GreatPerfectionrdzogs chenAtiyogahas been hailed
pinnaclein theV a j r athatibmadically phenomenological in its approach
asserting direct intuition of gnosis (Sanskrit UDuakworth, 2019; Pettit,

1999) However,Dzogcherdoes make some specific claims about mind, space,
and esoteric instruction which run countentmperennialistissertionsn

participatory theonarguing that thepiritualmystery is undetermined-errer,
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2017) According toPettit (1999), the view, path, and result (fruition) of the Great
Perfection are essentialigenticalwith gnosis. This view implies that there is no
difference between the goer, the going, and the gone to; no diffdretveeen

s a & sdddnd r vThéground iBuddha nature or womb oftheat h Jgat as
the Absolute (Sanskrit, a t h U g a)tthatis assumédao bempty in essence,

pure anduminous by nature, unobstructed, universal, and spontaneous in its
compassionatmanifestationDzogcherclaims that nonduality is revealed in the

here and nowyDowman, 2014)enlightenment is alrelg presen{Germano,

1994;van Schaik, 2016Y)ig pa (Tibetan) isthe most profound form of
consciousneshat transcends dualities and cortemps andis already present in

all living beings(Buswell & Lopez, 2014yan Schaik, 2016and the

unfabricated nature of mind (h a r m hiskobeyaad the same withe mode of
appearance of enlightened mirRe(tit, 1999) The ground Buddha natureis

attributed withthree aspects: essence that is pure, nature that is spontaneous and
luminous, and compassion as dynamic energy that is the manifestation of the
ground Rig pais contrasted bthe ordinary state of consciousness defined by
subjectobjectdistinctions and conceptual constructignan Schaik, 2016)

According toDzogchenreality is the matrix of the spaciousness in which all
appearances arise but never become anything else other than thessahwedrie

their source. Space is encompassing and immense and cannot be apprehended; it
is without bordeDowman, 2014)Awareness that pervades the nature of all

things is emptiness; and indivisibly emptiness is awareaiksfinga nondual

vewLongchenpa’s vi ew o fatthe hbede G'the mindisPer f ec t i
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basic consciousness; and the abode of gnosis is the primordial Truth Body
(Sanskritd h a r mj Kh8 yitanate ground is perceived as unconditioned
primordial purity(Duckworth, 2019h)Suchaview indicategperennialism which
is not aligned with participatomeories assumptions. Duckwo(2019b)
emphasized thadzogcheras a radical phenomenological Buddhist tradition
attends to the horizon of experience in a participatory wegording toFerrer
(2017) participatory metaphysical pluralism acknowledges human beings as
vesses for the creative selinfolding of reality and the enaction of directly
knowabl e spiritual worl ds. Ferrer emphasi z
(whet her perceptual, cognitive, emotional,
(p. 244). In the articipatory model, emptiness, unity, nonduality, etc. are
interpreted as creative gestures of the mystery enacted through participating
humans and collectiveb contrast tdbzogchenthe participatory epistemology
refutes pregiven attributed the spiitual mystery(e.g., persongthenomenology
dual, or nonduatonsciousne$sit opens to an undetermined mystemd it
affirms radically manifold spiritual ultimate@-errer, 2017)

Another distinction betweevi a j r aBuddhisan and participatory
theory is the position of the physical body relative to everything else. From the
perspective of th¥ a j r athelbady is viewed ahegatewayto the spiritual
ultimateand is given the utmost importance based on the ndtairthte body is
Buddha nature, whereas in participatory theory the body is viewed as equal to
vital, heart, mind, and consciousness as part of an integrated larger adroé (

2017) On the one side, this equality principle may be interpreted to foster integral
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development in the sea of a harmonious balance among all human faculties,
while on the other sidéhe Bodymay be considered to include all other human
dimensions because they inherently arise within the physical body. In this view,
the Body has attained bodyfulness, whichas a trait or endtate but rather
considered a dynamic cocreated striving toward wholefesger's (2002)heory
is positive in emphasizing creative cocreation of the undetermined mystery,
though it gives less voice to negative feelings and perceptions, such as fear of the
unknown, while th&/ a j r acynbdatea negativitpy emphasizing suffering and
positivity through awakening.

In participatory theory, thmtegral bodhisattvarenounces its own
liberation until the body, the heart, and the primary world can bdFeyeer
2017) Thebodhsattvavow is central in botMa h Uyabddva j r ay Un a
Buddhismto liberate all sentient beings which is enacted through the body
(Leighton 2012;Ray, 2000) Importantly, theMa h Uyaddva j r aviewis a
that full realization of thdodhisattvas attained by wholehearted, embodied, and
completely lived intentionality of relieving suffering of all sentient beings. This
i deal i s based oteachibgsaihé¢ Way ef tha Bodhisatttaa r ma
(SanskritBodhicharyavataraPelden2007;Chodron 2018 Tuffley &
S ant j2614)WTheintegral bodhisattvarow stresses the integration of all
human faculties without subjugating, disembodying, or detaching from any of
them (e.g., dysfunctional sexualities or traumatttuced tensions in the body).
Theintegral bodhisattva@ngages creatively immanent and subtle energies in an

open and boundless @ss to explore spiritual worlds, while Buddhist
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bodhisattvasim to replicate the awakening of the Buddha along various
predetermined stages of liberati@grerrer 2017)

Some of th&/ a j r atradiionahistorically hare beennonmonastic,
individualistic, secretive, and eccentric as exemplified bysitiéhas(Sanskrit,
embodied beings accomplishedamtric practic§ who roamed forests and
mountains in the past in ancient India and T{Betswell & Lopez, 2014Ray,

2000) In contemporary Western cultussgddhasmay be considerede nl i ght ened
ma d me n/ ma @hoa@amacoomplished on the path to litierato enact

equanimity and blisswvhile helping other people to do the saidewever, both

V aj r ampthsties andiddhasaccomplishments in the completion stage
(nonattachment, emptiness, nonduality, Buddha nature) stambosition to

mainstream materialistimdividualistic orienteccontemporangocietes in the

West In that sensdully embodied beinghave realizedhe threek U ytlraugh a

concerted and disciplined effort focused on liberation as end goal (transbody and
transpersonal realization). Although participatory theory stresses three spiritual
cocreations—i i ntrapersonal, inotoe+pleesenal,
concurrent enacted cocreations endlessly unfold with no defined single liberative
ultimate or absolute (Ferre2017). Such a lack in unique soteriological goal may

evoke existential meaninglessness and anxiety due to absence of an unequivocal
direction. For some, the perceived potential subjective relativism associated with

such an opeended participatory path may turn into cynical and nihilistic forms

of being due to the lack of a single Absolute truth providing ontological certainty

Participatory pluralism implies a multiplicity of participatory beings and bodies in
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constant enacted cocreation that bear the potential to bring forth transpersonal and
transbody states. Cocreated events involve a plurality of interactions of human
cognition, bodks, subtle world and entities, culture, and other. Cocreation differs
from cultural constructivism because it concurrently involves the possible impact
of linguistic, nonlinguistic (e.g., somatic, energetic, archetypal), cultural, and
transcultural (e.gsubtle worlds) variables in the shaping of phenomenological
experiences. From a participatory perspective, subjective spiritual Truth claims
rooted in constructivism assert that spiritual realities and bodily realities are social
constructiongKatz, 1978)and objective spiritual Truth claims (e.g., a specific
absolute transcendental reality, such agittemakayaRay, 2002)are replaced

by a plurality ofsubjective-objectiveTruths. This metamodern view of

participatory theory does not reject subjective and objective truths, but seeks to
liberate the very notion of truth from premodern/modern views contingent on
Cartesian dualistic thinkin@Ferrer 2017) The body as one of the human
dimensions is part dhe celebration of this pluralistic liberation.

V aj r ahgsUadiaally indulged the body as sacred and adopted somatic
andk U yisualization practices, while other Buddhist traditions and Western
psychotherapies have stressed more cogritiianted minlfulness meditation.
There is potential to combine cognitive and somatic meditation practices, which
may benefit disembodied individuals. The spontaneity of enaction expressed in
participatory theory offers potential to soften the rigid postures of mieditat
practice, bringing more freedom of creative expression and playfulness to the

present moment. The tintested, embodied practicestaftricVaj r ay Un a
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lineagesoffer a nexus of pluralistic body constructs to disembodied cultures, but

in a radically nakd way, assigning superiority to the body as the microcosm of

the macrocosniantric practices aim tcompletelyembodyo ne’ s way of bei ng
V aj r agivds$ praminence to the body, whichviewed as the culmination of

immanence, transcendence, and expansio

The transbodyranspersonal pathways (BoSoP)Vim j r aBuddmisan
are in a sense linear and hierarchical starting with the cultivation of somatic and
meditation practices fostering deep connection to the physical human body and
nonattachment of self, other beings, bodies, and all kinds of worldly phenomena.
This descending path resembles the immanent way of being in the wahlgl in
form of a human body. Herthe humanbody becomes fully body realizing
bodyfulnessV a j r acgnfenda that through greater immanence (i.e.,
embodiment) the ascending path towarédétion of self (i.e., egolessness) and
liberation of the body (i.e., nonattachment to karmic bodily conditions, thoughts,
experiences, feelings, etc.) is realized. FromMtee| r apgrépactive,
realization refers to the full integration of human faesltand worldly
phenomena through realizationdifarmaklya, sdbhogaklya, nirmanakyaas
indivisible oneaccording to the tk U yiew (Buswell & Lopez, 2014)

A more balancethtegration of the body as an equal partner among other
human dimensions forms the impetus for embodiment and bodyfulness in
participatory theory. The participatory view does not privilege any of the-body
soteriological pathways (i.e., the descending, rediog), and extending paths).

The pluralistic lens of participatory theory in regard to bedteriological
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pathways allows theoretically an organic unfolding in all three directions of the
BoSoP model unrestricted by a dogmatic view or specific liberatit@mes.

The practical impetus to cocreatively explore the mysterious human
existence is driven by primary instinctual processes, secondary processes that are

conditioned by past experiences, and tertiary affects that include the free will

(intentiontoact ) according to Panksepp (2010).

informed seven primarprocess emotional systems, the seeking/desire and
play/socialengagement functions touch on the creative, Haneen, and open
participation in life experiences, whilear/anxiety, lust/sex, care/nurture,
grief/separation distress, and rage/anger are tied to specific environmental stimuli.
Although the equiprimacy principle of participatory theory states that no human
attribute is intrinsically superior or more evolvidn any othefFerrer 2017)

P an k s @Qq1Qresearch pointed to seeking/desire and play/secighgement
implicated in creativity, novelty, and curiosity. These empirical research findings
suggest that seeking/desire and @agial engagemeitising in the human body

are poised to coreate novel spiritualities.

Another criterion (or test) that assesses intrapersonal spiritual cocreation
could involve creative potential, specifically focused on curiosity (seeking),
desire, and playfulnessiterestingly, in Buddhism, desires (e.g., bodily, sensual,
sexual, imagined, or other desires) have been identified as one of the major
defilements underlying attachment asaks U hirdering liberation, while
playfulness is restrained in meditation pree{Ch6gyam Trungpa Rinpoche

20133. According toSchore (2016andSchroder (2017)the caveat is that there
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are two distinct operatingttachment systemst h e -wiredrbidlogical,

maternal regulatory attachment system in the human body (i.e., attachment
bonding between mother and child) and the spiritual/Buddhist attachment system
(i.e., attachment/nonattachnteied to the emotions desire and ignorance). An
impaired maternal attachment system often leads to insecure (anxious and
avoidant attachment) in adulthood and impaired irgral interpersonal
relationshipgMikulincer & Shaver2012;Melenet al.,2016) which may hamper
spiritual development and enactmé&dimberoff & Hartman 2002) The body

based maternal bonding attachment system (relational behavior) has been shown
to associate with secondary neurological processes in the basal gaagkaepp
2012) This secondary emotional system arises from simple emotional learning
based on classical conditionifi@anksepp2010) which can be reconditioned

with mindfulness meditation practi¢ghoury et al.,2017)

These findings underpin that within the human body lies potential to
unlock novel spiritualities and impaired attachment systemdithiaspiritual
participatory enactment. The human body at the center of BoSoP holds the key to
heal and liberate the descending, ascending, and extending paths to attain
enlightenment\{ a j r aBwyddimishperspective) or enact a plurality of spiritual
paricipatory events (participatory theory perspecti¥jture research may focus
to investigate the bodgoteriological validity and/or effectivity of embodying
physical and metaphysical bodies in alignment with the egocentrism/narcissism,

dissociation/disetmodiment, and ecsociopolitical orientations (Ferre2017).
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Conclusions

The BoSoP framework was introduced to explore the rich plurality of
body constructs found M a j r aBuddhmisan and participatory theory and
juxtapose descending, ascending, artérecking bodysoteriological pathways
that unlock or limit transbody and transpersonal transformation. As such, the
BoSoP model has potential to explore differences and similarities of other
religious, spiritual, and mystical traditiods.V a j r athellouyais viewed as
the gatewayo liberation, which entails immanent experiences of timelessness,
groundlessness, and spaciousness (being body), transcendence of self (nondual
states of consciousness), and cosmic expamsiservice to all sentient beinga
participatory theory, the body is viewed as equal partneitat heart, mind, and
consciousness as part of an integrated larger whole. Although the philosophical
vi ews between the investigated tradition/t
spiritual Utimates (participatory theory) and realization of Buddha nature as the
absolute TotalityY a j r aBuddmissm}—many simil arities were id
similarities include a multiplicity of integral practices, inteand interpersonal
outcomes (e.g., incread embodiment, selflessness, shared humanity, and
prosocial outcomes such as compassion). In conclusionVbath r aapdJ n a
participatory theory offer rich spiritual pathways for transbody and transpersonal

transformation.
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CHAPTERS: BODHISATTVAS—PERSONIFIED, IDEALIZED, MYSTIFIED,
NATURALIZED, AND INTEGRAL

The multiversébodhisattvasnhabit is said to be populated by humans
who becamdodhisattvascosmicbodhisattvasgruesome and friendly
bodhisattvaspast and future buddhas, amidvants on the path to liberation
(Sanskritn i r Y tO énd suffering for aldennings1996) Although there are
many types obodhisattvashaped by Buddhist and n@uddhist views, they all
adopt universal characteristics: avoidance of harmful actions, compassion,
performance of vidous deeds, and work for the benefit of all sentient beings
(TheDalai Lama2018)

This chaptefjuxtaposes thbodhisattvan its roles as a personified
symbol, idealistic vision, mystical manifestation, naturalized sentient being, and
integral vision. First, the typology of BuddhisadhisattvasT her av Uda and
Ma h U yBlddhlism) and personified, mystified, and idealized forms of the
bodhisattvaare given voice. Secondpon-Buddhistbodhisattvagooted in
neurophysicalism (naturalizémbdhsattvg and participatory theory (integral
bodhisattva are placed in juxtaposition to BuddhigidhisattvasFinally, the
interrelated and paradoxical moral, ethical, and prosocial underpinnings of
traditional Buddhisbodhisattva®f the East and emergj contemporary nen

Buddhistbodhisattva®f the West are discussed.
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Buddhist Bodhisattvas

The origin ofbodhisattvass found in Buddhism and its meaning changed
over time as differentThBuadidat anda Mathily s
Buddhism, specifially theMadhyamakandY o g U M@ h & ytidditians.
The Bodhisattva inT h e r aButlbtism

The “ awa k e(ParsHritbiodhi[awalke] andsattva[sentient
being] Pali, bodhisatta is one who is to become a Buddha according to the
ni k BitreB UCanoninT her aesvalkdlay Buddhi sm (“elder tr a
The termbodhisattvatself, however, has two connotatiofighikkhu Bodhi,
2005) One refers to the general aspiration to attain future Buddhahood through
sustained greabmpassion for living beings over many eons of cosmic time,
which eventually culminates in boundless freedom. The other defines a
bodhisattvaas a humaincarnate Buddha who had to struggle and suffer to attain
enlightenment, much like other human beings.eXample illustrating the
incorporation of these perspectives is Siddhartha Gautama, who is simultaneously
seen as predestined from birth to attain Buddhahood based on countless previous
lives and as having fulfilled the mission of being a world teadBleikkhu Bodhi,
2005) Thebodhisattvadeal inT h e r aivptdrdaaly restricted to the historical
Buddha and few exceptional awakened be{iSgsnuels1997)

AlthoughT h e r asetétidi@gical theory includes a path for the
bodhisattvathebodhisattvas a much rarer sanctified figure than in the
Ma h Uy ‘the more common ideal intAieh e r aivsUdtahe ar hat” (Buswe

Lopez, 2014, p. 904An arhatis an enlightened being who has attained
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liberation and realized emptiness of selfrgself [Sanskrita n U t ];rBaswell &
Lopez 2014) Shiah (2016}iscerned the Buddhist naelf theoryand self
conceptions in Western psychology based on multiple criteria, among them the
bodhisattvadeal of an ideal person involving giving up desires, displaying
compassion, and seeking wisdom. In conjtast Western eg¢self) engagsin
strengtheningf the selfand hedonic motivation afesiredriven pleasurelhe

T h e r ateaththgs emphasizedtack of an inherent existence of the self and
promote a belief in the mutual dependentcging of all phenomena, which is
denoted as the first turning the wheel of dharma his view stands in contrast to
the second turning of the wheel (i.e., emptiness of selphadomena) based on
theMa h Uy Un a bideal. The shidtturning of the wheel of dharma points
to the realization of Buddhaature Ray, 2000) T at h Ug a trefers torthb h a
embryo or the essence of thea t h (Jtheaoheanbo has come/gone, and either
means Buddhaature or the potential to achieve Buddtagure inMa h Uy Un a
(Buswell& Lopez 2014)

The ability of thebodhisattvato attain emptiness of self is tied to the
composition of sentient beings based on five aggregates (Sanskri
skandhas —f or m (body), feelings, perceptions,
consci ous MehsmmmeohthePdi €anon, one of the oldest
T h e r ateathihgs Khensur Rinpoche Jampa TegchaR12) These
aggregates are phenomena, they are delusive illudiahsbscure the
attributeless and primordial Mind, which is considered to be without beginning

and without end. ThAbhidharmaasserts that conventional existents have no
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intrinsic nature (Sanskris v a b )hvihereasiharmas ultimate existentshave
intrinsic naturgWilliams, 2010) The traditional view of ne-self articulated in
theT h e r atraditidnais arguably problematic because it creates a dichotomy
between duality (phenomena) and nondualitygakb). This viewhas been
ontologically critiqued as flawedince subject and object are interdependent, and
the subject cannot be eliminated without transforming the nature of the object
(Loy, 1998)

The oversimplified view that the inferior liberation goallith e r aivtd) d a
becomearhatsfollowing the path of disciples (Sanski&, U v 4 dnalsne or
private buddhas (Sansknisatyekabuddhg while the superior liberation goal of
bodhisattvagpracticing in theMa h U yidtmbecome buddhas is fallacious
according to th®ala Lama (2009)T h e r aasdarts harhatsattain personal
enlightenment without extending the same opportunity to other beings suggesting
selfish interest to nirvanize. Therefore, the h aetlidasion of emptiness of self
assamyaksambuddh@&anskit) has been considered imperfect because they have
yet to enter thdla h U ytdJpmogress toward the supreme ultimate goal of perfect
omniscient Buddhahood (Sansksta mmU s a m Bhe Datki thaang 2009;
Williams, 2010) These diverse notions of enlightenment point to the different
levels of liberatior-the ultimate nature (Sanskrit,h a r nPeldet2007)—the
nonconceptual wisdom considered the superior wisdom (Samskrig;j T U
Brunnholz| 2018)

TheMa h U ysthmbpejoratively claims that therhatideal is selfish

and inferior(Pelden2007). Therefore,an-Ma h U yfd¥msaof Buddhism come
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under critique because they are supposedly uncompassionate toward other beings
trapped in the prison of cyclic existence (Sans&rig & s).Blonaver, this
criticism is somewnhat unfair becgil h e r a Nkd&rdoat Buddhist traditions,
acknowledge the Four Immeasurables with the intention of bringing happiness to
all. AlthoughClayton(2018)andNattier (2003)pointed outhat the more limited
focus of amarhatto achieve enlightenment through the vehicle of the solitary
buddhas (Sanskrip r at y ek awiGGnhaout t he benefit of
only great compassion (Sansknta h U k ¥ howéver, tharhat suniversé
compassiofis notdirected toward all beings as in thea h U ytidditian (seeC.
H. Hamilton, 1950) The discerning factor between the somewamtedarahant
ideal in theT h e r aandihéMa h U ybOdhisattvadeal is the amplification of
all-encompassing compassion in the lattethin 1998)

ThePUi Canon ofheT h e r aivathbiguous about the ability of the
arhatin regard to partial and perfect enlightenment. InBhed d hav a d s a
scripture,thear hat 6 s bowdsioibecante &t @ompletely enlightened
buddha, but only afterhatship is within reacl{Samuels1997) TheT her av Ud a
bodhisattvadealis developed to the greatest extent inBhe d d h a based sna
both compassiorS@nskritka r u) fartall sentient beings and meritorious acts
that go beyond personal ambitions to libe(&amuels1997) Thebodhisattva

ideal, as described in tfBeu d d h a and@asrai y [ mdquites tkeacultivation
of 10 per fpelertainoon sp SarapiGoddman2017;Samuels
1997) According toBuddhaghw4 ' Paith of Purification the cultivation of the

Four Immeasurablé8allowsbodhisattvago develop the U r a rtoi the Gikkest
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(Goodman2017) These assertions suggest tdiats like bodhisattvasn the
Ma h g dlitivate prosocial emotions extending self beyond egocentric
liberation goals. For example, the most recited scriptufeline r adorbimaat
Southeast Asiaistide t t a (DBdotrge af Lovingkindnes§oodman
2017)

Bodhisattvasn theP U Canon may also refer to past buddhas
remembered by the historical Buddha, such as Vipassfiguneduddhas, such
as Maitreya, a fully awakenethat (Samuels1997) This expanded view of the
Ther av Uda idespiebsedsratié h v @ d a ksariptUréttroaghits
assertion ofhebodhisattvay U rfSanskrity Onadenot i nGhe“ vehi cl e” ) .
Ther av Uda idea ads prevalantamang all schools of sectarian
Buddhism in the period precedifga h UyBlundad hi s m’ s emer gence in
and second century GEan emergence that was formed out of opposition with
T h e r adeditides(Bhikkhu Bodhi, 2005)

The Bodhisattvain Ma h Uy Rliddaism

InMa h Uy(UnGVedti cl e” ) Baddishtivddeahbecorhel e
applicable to all beings including lay practitiondvka h U yaSserts that the
bodhisattvas a person who is able to attain fali r vThébadhisattvaaims
for the attainment of Buddhahood for the Hérad all sentient beings, the
number of which is infinite as the vastness of sp&bes striving of the
bodhisattvas denoted ama h U s @teat Being or Gre@odhisattvaPelden
2007 Williams, 2010) According to thvla h U yvigw, she Buddhas have

extirpated the self, and never again returs ta & s(Pealdan, 2007)Though
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Buddhas are requested not to passtintor \biit ¥ aemain for many countless
kalpas in verse 6, Taking Hold BbdhicittaoftheBo d hi ¢ ar, gn&afthe Ur a
most weltknownM a h Uatelts(Chodrén 2018 S h a n t, 20d18 Suah view
is consistent with thapasaka Chundealaiming that some Buddhas may not pass
inton i r viddrAcaths, viile other Buddhas may pass fully imta r v UA a
residing in thepure field of thelO directions(Pelden, 200). Though such
interpretations are ambiguoard lack clarity about the o d h i sfatd and/ a 6 s
realization of liberative goal#ccording toWilliams (2010) bodhisattvashave
choices for example, they can make themselves be rebaheiBuddha Field of
a Buddha or deliberately travel there in absodmetdadhimeditation

TheMa h Uy Un a bhwtivétiondsadotedvirethe arising of

bodhicitta(Sanskritbodhi,“ en |l i ghtottatmmnbtd” +or “heart”),

w

refers td “EtnHe gMitredh nrent (Wiliama @d&kpeni ng Mi nd”

195) or spirit of awakeninfPuckworth 2019a) Bodhicittais most crucial in

Mah Uy Un a & arhchte ursvensal principle meaning the intention or the

thought of enlightenment though it still needs to be cultivéBedwell & Lopez,

2014) Bodhicittarefers to the altruistic aspiration to perfect enlightenment for the

benefit of all sentient beindgsVilliams, 2010. To abandotodhicittais the

gravest and most negative of all the possible downfallsbotiaisattva(Pelden,

2007) Il n Patral Ri n pWay of the Bodhtsadtdhe hi ngs of t he
cultivation ofbodhicittawas emphasized: May t he precious spirit
arise where it Bs not arisenwhere it has arisen, may it not dissipdiat further

and f ur t h(Buckworth 2009, spe ”
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Initially, the bodhisattvecultivates intentionallypodhicitta(relative or
conventionabodhicittg and actively engages in thedhisatta path and
activities, whibobdbicittais$ attainedathiroaigh fetognitibntof e ” )
ultimate reality(Pelden, 2007)Relative bodhicittaefers to the aspiration to
attain Buddhahood for the sake of all sentient beings together with the praxtices t
achieve this gogBuswell & Lopez 2014;S h a n t, 20d1¢ Vhe kind of
bodhicittais associated with the aspiribgdhisattvavho shows increased
awareness of the suffering of others with feelings of sympathy, empathy,
compassion, and kindned?dy, 2000) Ultimatebodhicittais the wisdom of
emptiness (Sanskri§ T n Y, the difect realization of the true nature of
phenomena, which is an immediate nondual insight beyond conceptualization
( Shant i ddahedully reali@etbhdhisattveembodiesiltimatebodhicitta
which is the recognition of the illusory or empty nature of tsatfiand
phenomena that points to two veils of emptin€sdgyam Trungpa Rinpoche
201%; Ray, 2000) In Ma h U m Titdetat) Buddhism, basenlightenment (i.e.,

s a m{ dninterrupted mindfulness, beyond all notions, beyond representation) is

followed by path enlightenment (i.e., a single instarftash of clear light with

return of cognitions and perceptions, completely unobstructed), and fruition

enlightenment (i.e., in a flash the entire mental continuum of cognition and

perception becomes effortless nondual awakened wisdhile s a m Uanhdh i

poss a m U(donmeditation practice) are related whibdhisattvéood, going

beyond iBuddhahoob ased on Tashi N BatugayGondition r oot t e X

of Thatness and Clarit§Brown, 2006)
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Importantly, relative and ultimateodhicittaare viewed as interdependent
aspects of the same thirghe realization of the wisdom of emptiness and perfect
compassion, as form is emptiness and emptiness is(fdm ant i djeva, 2011)
while the two truths of the relative and ultimate are p@doxicallydistinct and
identical at the same timAs Pelden (2007%tated” | t i s i ncorrect to s:
two truths are distinct on the ultimate level or that they are one and the same at
the relative | ev e2011)WapafthdBotltbsattva Shanti deva’' s
(Bodhi c ar) ig &hwepoself tiMadhyamakgMiddle Way school) of
Buddhism that explores the profound benefitbadhicitta how to generate
bodhicittaand reduce suffering of a & s, Whileacarefulness, vigilant
introspection, and patience preveothicittafrom weakening. To intensify
bodhicittathrough diligence and meditative concentration and committing to the
bodhisattvavow results in merit for the benefit of all suffering bgsiiPdden,
2007) The fruition of thebodhisattvgpath is wisdom (i.e., the direct realization
of emptiness). The Ut h §Sgrskrita Ut“hoane who da@wé gomed " +

or agata arrived”) proclaims truth from the n
(of “is” and that ofis not’) as being ultimately reaP r a jwisdbm) refers to
the immediate, intuitive insight into Suchness, the wisdom of emptiness beyond
subjectand obje¢t Shant i ddeva, 2011)
All Madhyamikagleny ultimate existence through logic and negation
asserting that all dharmas are empty of intrinsic existence (Sasskrig b)h Uv a

However,theSv Ut apt A k @an o mo u Bldd)yamakaepresented dyn ,

B h a v i, maintaias intrinsic nature conventionally, whilethe Us ad gi k a
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(“Consequent iMadhyamakd ppt eadnt ednby Shantidev
Candrakrti, and Tsongkhapa claim that all dharmaonventional and
ultimate—ar e empty of i nherent intrinsic existe
These ontological views stand in costreo the earlier doctrine of the
Abhidharmale.g,Ab hi dhar maéarh 8 & B h UWitra) which thd S
posited that conventional existents (Sanskrif, fuilzarma such asables,
chairs, and persons) are mental constructs constantly changing (impecejane
a continuous stream as a result of causes and conditions (dependent origination).
AccordingtotheSar v Us t i v U d, mtrin&io raturd ik @nly hedd to be in
ultimate existentgRonkin, 2018 Williams, 2010)
TheUgr ap ar 8 tpafThelmgliry of Ugra), which comprises a
dialogue about theodhisattvapath, represents one of the earldst h Uy Un a
sl tras (Nattier, 2003) According to thaJgra S tra, the goal isupreme perfect
enlightenment (Buddhahood) viewed as a heroic path that avoi8srthé vpattk a
of thearhatthatpreemptsBuddhahood. Thelgra is reserved for monastic
bodhisattvaglevoted to renunciate worldly life and dedicated to meditation and
devotiaal practices in the wilderness detached from other people in solitary
isolation. The supramundane goals oftlgga bodhisattvgath resemble the
superhero of Buddhahopaccording taClayton (2018) A more mature stage of
Ma h UyidhitribbutedtcSant i deva wi t hBotdwoi ckaeryy Gveaxtt(sr,a t h
“The Entrance t o YahdaheSWakys (bsf a, thevettecaeyna n g ”
focused on the righteous conduct for the enlightenment of the adpodinsattva

(Goodman, 2014 Clayton 2018)Sant i d e v a bodhisapveveve d t h e

11C



cultivating thebodhisattvamindset, and the practice of the perfections to achieve
full awakening and realize universal compassion for all, which is dependent on
insights into emptineg<layton 2018)
Emptiness of the Bodhisattva inMa h U y Bliddaism
The twofold emptiness of thHda h U ybOdhisattvaexpands the
T h e r acendepteof emptiness. The fimmptinesof the twofold veil of the
MahUyilsnat he egol essness of self, which mean
inherent existence and is thus considered illusorg-gaif; Chégyam Trungpa
Rinpoche 201(; Ray, 2000) The secon@mptinesss the egolessness of
phenomena (e.qg., things, thoughts, perceptions), whichsarseen as empty
without intrinsic existence (causally independent). All phenomena are posited to
be nonconceptual and disjunct from the ideas that one projects upon them. In
other words, they are constructed but do not represent true r&adity2000)
The emptiness of self and phenomena is not mere nothingness (nihilism); instead,
emptines$iere means that phenomena exist in a realm beyond identification or
conceptualization, and also that they have an interdeperadbat than
independent existence, according tofhe a j T U p (Bead)snii t(bhansur
Rinpoche Jampa Tegchd¥12) The paradox is that despite the emptiness of self
and phenomena, they nonetheless exist from a relative worldly perspective. This
paradox was addressed by Nagarjuna’'s Middl
ultimate emptiness are the same thf@arfield, 1995) Nagarjuna refuted

intrinsic nature of realitySanskrits v a b )hpdsitianing his view of emptiness
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between absolutism and nihilism. In essence, the Middle Way avoids all reifying
views and supports a radical openness to reality-éfer 2002)

Is abodhisattvastill a person if that person is empty? Hualhisattvas a
person who suéfrs and experiences happiness like other human beings going
through life and cyclic existence of rebirth. It is believeMia h U ytthnttee
selflessness of a person (andoalhisattva means lack of a sefiufficient,
substantial existent self, therelgjacting the view of the existence of a
permanent, unitary (with no parts), and independent self. The person (self) is
interpreted differently among Buddhist schools. For example, in the view of the
V ai b h Bchdol tkesself depends on the five aggregates, while it is considered
a continuum of the aggregates and the existence of mental consciousness in the
Saut r §hobloflBaddhism. In contrast, tiittamatraschool of Buddhism
asserts that only the nans real Khensur Rinpoche Jampa Tegch2R12)

The nonduality of the three bodies (Sanskrit) y) dissolves the
paradoxical situation of the empty nature oftleehisattvan Ma h Uy Un a
Buddhism(Perrett, 1986)In the realization of Buddhaature, thébodhisattva
experiences simultaneously the emptiness ofithea r m gttt lyody, which
is the body of Ultimate reality}he permanence of tilea mb h o dcarkplBte a
enjoyment body, which is the energetic body produced from subtle eneagiés),
the body form of tan i r ma n(aphysigahmanifestation of the Buddha in
form of a gross body?owers2007) In such states of nonduglithere is no
distinction between subject and object, between form (body) and formlessness

(emptinesstoy, 2015)

112



InMa h U yBlddlaism, Buddhaature is not reserved for the
bodhisattvalt is claimed to be available for all sentient beings in two types: (a)
the naturally abiding Buddhaature, which is the empty nature of the mind
(unchanging, immanent Buddhature); and (b) the transforming Buddfedure,
which comprises all the impmanent qualities of the mind that can be further
developed, gradually becoming the omniscient mind of the Buddha. The
emptiness of inherent existence of a perso
nature, which refers to the metaphysical nature of somethaigs inconceivable
and inexpressible existing as clear ligkhensur Rinpoche Jampa Tegchok,
2012) Ma h U yBlddlaism makes a truth claim of Buddfeture as immanent
and universal that is available as a potential fakaming, right nowChégyam
Trungpa Rinpoche01; Powers 2007)

Views of Buddhanature differ among Buddhist schools. In theluk
tradition, Buddhaaat ur e i s defined as the emptiness ¢
absence of essence, innate, unconditional, afgealasive with nothing
remaining, not even as presence of the qualities of the Buddha in sentient beings,
because everythg isconsiderecempty. In contrast, th@&onangtradition depicts
Buddhanature as the unconditional ground of all being by asserting that this
primordial wisdom is always present within all beirfBsickworth 2010a,
2014a) TheDzogcherBuddhist schoobf Mipam critiqued this kind o$tatic
emptinesbecause it is derived merely through negation of essence (self and
phenomena), resulting in a naive metaphysical presence. While Mipam accepted

that the qualitis of a buddha are primordial, he assertedyamamic nature of
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emptinessthat is an inconceivable unity of both appearance and emptiness

(Pettit, 1999) I n Mi pam’ s Vview, emptiness is inter
constructs thatra deconstructed to know the truth, whereas Buadhae carries

the notion of an emptiness that is dynamically constructed as the ground of all of

one’s ideas. The unity of emptiness and ap
cognitive presence and expr@ssactivity that can be understood as a synthesis of
emptiness (ontology) and Buddhature (theology) resulting in ontbeclogy
(Duckworth 2014a) This view implies that Buddhaature is not a transcente
truth that is the same for d&bdhisattvassuggesting that there is no Absolute
Buddhanature; rather, the truth is discovered in the unfolding process of life,
manifesting in acts of expression as the outflow of creative enBrggk{vorth
2014a;Pettit 1999)
Personified, Idealzed, and Mystified Bodhisattvasn Buddhism

The stages of theodhisattvepath (Sanskritbhi mis) to attainn i r v UA a
follow a hierarchical structure of purification. Although the 10 stages to
Buddhahood (described in theatamsakdFlower OrnamentB 1 t Cleary,
1993)provide a general direction toward awakening, the meaningiof v UA a
differs significantly among Buddhist traditions. Such differences among the
Buddhist schools and traditions fall into multiple ontological and epistemological
typologies dependent whetheri r \isUntegpreted asingle Truth or multiple
truths (i.e., eistence of different kind af i r v dj @ifeerent kind of

nondualities)Ferrer (2002putlined the ontological and epistemological

perennial typologies for the study of religion, spirituality, and mysticism. The
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esotericist typology assumes that there is onlylibeeativegoal (e.g., one

specificn i r YV, WHleadmittingthatmany different paths exist to realize the

goal (e.qg., different Buddhist traditions and practices). In contrast, the structuralist
typology conceptualizes one path and one goal, while perspectivist typology
asserts the exmhce of many different paths and many goals. The latter assumes
that there are different perspectives or manifestations of the same ultimate reality
(e.g., via Eastern Buddhism awesterncontemporary forms of Buddhism).

For example, solitary personailghtenment is strived forifh er av Ud a
while awakening of thbodhisattvato Buddhanature and twofold emptiness are
sought forirfMa h Uy ésotericV a j r a andDzagcherBuddhism(Ray,

2000) Bodhisattvasn Pure Land Buddhism vow to create celestial paradises on
reaching Buddhahood; a popular example of a Pure Land para8igiehiavati
created by théodhisattvaAmitabha, in which awakened human beings can find
liberation(Leighton, 2012) The plurality of liberating nondualities in various
Buddhist traditions, such as tMadhyamakaand theYo g U csEhoals of

Ma h U yBlddhlism, was discussed in detailloyy (1998) Madhyamakaakes

an extreme epistemological stance refuting all philosophical positions, while
claiming that the Absolute truth is emptiness and emptiness does not in itself
constitute an absolute reality. This tradition recognizes that everything is
impermanent and devoid of self or essence and that this emptiness does not
constitute an absolute reality in itself. In comparisonYthey U c Biiddist

school asserts the identity of subject and object. It claims-@migt (Sanskrit,

ci t t aimilying that only mind or consciousness extst.g U cvigwsahe
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apparently objective world not as a projection of-egnsciousness. Rather, the
delusive lifurcation between subject and object arises within nondual lliog,

1983 1998) According toDuckworth (2018), theYo g U cethphasizes a
phenomenological approachatard theirreducible and inexpressible lived world

as experienced, wigiltheMUdhyamakaadopts deconstructive ontology to infer

the absence of intrinsic nature. Such diversity among the traditions has spawned
numerous expressions leddhisattvasincluding historical personified forms,
idealized deities, and mystified figuras expressions of energetic and cosmic
realities.

One prominent view is théodhisattva are beings, such as Siddhartha
Gaut ama, who awa iBaddha and dedicatS8dhimgeif to the |
universal awakening of all beingseighton 2012) According to Buddhist
beliefs, the Buddha was not a god or an incarnatiddod, he was a human being
who had found the path to total freedfvtessantars2003) S aky a mu n i Buddha
asserted inthMa h UySlandad h a r ma (Lotus)iS & ttigakhe, the
corporeal human Buddha, is in fact the embodiment of a univgusialhareality
that can materialize simultaneously in many forms at numerous places and times
throughout the cosmd&ubo & Yuyama, 2007)The Buddha stated that he is
truly eternal and omniscient and has taught countieddsattvasin the remote
past. The LotuS T teremplifies the dimension of cosmic Buddhahood that
transcends ordinary ego consciousness, which is beyond space and time
conceptions (metaphysidabdhisattvy. The great cosmibodhisattvefigures

intentionally descend and incarnate in human bodies for some specific temporary
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purpose. On the other hand, however, the LBtilist poirgts to the mortality of
the historical Buddha as an ordinary person, not a superhumanbeigigton,
2012) A variety of differenbbodhisattvatypes were described inthev at a d s a k a
S 1 tmirmring different tyes ofbodhicitta—a herder, a ferryman, and a king.
As the herder type, tHeodhisattvdirst delivers all others to enlightenment
before entering enlightenment oneself like a herder takes care of his flock, while
as the ferrymaivodhisattvatype the ferryman and the passengers arrive together
at the shore of enlightenment. As the kbmphisattvatype, thebodhisattva
reaches enlightenment first and then helps others to attain it as well, just like a
king first ascends to the throne and then benefits dbiags(Buswell & Lopez,
2014) The natureof the world as seen by buddhas is characterized as the
intercausal and interbeirdgh a r m a(8amdlrit)uthe Absolute realm, Dharma
realm (or cosmos) of emptinessn expression of Mind out of which reality
arises, according to thevatamsak 1 t(Cleary, 1993)In summary, the mortal,
karmic, samsaric truth and the cosmic, primordial truth culteisenultaneously
within thebodhisattvaBuddha, espousing both constructivist and perennialist
elements. The latter points to the perennialist absolute truth claim with the
culmination of thebodhisattvebecoming Buddha and realizingi r vwhitea
constructivist elements point to the relative aspects of human faculties bound to
co-dependent origination, interdependence, and karmic cycles of suffering.

The archetypal, idealizdabdhisattvdigures live ad evolve as dynamic
embodiments of Buddhist lif&odhisattvaviewed as archetypes are both

germane external entities to venerate and internal psychic forces serving as



potentialities to be realized within the heart touching omthsetalaspect on the
path to liberation. As archetypdsydhisattvasre fundamental models of

dominant psychic aspects of the enlightened being, each emphasizing specific
aspects of awakening. They combine internal energies and external forces
assumed to provide encouragemamd support to Buddhist practitioners

(Leighton 2012) East Agan Buddhist schools recognize varidasdhisattvas

who resemble wholesome qualities of compassion, lekindness, and gratitude.
These Buddha deities are personified symbols dbtighisattvadeal and, at the
same time, mystical manifestations. Sorhthem are documented historical
figures, such abla fi | uWhg&bodhisattvaof wisdom and insight who expounds
emptiness and cuts through delusion, And a | o k i the arffirogymoas,
bodhisattveof compassion and empatfiyessantara2003) Maitreya is a
bodhisattvavho the Buddha predicted would become the next incarnate buddha
in a distant futuréLeighton 2012) Personifiecdbodhisattvadeities embody
enlightened and prosocial qualities as virtues serving as symbols for awakening
(Vessantara2003) Sky dancers (Sanskrit, U k J are@lso recognized as
bodhisattvasn TibetanTantra resembling wisdom, emptiness, and spiritual
goals(SimmerBrown, 2001)

Idealizedbodhisattvasand mysticabodhisattvagontras with ordinary
embodiedbodhisattvaswho vow to live human life based on ethical principles
such asbstain from harming others, collectimipolesome states, and working
for the welfare of beingS he principles idealized and mystidaidhisattvasabide

by transcend human ego narratives, because they appear unachievable for
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ordinary human being®. Harvey, 2000)In China and East Asian traditions, a

key commitment to the path of awakening is the inconceivadd@isattvazow:

“Living beings ar e Dalusionmaretinexhaustibleslovaw t o fr ee

to cut through themDharma gates are boundless, | vow to enter tfidma.

Buddha Way is unsur paleighoh208,p.33) vow t o r eal
Thebodhisattvadeal embraces to free every single being in space and

time from suffering, including loved ones, neutral people, strangers, enemies, and

even mosquitos. This vogeems out of reach for ordinary human beings, who are

immersed in delusions about self and other due to the attachment and grasping

inherent in everyday life. The gateway to the truth ofdi@ma(teachings)

opens to théodhisattvahrough the arduoustudy of reality through every

person and every situatieran arguably/apparently seemingly impossible task.

To become a fully realized Buddha and awaken to the truth of reality seems

inconceivable l(eighton 2012) A response to the claim that thedhisattvgpath

is unattainable or pointlesgasprovidedin theVimala k ¢Sri tt iwhachasserted

that theMa h U ypHth ia the path of accumulation through ardent habituation to

realize emptinesg.he pathof thebodhisattvas to take refuge in the spirit of

awakening according to the Praise to the Basic Field of Reality

(Dhar madh Bt aBuakworth, 2019h)Thebodhisattvadiscerns

betwveen taking refuge (in the Three Jewels: the Buddha, the dharma, the sangha),

andbodhicittawith the former corresponding tbe aim of freeng oneself for the

benefit of oneselfgrhatideal) and the latter aimed at the benefit of others

(Ma h O yidéal)arhe refuge in the Three Jewels is viewsdprovisional
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causal refuge whereby one pledges oneself to aspire to attain Buddhahood;
however, the ultimate refuge is resultant refugleadhicittawith the resolution
to act for the sake of all bein¢Belden, 207). Taking refuge is the attempt to
purify oneself from the illusion of a solid, personal self, whebeakicitta
transforns the wish of thédodhisattvadeal into unending, spontaneous action for
the sake of other@uswell & Lopez, 2014)
Non-Buddhist Bodhisattvas

The Buddhist notion of thieodhisattvahas inspired various contemporary
Western conceptualizations of thedhisattvaincluding the naturalized
bodhisattvaand the integrabodhisattvaThis section is about neBuddhist
bodhisattvashat are not rooteth Buddhism.
Naturalized Bodhisattvas

More recently, anaturalized bodhisattvevas proposed to provide a
naturalistic, demystified, and empirical expression ohibehisattvaO.

Flanagan2011) The naturalizethodhisattvas situated within Western

{3 ”

phil osophy and refers to a reductioni st
transcendent and mysticgthtes of mind, without deities, without cultural

imprints, and with minimalist metaphysics. This perspective is grounded in
neurophysicalism, which posits that mental events are brain events, or at least

bodily events, and that the subjective charadtexperience is explained
completely by the nervous system inside th

the naturalizedbodhisattvas the scientific method, which was also suggested by

Friedman (2002)o foster understanding in transpersonal psycholdgy.
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Flanagan(2011)argued that scientific naturalism and analytical philosophy are
bound to measurable facts, allowing one to explain the truth about esality

what is knowable. Flanagan posited that the positive prosocial outcomes of the
bodhisattvgpath, specifically happiness, eudaimonia, and social engagement, are
inspiring for those human beings living in a disembodied and disenchanted
material contempary world.

Ferrer (2017argued infavor of an openness of science tocsailed
supernatural claims in transpersonal psychology, adamantly against a reliance on
a purely scientific approach that would limit the exploration of a possibly
multidimensional cosmos. I e r rview, a satiralistic approach is tied to neo
Kantian dualistic epistemology, which prematurely limits the exploration of
alternative participatory approaches.
fullness, plurality, and paradoxical lived experienceadhsattvascannot be
fully understood by a purely naturalistic approach. A naturalmethisattva
model is antithetical to the theoretical, practical, and ethical framework of
Buddhism underlying theodhisattvgpath. LikewiseMacKenzie (2014)
critigued the naturalizedodhisattvaconcept, arguing th&. Flanagar§2011)
seriously jettisoned and distorted the inner logic of the Buddhistitmadi
radically reinterpreting it to fit neurophysicalism.

Integral Bodhisattvas

Theintegral bodhisattvavow and its foundation of embodied spirituality

are situated in participatory theory, promoting the collaborative participation of

various human aitvutes in the enactment of spiritual phenomevexrer 2017)
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According to t hiosdhv cemrisdidusanindirendurees itsa |

own full |l i beration until the body and the
(Ferrer 2006, p. 45)Embodied spirituality view$ a | | human di mensi ons —
vital, heart, mind, and consciousness—as e

community, and world into a fuller alignment with the mystery out of which
everyt hi lreger2017ips/4).9His wholeperson spirituality is focused
on the integration of ahuman dimensions, without subjugating, disembodying,
or detaching from any of therRerrer (2008¥stated that embodied spirituality
seeks integration of matter and consciousness, potentially resulting in a state of
“consci ous ienatdkesa plurdlist stahce, $eaving radically open
possibilities for dynamically cocreating the mystéfgrrer 2002, 2011)
Enactions of such a mystery can take the form of metaphysical states in
Buddhism, such as theh a r m aeknpiness,and pure awarenedstegration
in participatory spirituality refers to the creative interplay of consciousness and
energy, while experiencing the fullness of experience in the human body.
Coherence, attunement, and groundedness are essentialtelehiba
participatory vision Ferrer 2008, 2017)

A fully embodied spirituality involves engagement with both immanent
and subtle spiritual energid=errer (2017psserted that aambodied liberation
could potentially be attained through freedom from egocentrism, the cultivation of
thep Ur a miMalhsU yBliddlism, or through many other somatic and

spiritual practices including neBuddhist ones. Embodied spirituality differs

from early ascetic Buddhist approaches, which focused on individual liberation
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and the sublimation and devaluation of the body toward thatgGeakt 2008).
The integrabodhisattvadiffers profoundly from dodhisattveon the path of
liberaion in Buddhist schools/traditions. The latter is expected to emulate specific
states of consciousness to advance alonghhmisand strive toward a specific
ultimate as defined within a given tradition. In essence, Buddbtisattvasre
asked to rglicate the awakening of the Buddha. The predetermined Buddhist
paths and dharma teachings may limit the spontaneity of spiritual experiences of
bodhisattvasthough many Buddhist teachers invite practitioners to openly
observe meditative experiences amatidate the dharma teachings for themselves.
While Western science has embraced positivism, empiricism, and experiments
performed in the external world, Buddhist investigations generally focus inward.
Through repeated introspection and meditation pratitie@ractitioner/meditator
gains valid subjective experienftdasenkamp & White, 201.7puckworth
(2019b)poignantly asserted that tive@dt(ra (Mind-Only) Buddhist school
emphasizes a phenomenological style of interpretation or orientation of the
subjective experienced lived world to realize the inconceivable reality. In the
Mind-Only view the perceptoncept dichotomy collapses into perceptiath
nondual seHawareness. Buddhibbdhisattvgoractice that is path and/or geal
focused may limit the creative and spontaneous insights that arise from
“embodied presence” acc@eren20@) to the
The integrabodhisattvas not constricted by spttial and religious
doctrines, allowing a more spontaneous cocreation of the undetermined mystery

to come to the fore-a core tenet of embodied spiritual{fyerrer 2017) Ko
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(2010)stressed that the relational self organically seeks balance between
relational (interchangeable) opposites through creative moments of
transformation. Creativity and openness are key elenienintegration and
transformation and to navigate theo d h i sparadoxes 6 s

Participatory theory posits that subtle worlds may exist and that no
pregiven ultimate reality exists, which creates a boundless openness for the
integralbodhisattvao explore spiritual worldgFerret 2017). The notion of
ultimate reality being undetermined resonates with the Buddhist concept of
emptiness and avoids the hierarchical rankings of one claim to reality being better
than anothe(Duckworth, 2014c).

In my view, the cocreated spirituality Berrer offers dual freedom from
Buddhist doctrine and views as well as from achievement of a specific
predetermined ultimate goal (liberation). Such liberative goals diftdoundly
among Buddhist traditions and schools (e.g., Pure Land Budd¥isgt;Cra or
T h e r aBud#ldism). However, there are risks for intedgradihisattvasfor
example, to attach to cocreation, spontaneity, and metoenbment
consumption for the sake of new mystical experiences whereby the search for the
“knowi ng” i canbedoree spirijjual matariglism, spiritual addiction, or
even spiritual madness to enact the unknown mystery. These important pitfalls are
not only relevant in participatory spirituality, but are possible distortions of all
spiritual paths, including Budhist paths.

According toFerrer 006, 2017)the metamodern integrabdhisattva

renounces its full liberation until the body, heart, and the primary world are set
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free from alienating tendencies. This integral vow includes healing of trauma,
emotional wounds, unhealthy unconscioupuises, and selfentered behavior,
which all limit moral agency, positive prosocial affects, and transformation of self
and communities from a perspective of wholeness. Integral liberation of all
sentient beings evokes the vision of going beyond liberatiaghe conscious
mind to emphasize a fully embodied way of freeing oneself and all sentient beings
(Ferrer 2017) Embodiment has been recognized in contemporary Western
Buddhism rooted in Franci §/ar@al9&r el a’ s neur
Varelaet al, 2016) which eliminates the sharpind-bodydistinction between
“internal v(€ho,20l38)In eorttas, inealy Buddhism bodies have
been viewed as a karmic hindrance on the path to liberation referred to as inferior,
impure, and foylspecifically, the female body was devaluedaamantrap
because supposedly menreigaught up in attachment to womanly cha(8sh,
2017)
RelationshipsBetweent he Bodhi sattvads Emptiness, Mo r
Engagement

Buddhist ethics, philosophy, and metaphysics provide a complex amalgam
evoking numerous contradictory views. Why woaldodhisattveel
compassion for all sentient beings, including oneself, when ultimately there are no
individual selves, only empty selves? The moral ideal obtahisattvas to
actualize virtues, but there is no stable agent (self) who bears tagvaiand

motivation for pursuing these virtuéSoseru, 2017)From a Buddhist

perspective, in order to realize emptiness of self and phenomeadiisattva
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needs to let go of attachmengsites, and ignorance, and embody nonattachment
(Chédrén, 2018)Jennings (1996) asserted thamia h U yBuddlasism self
attachment and ignorance are overcome through mindfulness practice calming the
mind, which brings forth insight, lovingindness, wisdom, and compassion.
These Buddhisvirtues are enacted through insights into dependent co
origination, interdependence among all beings, and peaceful inward resolution.
Buddhist visualization techniques that exchange self and other promote insight
into the interdependence of all sentibaings; those techniques were proposed by
Sant i de v acentug indiam Bugldhidvha h U ynibnkéTuffley &

S a nt j2614)Sachtonglenvisualization practice of sending positive qualities
to others while taking their pain upon oneself aims to deconstifetriven
perceptions and delusions (e.g., aggressiodyeveal at some deeper inner level
the love and goodness for the other pergtay,(2000) Tonglenhumbles
bodhisattvasind cultivates compassion (SansKsita r Jbécalise they recognize
that a murderer, a mother, or a sick child could have been them in a previous or
future life (P. Harvey 2000) TheJ Ut tlksaecount that the Buddha
reincarnated in many differehtimanforms as dodhisattveon the path to
BuddhahoodWilliams, 2010)

In Jenning's (1996) interpretation, theo d h i skaa rt wdaldtshe “cool , ”
empty, and dispassionate concern for others uniting self andsatiarto a
“boeatnhd . 7 spasitedthahtigbodhisattvébecomes/is one with all other
beings, and therefore will achieve liberation with and through the liberation of all

others. According to Jenniagka r ugkriérally evokes passive altruism without
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intent to act and relieve suffering, which imbuestibdhisattvgpath with a

connotation of negativity, while considering Western Christigape(love) as

war m, pur e, and p asglidnobdiseein betwedd celatvver e r , J en
and absoluteodhicita of thebodhisattvaln various forms of Tibetamla h Uy Un a

andV a j r aByddisanbodhicittais considered the fire of the heart emanating

pure and unconditional Love for all beings experienced as an ineffable state of
consciousness, which opens spate &n expansive energetic realm in which

defilements lose potency and positive hedonic tones are amfigdyyam

Trungpa Rinpoche€01M; Ray, 2002) Garfield (2010p osi t ed t hat Santi de
understanding dbodhicittais grounded in @henomenological account of lived

experience as a psychological phenomenon with conative and affective

dimensions that evokes an altruistic aspiration irbti@ghisattvao cultivate

oneself as an active moral agent for the benefit of all beingzatfield'sview,

theb o d h i spath is grauidded in a moral phenomenology, rathenthare

or consequentialist models of morali§arfield (2019)klaborated on the

i mportance of Sant i dandhepswemobmeditationtdh e n o me n o |
address imptiit bias and resistance to introspetimattention to moral

phenomenology has bepervasive in contemporary Western cultexemplified

by social oppression and immoraltyfor example, implicit bias against Afrioa
Americans in the United States. Santideva

phenomenol ogy “oper at-elsforawe enghge inbng v e | of pe

conscious deliberation or engage our explicit beliefs, we have committed



ourselves to wrong view and the roofsvrong action in our spontaneous
perceptual engagement with the wor{Garfield, 2019p. 200).
The notion that lack of segency(emptiness of self) and moragency
are compatible has been disputeddmseru (2017) Fr om Cosa@self’ s vi ew,
contradicts the notions of seifjency, selwareness, @hconscious awareness of
affects and perceptions. Coseru argued that mental staté®dhizattvasuch as
greed, delusion, lovirgindness, and compassion, can only be made sense of in
terms of the person who possesses them; that is, they only exist ficst
person perspective. Generic suffering and pain apart from individually realized
sensations are incoherent from this point of view. The paradoxical notion of
selfless but agent self was addresse&dyroder (2017)who discerned between
(a) the biological, evolutionary, maternal regulatatiachment systems to sustain
sunival and to function in the world, and (b) the spiritual attachment
nonattachment system that Buddhists seek to transcend. Thédaay systems
of the former determine the neurobiologidaiven ego functions and visceral
experiences governed by the paygal complex, the maternal attachment system
(bonding between motherhild), and the hardwired emotioraactive system in
subcorti cal r e g i asrhe affectivie drikier. In soateadt,ithe g ”
“spiritual self” is the self that Buddhi st
deconstrucfArdelt & Grunwald, 2018)In a Buddhist context, desire and

1]

attachment reify the spiriptOu alpand dJIsf , ” and
visualization practiceaim to empty this self to attain nself. The bodyoriented

relative attachment modaltticulated bySchrode(2017)links Western
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neurobiology and Buddhist dharma, and suggests that a person widfno
(Buddhist emptiness) can still have agency and participate in morally sound ways
in worldly affairs. Similarly Welwood(2002)discerned between ego competence
in worldly functioning and the Buddhist ego, with the latter implicated m no
self.

Coseru's (201 7ritique of theb 0 d h i sstahce of auppesed selfless
agency has further implications for theo d h i sidetlistic rmodab
responsibility to liberate all beings. Coseru claimed that the ideal is intelligible
only in reference to conceptions of freedom and human dignity that reflect a
participation in, and sharing of, interpersonal relationships. In my view, these
assertions are relativized from an ageetitral perspective demanding an
aspiring, yet unenlightendmbdhisattvato follow normative Buddhist rules that

benefit other beings. Moral agency is evoked from a consequentialist perspective

because thbodhisattveai ms t o accumul ate positive merit
rebirth, and a phenomenologist perspectiaigded irbodhicittathat evokes
unbounded LWwivteh (¢ adampivteal “L”) as a motivat ol

sentient beingssoodman (2019rgued thatthb o d h i simgartiat a 6 s
compassi on b a’ssed shoud beSuaderstood astiliarian ethics

in which impatial benevolence rests in the principle of-atility, a subclass of

the ethics of aetonsequentialism. According to this principle moral decisions
choose among potential actions the one that would most effectively promote the

good and welfare of sentiebeings



To counterCoseru's (20179oncernsabout agencfrom a psychological
perspective, equanimous states of being are perceived as freeing, rather than as
impersonal, deched, dissociated, and nonloving. A state of equanimity protects
one from emotional agitation awdrresponds to the psychological notion of
neutral valenceljesbordes et al2015) Theb o d h i semuanimitgié s
manifested as an intentional attitude of acceptance toward experience regardless
of its hedonic tone (pleasant, unpleasant, and neutral), as well as by reduced
automatic impulsivity to the hedonic tone of experiettadashet al.,2016)
Nonattachment, enacted through the deconstruction giefeeived illusory self,
and prosocial outcomes, such as empathy and compassion, are deeply interwoven
and serve to liberate thmdhisattvaSahdraetal., 20166 ant i deva in the
Bodhi c a rincitéd faar ithodhisattvasnotivating thento transform
selfishness into altruistic concern for the suffering of othamising ofbodhicittg
taking refuge in the protection bbdhisattvasandattainment of equanimity
(Finnigan, 2019)Equanimity in theMa h U yidunderstood to extend loving
kindness and compassion to all beings equally, without prejudice diedepice
(Goodman, 2019)

InMa h Uy tBebedhisattvda s sai d to achieve “threefo
awakening by practicing the six Great Perfections (Sangktitr a'm.i t O

PO a mpractite is understood to be only genuine iftibdhisattvaregards
oneself as empty, the action being performed as empty, and the object of that
action as not being a real, objectively existing thing. These markers imply

nonattachment, but not dehment or attachme(Goodman, 2017)
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The Bodhisattva Paradox

Bodhisattvashoose intentional rebirth &1 a & s tt)emefit all sentient
beings, while buddhas are viewed as perfectly enlightened beings who iescape
attaining a formless, permanent, enlightened wisdom @atrena Lekshe Tsomo
2001) Pelden (2007 o n c u r r e bodhis&tteatare febomas a 6 s Ur a
through the power of thebodhicittg and they remain with beings, staying close
to them, in order to bring them to the underlying state of supgme bl i ss” (i . e.
of ultimate Buddhahoq@. 136).Thebodhisattvgparadox outlined bipanto
(1987) however, reveals a possible tension or even contradiction: although the
bodhisattvacan enten i r \bé&tAuae one is fully enlightened, passing into
ni r vintpkes selfishness-suggesting that such an enlightenment is partial.
This logical impasse is amplified by the expectation thabtiuhisattvas
expected to liberate all sentient beings and the assertion that the Buddha,
supposedly the fully enlighteneahe, did reportedly enteri r vDA#t@madded
another layer of copiexity to thebodhisattvgparadox by arguing that the
bodhisattvacannot pass into i r \b&tAuae this would be selfish, and a selfish
act would disqualify d@odhisattvafrom being ebodhisattva Therefore, the
bodhisattvacannot reacin i r v—dril aeithecan anyone else.

Danto’s (1987) assurhpetriadevafma r ¢ OrA@aot ed i
indeed, thdodhisattvaentering inton i r wuldde incompatible with the
selfless compassion that characterizegtzeh Uy Un a b Thd indedymng t v a

notionis that the act of passing intoi r wvmiish lze a selfish act, unless all

131



beings simultaneously pass imtd r wdgésher, which seems unlikelperrett
1986)

In essence)anto and Perreguestioned how bodhisattvgpossibly could
attain finaln i r Shéskritparini r Y UAal smi rcwihaue d
remainder then i r vathigwed at deatlf This lattem i r vméahethe

cessation of suffering andas supposedly achieved by the Buddha at the time of
his demise at Kusinagasihen rebirth ceasedccording toBuswell and Lopez

(2014) the buddhaehicle (Sanskritb u d d h hlgadbsnoahe state of
Buddhahood’Al t hough the term Buddhahood has bee

theb u d d h awylongmous with boththeo d hi s aant theMg B g Un a
although in some contexts it is considered supéoitihem, being equivalent to a
supremee k a y (pn1&6). The lattee k a yntkana the conveyance that carries
sentient beings fromm a & sttriar v UA a

Therefore, when hodhisattvaattains Buddhahood through the thpegh
salvation, thd o d h i s a (Sanskatyablao avehicle) n i r \isthttamed,
me a ni n gbodhibativeb e€‘'cao mes not just (Rerr&uddha, but
1986, p. 57)According to Perre{t1986) the thre& U yofiBuddhahood ensure
that in attainingui r v dhA r@alizes the impersorthlh a r m guiktitdatea
transcendental reality), tteea mb h o dcarkpléte enjoyment body), and the
ni r ma n(kokyloyng. Thesambhogaldya andnirmanakyaallow the
bodhisattvao care for and assist other human beings, so that they too can become
liberated and bring forth compassion to all sentient beingsMldén U ypéith, a

butnottheT her g v Wdka ol vbedhisafivgparadox; because the
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bodhisattvadoes not need to lsishly abandon other sentient beings, even though
thebodhisattvas fully enlightened (Buddhahood) and has realized the oneness of
allk Uy Acsording to the threk U yview in theGelukMa h Uy tihddaas

enter the permanedth a r makullimae trut because the continuum of pure
radiant awareness never ceases (emptiness of intrinsic existence). Yet, buddhas
also never enter fina i r \b&tAuae there are some beings who will never attain
enlightenment and buddhas remain to save infinite sentiergser help to

provide more pleasant rebirths. Therefore, buddhas remaininithp a Kdthy a
body ofsambhogakayandnirmanakayac al | ed t he Buddha’s transi
bodies)exerting their infinite compassionate deeds so long as a single being
remains uenlightenedWilliams, 2010)

Pelden's (2007nterpretation of théodhisd t vparédex stressed that
buddhas of the past were able to entér r vakhBugh poverty and beggars
remainedStill to this day there are many beggars, starving pebplegless,
traumatizedor deluded people who suffer one way or another. How is it then
possible that pastodhisattvasave realized Buddhahood despite being bound by
endless compassion to help suffering sentient beings until all of them are
| i berated? Thesabewrracbhi Retdén@00bpy tt ham” (
168). This view elegantly discerns relative reality (compassion for sentient
beings) and ultimate reality (Buddhahood) whereby ultimate liberation is
unconditional irrespective of beggars or othefesurig beings in existence.

Thebodhisattvgparadox also loses potency from Madhyamaka

Buddhist perspective. Accordinghba g a r Ml &'y & ma ktleekobtr i k U
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verses on th&ladhyamakan i r vakba a & sdderidentical in the sense that
they have the same nature, that is, absence of intrinsic existence which is
interpreted as true understanding of emptifééiiams, 2010) The tetra
negation of existence ("1 s”), nonexistence
nonexi stence (“is both”), and neither exis
neithef ) f r Madhyambkeview undergirds the empty nature of the
bodhisattva Duckworth, 2018).
IntheP r aj § U p3Dtraaomtrastitty claims are made, sucH as
beings are reallgaved (denial of positive consequenceshaidhisattvaactions)
and“thereis nm i r wdh#aal (no attainmentThich Nhat Hanh2009) This
same paradoxical situation of thedhisattvas expressed in the Diamotitra
suggesting that theodhisattvehas led innumerable beingsrta r vafibZtthe
same time no beingx all have been led toi r V@TbAza, 2001)Williams
(2010)pointed out that thbodhisattvanay manifest Buddha qualities to benefit
all bengs due to superlative psychic abilities, which are beyond space and time.
Ray (2000)sseted thatthe idealized vision of thisodhisattvan the
MahUytnaadi ti on is of one who postpones one'’
saved as an act of compassion. The viewhibdhisattvasemain ins a & sfttr a
the sake of others because they castaid the unbearable sorrow of suffering
beings was corroborated B\elden(2007) but has been debated fiercely among
different Buddhist traditionsr'he notion of thebodhisattvaappears incoherent
and impossible to resolve because of the widely held notion of an infinite number

of beings inMa h Uy Willieens (2010n ot ed t hat “there is never
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really postponing or turning back from BuddhahdOtherwise anybodhisattva
who did become a Buddha would be presumably either deficient in compassion or

have brokemon e ¥ 8 w (p. 59). A somewhat ambiguous
Kensur Pema Gyaltsen stating that the notion of postponement tmenterv U A a
should not be taken literally and treated as textual uncertainty because the
bodhisattvaadopts the position of agplete renunciation of boths a & sddd a
Buddhahood, and thus precisely thahisattvaattains BuddhahooVilliams,
2010)

Makransky (1997assertedthat thebodhisattvgpostponement model of
ni r vsl@®pkined by discerning nonabiding or unrestrictéd r volJ A a
BuddhahoodSanskrita p r a t )iinkliieMa h @ yabdtte more limited
pr at i-nHirhvwi{bAashat. Thea pr at-n Hi tmibksathebodhisattvao
manifest Buddha qualities of superlative psychic abilities beyond space and time
dimensions to benefits all beings without the need to postpone liberation
(Williams, 2010) For thebodhisattvao avoid becoming stuck as arhatand
therefore prevent to attaap r a t i-nH 1 r hviné dagne abiding (Ssskrit,
b r a h ma y—cbnpassian, empathetic joy, immeasurable friendliness, and
equanimity—are profoundly critical as suggested in £é&18 & t Thugh the
b r a h ma whebothisaiteacan simultaneously combine meditative awareness
of emptiness witlawareness of suffering of sentient beings and help them to
reduce suffering. Whereas tBe U v &isciple) in deep meditation becomes

inactive and enchanted by falsely believing to have attained liberation, the

bodhisattvanoves beyond tharhat andpratyekabuddhdlone or private
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Buddha) and attains full Buddhahood and liberatio@form ofap r at i- Hl hi t a
ni r vTbisndew of theY o g U en€hnsathat thbodhisattvacompletely
renounces a ¢ sdid naoves beyond greed, delusions, and attachmenty@owe
does not abandon sentient beings. In essencbotiesattvaattains wisdom and
alsopreserves compassigawamura 1981;Williams, 2010)
Bodhisattva Ethics

The ethics and moraisdergirdingthe bodhisattvaare multiperspectival
The similarities and differences bbdhisattvainspired ethics oEastern
Buddhisn (T h e r aandMd & U yBuddlism) and Western nduddhistones
(naturalizedbodhisattvaandintegal bodhisattva will be exploredn this last
section ofChapters. These ethical models undergird wkatd of practices and

patls abodhisattvachcoses, one’ s soci al engagement rel at
world facingsocial, political, and ecologicdilemmasthat bringprofound
suffering of peopleandliving andembodyingbodhisattvaness(i.e., being
bodhisattva.
The emergence of hybridized Westbodhisattvamodels blends
bodhisattvaassertions and cultural mememodernistbodhisattvapostmodern
bodhisattvaand metamodennodhisattva Participatory ethicef the integral
bodhisattvashares commonalities with the metamodern view. Wes$tspired
bodhisattvadave stressed virtue éth, deontological ethics, and consequentialist
ethics based on egoism and utilitarianism, while traditional Budidbditisattva

ethics havdeen multifaceted withormative ethics (i.e., moral discipline),

karmicconsequentialisrwith compassionate behav and presocial
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engagemenuniversalist consequentialist ethic®., available universally to all
people Buddhist or neBuddhist) nonconsequentialist ethics of skillful means
rooted in casdy-case moral deliberatioandb o d h i siadividual airfue
ethics (i.e., thédodhisattveas a compassionate role model)

Buddhist Ethics and the Eastern Bodhisattva

Buddhist notions of theodhisattvaspecificallyMa h Uy Una b,odhi sat t v e

have brought forth community and social transformations, for exaenpjaged
Buddhism, altruistic and compassionate principles in conscious economies, and
spiritualecological activisn{Badiner 1990;Queen 2000;Rothberg 2006. In
terms of Buddhist ethics &, s 0 Bamskrit,S §)Ind h e r aBuddikism, the
bodhisattvasre expected to avoid the 10 unvirtuouscenst based on
egocentricity (e.qg., killing any sentient being, stealing, sexual conduct, lying,
slander, abusive speech, idle chatter and gossip, covetousness, thoughts of
wanting to cause harm to others, and wrong view) and adopt the 10 meritorious
actiors (P a dasakusalakammapatha; Goodman2009) These itemizedS o | a s
are notbehaviorakbsolutes, but rather intended to guideltbehisattvaoward
generating virtue and positikarmaby saving and protecting all beings, who are
considered equal in that they all seek happi(i@ésslarvey 2000) Such virtue
ethics rooted in internal transformation and the eation of virtues (i.e., the
p Ur a jrdreddihinate Buddhist ethi¢gasen, 2018)

Goodman (2017pointed outtha6 0 bae® bett er transl at ed
di sci pl i ne, modesofspettazylar atraisin td beg emulated. In early

Buddhism,S § Weresconsidered rules to be obeyed, whereas in the Western
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contextS 0 hawesbeen interpreted as moral developmental stages on the
bodhisattvgpath One’ s i ntention behind the action,
wholesome/unwholesome impact, determine whether an action is considered
virtuous(Pelden, 2007)n TibetanBuddhism, S ¢ kra grominently found ithe
meditation practices dfanquilityo f mi n shmathBR3ahskrif,shamatha
and cl ear v$ e aisIagskrilliPashyanyd the latter associated with
ethical outcomegRay, 2000)

According to GoodmarT, h e r aethidsladopts a consequentialist
foundation for the path dfodhisattvasConsequentialisrasserts that deviations
from otherwise binding moral rules are justified by a compastgtynacting
person when they would have good consequeft@esdman, 2016). The
discernment of what is considered the most wholesome moral action is tied to the
negative(unwholesomg positive (wholesome), and neutcainsequences of a
decision or action, but not the act/behavior it§8lbodman2017) Karma holds
accountabldodhisattvasnd all human beings who are carried into death and
rebirth—the cycling from one of the six realms of existence to another that
sentient beings undergo in accordance with tkesma. AccordingtoMa h Uy Un a
Buddhist beliefs,ite human realm is considered patrticularly fortunate, because it
is only in this realm that one can attain awakening, which liberates one from the
cycle of sufferingPelden2007;S h & n t, 20dTe Tha six realms of existence
(hell, hungry ghost, animal, human, degaids, and god realms) match the

physical, mental, and emotional states sentient beings go through in the worldly
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life. From a persondlodhisattvastance, karmic consequentialism to attai
Buddhahood is narrowly focus¢gay, 2000)
The stakes for thieodhisattvan theMa h U yBuddlist tradition are
substantially higher: all beings are to be liberated, instead of jusbtiesattva
oneself. According to GoodmarM a h U yBlddlaist ethics advocatetassical
utilitarianism—a composite of hedonist, universalist, aggnegaand
maximizing consequentialism. Consequentialist theories share in common the
belief that certain things are objectively and intrinsically good, and therefore they
should be promote@zoodman2009) Such a consequentialist view is embraced
inMa h U yTibetan Buddhism by asserting that Buddhtureis present in
bodhisattvasnd all sentient beings alikEhdgyam Trungpa Rinpoch2013b).
Value theories claiming intrinsic values, such as the notion of ultimate truth in
Buddhism (@nskrit,p a r a mU r }, dreattse @xceptional prerogatives of
bodhisattvagDavis 2013) Among the characteristics of consequentialism is
hedonism, which denotes the presence of happiness and the absence of suffering
as constituting welbeing. A universalist consequentialist view was advocated by
the prominenMa h Uigt8a nt i d e vraledmbra toncernsttoall sentient
beings; at the same time, Santideva promul
suffering and happiness of all beings form
posited the principle of maximization, in which one could sacrdisenall
amount of happiness to achieve a larger amount of hap@essman, 201).
TheBodhicaryvatta,c omposed by Santideva around 700

bodhi sveaydflifeaSdasnt i d e v a 8l e c Visaattaindd by divmmg ~ *
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all, Ni r visithe abject of my striving; And all must be surrendered in a single

instant Therefore it is bestto give italltoothérs ma ki ng maofsi ve de manc

thebodhisattvao attain liberatiofl Shant i de v aThe Rotaitdkesof p. 4 8)

thebodhisattvao liberate all beings from suffering in order to attain full

Buddhahoodre high accordingtott@o d hi car.yUvat Ur a
TheMa h Uyeltnhai cs asserted boyGobBdimarksi deva i s ¢

consequentialist and normatjuva the sense that they assign impartial

benevolence to how beings should behave toward one aifGihedman2017)

This assertion was refuted with the argument boathisattvaethics are both

consequentialist and naronsequentialist, as shown by the diversity of

bodhisattvavows (Davis 2013) There are deontological elements in the

bodhisattvaethics poiting toward a nonconsequentialist perspective, similar to

Kant’' s ideal o f kmgdonadf endR. Johnboekr Caretonon of a

2018) Immanuel Kant proposed that every person contributes equally to a system

that safeguards virtue and happiness, whereby eventually an equal distribution in

sustaining the highest good will be achieyPdvis 2013) Nonconsguentialist

refers to the concept of realizing a value byhaioringthe idealized

consequence®avis 2013) For example, the killing of a mass murderer by a

bodhisattvamay still generatpositive karma if the action was sincerely altruistic

and beneficial to many others wkvould have suffered severely otherwiBay;,

2000) The story of Captain Goodheantho killed Black Spearman in order to

protect him from going to the hell realprotrudes the relative morality weighting

negative and positive consequences and what brings the greatest benefit to beings.
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The radical notion that even attackers, tormenters, a@ichies deserve the

bodhi scathpassienésgrounded in emptiness recognizing that nobody is an
independent agent and beings are inherently empty of real existence (dependent
origination). All agents of harm are without autonomy and act due to karma and
circumstantial conditiongherefore, they are themselves driven by anger,
afflictions, ignorance, selfishness, and delusidtedden, 2007)

Another nonconsequentialist example is the practice of skillful means
(Sanskritu p O,ywhich in some instances may mean to act against normative
bodhisattvagui des and standards. I n such cases
own virtuesthat matter most, according to traditional virtue ethizavis 2013)

This reliance on & o d h i sirdivitlual &irdfus contrasts with the agemtutral
notion of universalist consequentialism, which asserts that the lives of all sentient
beings should go as well as possi@@odman2009) Any moral particularism

that can b ascribed tbodhisattvaserve as practical moral guidedvis, 2013)

Pelden (2007%tressed that all actions of thedhisattvaare expected to directly
(through material support or the gifts of dharma) or indirectly (meditation practice
and cultivation of the@U r a njiarefdt the sake of others.

Theownerlesssufferingargumentseeks to justify the impartial
benevolence of theodhisattvaby appealing to the notion of naelf that the
bodhisattvaseeks to attaifiGoodman, 201). If one considers the assumption
that there is no personal self (mself) to be true, what motivates thedhisattva
to act compassionately, maximizing the welfare of sentient beings? Although

Buddhist traditions share the eliminativist view of the ontological freedom from
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self, it is strange that tHeodhisattvagound within Buddhist scriptures commonly

talk as if people and things in the material world are inherently substantial. For

example, in th& t of thelnquiry of Avalokité v ar a on the Seven Qual
The Buddha is approached and asked byptbed hi sattva mahUsatt v,
Aval okit e$var atha $hould be ctiltvagedgywma | i t i es
bodhisattvavho has just generated the altruistic mind set on attaining
awakening. The Buddha briefly expounds seven qualities that should be

practiced by such bodhisattvaemphasizing mental purity and cognitive
detachmenfrom conceptuality(Degé Kangyur2016,p. 5, s.1)

Goodman(2016) notedthat fatalistic reductionism rejecting the ultimate
exi stence of an i ndaneitrdmeaihilistevieverl f | eads e
universal, impartial benevolence. The latter is aligned with intuitionism, asserting
that because suffering is a reaction to experience, it is bad and should be avoided,
based on previous experience:
Neither that experiencapr the knowing that arises from it, depends in
any on that suffering being yours. Through that experience, you know that
suffering is bad regardless of who experiences it. Since there is +o self
whether or not you realize thisthe experience of knowingat suffering

is bad could not possibly have depended on there being a self who
experiences the sufferinp. 642)

Some modrnBuddhist scholars and spiritual leaddesya dualistic split
between the spiritual path of awakening and social domains and fully embody
social engagement (e.@hich Nhat Hanh, 198 TheDalai Lama 2009 Loy,

2019) while modernists argued that engaged Buddhism must be inextricably
bound up in the advance of the modern world and Western ideas. It has been
recognized that modern Buddhist encounitethe West require new models for
engaged Buddhism rootedlmoth modern and traditional forms of engaged
Buddhism(Gleig, 2019; Tempran92013) Depending on whether thedhisattva

practice is more solitary oriented and foc
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bodhisattva or sanghalcommunity) oriented and focused on the liberation of all
sentient beings, different forms of engaged Buddhism em@fggton (2018)
pointed out that although the pragmatic and materiahted relief of suffering
(e.g.,foodbanks medicine, or shelters) are positive, these forms of social
eng@ement are only palliative. The ultimate goal of eehisattvas to free

other beings from suffering, and thus, liberating beings by helping them to
achieve complete awakening (e.g., teach others mindfulness meditation or the
dharma) is considered madraportant than palliative relief from suffering.
Importantly, inner motives need to undergird compassionate altruistic actions to
help others reap merits instead of mechanical outa@mpassionateonduct
(Pelden, 2007)

Compassion is at the core of reliegisufferingfrom self, others, and the
world by evoking compassionate behavior and prosocial engagement (Géleman
Davidson 2017). WhileT h e r aandledrpMa h U yBlddlism (specifically
the Ugra) advocate compassion and loskimginess (Sanskritnaitri) to a degree
(Nattier, 2003) these kinds of compassiand lovingkindness are more
abstract/mental than embodied. Western psychology recognizes various kinds of
empathy(Neff, 2003) Cognitive empathgescribes how the other person thinks
and sympathetically views and understands
emotionalempatny s f ocused to feel what the other
allowing deep relating at a visceral level to the suffering ofteer person. But
empathic concerhes at the heart of genuine compassion that evokes behavior to

alleviate discomfort or suffering of others (GolengaDavidson 2017;Zahn
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Waxler& RadkeYarrow, 1990) Purely cognitive empathy provides factual
understanding but has no sympathetic feelings toward others, while emotional
empathy is the capacity to experience difety the state of others without acting
on it. Both rely on each other to support action, but empathic concern is a
necessity to bring forth compassion that then evokes prosocial aEiolesnan

& Davidson, 2017Mikulincer & Shavey2010)

According toPelden (2007)authentic genuine compassion without-self
interest is at the heart of the path of bleelhisattvaIn the age of decadence, the
most important pith instruction for thmdhisattvas to avoid dwelling on the
defects and fdts of others based on tleo d h i ¢ h a ringpErtardly, iUis ret
enough to feel compassion for other sentient beings, because one must take refuge
in the wish that all beings attain Buddhaheesven enemies, liars, and those who

harm others-and be detenined to act for the sake of sentient beings liberating
them from sufferind® One is powerless to bring others to freedom as long as one

is not free oneself. Prosocial behavior refers to social actions that benefit other
people or society as a whole, andre embodied forms of empathy and
compassion are more likely to enhance social engagd@eiman 2015

Dovidio et al.,2012) In the North American contextnewrelational and
interpersonal meditation practice modes (e.g., social meditation practices) have
been developed by the Buddhist Geeks commiGitgig, 2019) Such collective
practices motivated by tida h Oy Un a  bnwdehdiffer didtirictly from
traditional Buddhist retreat practice because of their deliberate emphasis of

interpersonal relationsnd embodied smal community.According toNicol
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(2015) collective global meditatiorstrivesfor social and planetary transformation
in support of peace and harmdioy all of humanity. Such subtle activism
combinedranspersonal developmeg(etg., Buddhist meditation practice)
collective consciousness, and socialaggment to address global economic,
political, social, and ecological dilemmas.

Chdodron (2007, 2018a prominent Western teacheithe Shambhala
tradition of Tibetan Buddhism aligned with thea h U yviéw, asserted that
contemporary social problems requi@dhisattvavarriors. Such contemporary
problems(e.g., racism, social inequality, genderism, ecological crisegiire
compassionate citizens that are locally and globally oriented to engage for
example in food security, global climate change, gendaligguand alleviation
of suffering from warsLoy's (2019)ecodharma combines persbtiberation of
thebodhisattvaand socieecological engagement in the most embodied way
turning thebodhisattvavow into anecosattvavow. Thee ¢ 0 s adcaédhaantas
conveys mdern Buddhist perspectivesdopleand the environmentith
bodhicittaat its heart Theecosattvgarticipates fullyin contemporary social and
ecological dilemmato relieve suffering of peoplgrunwald, 2021a)The risk of
bodhisattvaraditions that are indifferent to ecsocial justice and attached to
individual liberation is to create a cosmological dualism, which posits that there is
another spiritual world/realm out thdteat is somehow better or higher and less

deserving than the worldly human realm.
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Non-Buddhist Ethics and the Western Bodhisattva
Predominant Westeriiethics and theNaturalized Bodhisattva
Ethical paths deeply engrained in Western philosophy andgretdntail
@ virtue ethics (“"being good”)) based on ei
deont ol ogical ethics (“right) action”) base
consequentialism based on egoism and utilitariafisaer& Stelmach 2007)
According to(Hursthouse & Pégrove, 2018andK. Flanagan and Jupp (2001)
virtue ethics has a long history in the West and is a normative ethics emphasizing
virtues or moral character. Specifically, eudaimonist virtue ethics sirdsse
virtue of eudaimonia (happiness, flourishing, or virding) for humans, animals,

and even plants, evokirapexpansivewdd vi ew o f shared humanity
Deontological ethics that emphasizes duties and rules are also deeply ingrained in

Western culturelating back to Greek philosophy. Consequentialist ethics are

more pluralistic than deontological theories. Consequentialist ethics may differ

widely and exhibit ambiguities based on wh
consequence (e.g., pleasure, happiness,ithdil/satisfaction, welfare of others

(Alexander & Moore, 2020)rhe motivation for moral action according to moral

rules, permission, and codes within deontology that are socially constructed are

based on the avoidance of socialdams and penalties. Thus, within the

deontological morality framework, an individual hasandacks internal

motivation, unlike Buddhigbodhisattvasto act compassionately, but follows

externally imposed rules dutifully to avoid punishment.
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The emergnce of thenaturalizedbodhisattvaupsurging of neurophysicalism has
coincided culturally with modernism, whichdbaracterize@pistemologically by
objectivism, politically and economically by liberal capitalism and competition
striving for profit, andan ethics of individualisn(Hicks, 2011) Individualism and
its social consequenceave created a void in ethics. Thus, Westaadernst
bodhisattvasre focused on individual fulfilment rather than compassion directed
toward othergWellmer, 2007)

Thenaturalizedbodhisattvehas persisted through postmodemmisvith
the tenets of social subjectivism, social constructivism, deconstruction, relativism,
and ethically collective egalitarianisfHicks, 2011) In postmodernism, truth is
acclaimed to be relative and determined by the individual alone with overtones of
anarchistic irreverence, amorphous personalized narratives, and cultural
metanarraves (Lyotard, 2003) Postmodm thought perceives objectivity as a
myth and claims that there is no Truth, which stands in sharp contrast to Buddhist
beliefs. According to a radical postmodern view, all interpretations are equally
valid. Postmodernity is deeply rooted in collectivigtttuism, and social
determinism(Hicks, 2011) Thus,postmodern bodhisattvase mwed to equalize
all individuals and fight for racial, sex, and gender equality. Despite their social
engagement, postmoddrodhisattvagnay also express a nihilistic shadow side
that is focused on deconstruction rather than empathetic care and compassion.
Participatory Ethics and thelntegral Bodhisattva

Theintegral bodhisattvas grounded in a participatory knowing that is not

limited to the mental representation of a pregiven, independent object (i.e.,



Cartesian dualism). Participatory pluralism iswp@rennial and entails a
multiplicity of not only spiritual paths (e.g., Christianity, Islam, New Age
spirituality, or esoteridantra), but also spiritual liberations, including Buddhist
liberations Ferrer, 2011)Ferrer (2002psserted that participatory spiritual events
are arenaction dynamically cocreated by the different elements in the event (e.g.,
opening of the mind, the body, or the heart; the creative force of life or reality) as
lived experienceCabot (2018fiscerned various kinds of such lived participatory
experiences: Ordinary vital, sensuous, erotic experiences (shamanic ecologies of
partidpation); heartcenteredelational experiences (divinatory ecologies of
participation and their absolute but ultimately arbitrary performative)tratiu
contemplative mingtenteredexperiences (mystic ecologies of participation and
their ultimately reléive truths). Participatory events can emerge in the locus of an
individual, a relationship, or a social collectiee(rer, 2002)Thus, the
participatory framework affirms personal development as well as social
engagement. Participatory events bring forth transpersonal experiences and
provide multidimensional access to reality that involves the creative power of the
mind, body, and heatahood, 2007)Such a participatory knowing of reality is
considered multidimensional fusing tbematic, emotional, rational, intellectual,
intuitive and other ways of human knowi(fegrrer 2002, 2017)

According toFerrer's (20112017)participatory spirituality, there are
three dimensions of spiritual cocreation

1. Intrapersonal cocreatiogonsists of the collaborative participation of

all human attributes-body, vitalenergy, heart, mind, and
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consciousnessin the enactment of spiritual consciousnéiss
intrapersonal cocreation affirms the embodied, immanent dimension of
the mystery that is the “spirit within
immanent, embodied spirituaf)t
2. Transpersonal cocreatiorefers to dynamic interaction between
embodied human beings and the mystery in the enactment of spiritual
insights, states, practices, and worlds. It affirms the enactive, inquiry
driven participatory spiritualityds s pi rit beyond,” emphasi
spiritual transcendence directed toward freeing oneself (ascending
spiritual path; creative spiritualities beyond ego)
3. Interpersonal cocreatioemerges from cooperative relationships
among human beings through pé®ipeer réationships, the
environment, possible subtle energies and entities, or the cosmos
emphasi zing commireitwe ewmi’"t f exs gindii th gi 5 |
path; relational spiritualities).
According to Ferrer (2017), if a person is intrapersonally, transpaigpand
interpersonally participating in spiritual-@peation, that person is affecting the
world in prosocial ways.
The three spiritual cocreation domains of intrapersonal, transpersonal, and
interpersonal cocreation mirror thenciples of equipriracy (i.e., equality of
human attributes with no one intrinsically superior or more evolved than another),
equiplurality (i.e., the potential of multiple spiritual enactions), and

equipotentiality (i.e., human beings in totality cannot be ranked because som
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individual expressions may be superior while others may be infaggpectively
(Ferrer, 2017)In totality these principles are pluralistic without bounds to the
cocreation of participatory events. This view frees the intdgradhisattvao live
life to the fullest. To avoid the postmodern madness of too many liberative
choices and to assess if one path of spiritual cocreation is better than another,
three tests were suggested that evaluate the outcomes of spiritual pFatiee (
2017) Intrapersonal cocreation is assessed by the dissociation test, which discerns
between embodied and disembodied spiritualities. In essence, this test assesses
how equally each human attribute (e.g., mind, body, instinct) participates in the
unfolding of he spiritual life path. Transpersonal cocreation is assessed by the
egocentrismest, which assesses the freedom fromaaiteredness achieved by
each particular enaction. Transpersonal cocreation affirms openness to the subtle
dimensions of spirit beyah Interpersonal cocreation is assessed using the eco
sociapolitical test to discern between hierarchical (e.g., elitist exclusivism and
sectarianism) and relational spiritualities (e.g., deep dialogue and spiritual
humility). Interpersonal cocreation maclude other human beings or nonhuman
intelligences, such as archetypal forces or subtle beings of the unseen world.
Cabot (2018pointed out that the eespciopolitical test aims to assess equalities
(e.g., gender, race, class equality), social justice, fundamental humanaights,
freedom (e.qg., religious or political freedar@verall, the underlying ethics of
these tests is rooted in consequentialism.

According toFerrer (2002, 2017 participatory theory asserts the creative

spiritual unfolding of the individual and the alive cosmos. One major assumption
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of participatory theory is that the cosmos is mi&given but rather participatively
and cocreatively brought forth out of a dynamic matrix of spiritual mystery. Thus,
it shifts the personal view of an individual from a Cartesian split ego that
experiences t hsubjectolgec)iaoda whob huthan bding thdt  (
spontaneously and naturally participates in the deeper dimensions of life. This
expansive view from egoentric, ethnecentric to cosmaosentric dimensions
evokes humility and <hanmpadd$si adm memwarodc .a Thle
participatory view honors all truths based on other theories and spiritual
traditions, thus overcoming reductionistic tendencies in Western modernity that
tend to limit, simplify, or distort the vast and rich possibilities for human spiritual
flourishing.

Partidpatorytheory ancethics is rooted in metamoderniskreinacht,
2017) Metamodernism is a proposed reactive cultural, philosophical, and
aesthetic response to postmodernighe potential of metamodern academic
study of religion was explored ylasquirJohnsa (2017)andCeriello (2018).
Metamodernism blends aspects of both modernism and postmodernism, with the
latter characterized by relativism, nihilism, reconstruction, andejeetion of
grand narratives. In contrast, metamodernism is characterized by hope,
romanticism, sincerity, affect, and the potential for universal truths and grand
narrativegvan den Akkek Vermeulen,2017). Metamoderrparticipatoryethics
is closely aligned with relationétare)ethics(Burnor & Raley, 2011B. Taylor,
2010) Such ethicplaces care, compassion, and relationality at the cehter

morality guiding choice abownéslife, communities, humanity, and planet
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Earth. A participatory approach engages people in the environment to bridge the
separateness between people and ndtuoe a metamodern perspectivéhaw
t ouc hes p eidimdtety argpersoaadiyrathes than rationallgvokes
ethics of care through deep empathic relations thighenvironment ansentient
beings as an unknowable mystevyhat one cares about déefs valued and
preserved in service of many future generati@rsinwald, 2021c)
Conclusiors

In conclusion, théodhisatva arcs across major understandings of the
mystical with elements stemming from absolutism or spiritual objectivism (e.qg.,
according tdiMa h U ytiémsghere of theharmaor ultimate reality, Sanskrit:
d h a r ma),ddealismye.g., idealizdabdhisattval metaphysics (e.g., mystical
and cosmidodhisattval pluralism (e.g., multiple liberation models),
constructivism (e.g., constructed illusory selfprself), naturalism (e.g.,
personified and naturalizdésbdhisattvaly and metamodernism (e.g., integral
bodhisattvak There is not onbodhisattvabut many different kinds. Eastern and
Western views of thbodhisattvadiffer profoundly, as exemplified by
bodhisattvasn theT h e r aandidhan U yBlddlaist view and neBuddhist
conceptions, such as the integral and naturaboethisattvasThe
contextualization and different interpretationsofihisattvagiming to
symbolize, personify, idealize, mystify, naturalize, and integrate what is
“knolwa’ and part of the spiritual real m t es
partial knowing within, through, and beyond thedhisattvaresembles the

immanent, descending, and ascending (transcending) dimensions of spirituality
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and ways of knowing. The mystideernel of the idealizetodhisattvan

Buddhism is still alive in contemporary forms of thedhisattva This may be the
case because tiieo d h i scaettivevand@aradoxical nature attempts to unify
“knowi ng” and *“ chaptetokecimed alyibrefly.ofi mofahands
ethical paradoxes dfodhisattvaswhich deserve to be studied in more depth in
future scholarly work. The ethical underpinnings of the Buddiudhisattvaare
particularly relevant in contemporary n@uddhist cultures in which na@rn,

postmodern, and metamodern thoughts predominate.
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CHAPTER 6:A PARTICIPATORY VIEW OF FEMINIST SPIRITUALITY:
TOWARD A FEMININE-IN-SPIRITUAL DIVERSITY

The focus of éminists on emancipatidrom socialandpolitical
restrictionsand the strive of femist spirituality for liberation have been
intertwinedhistoricallyin complex waysBoth feminism and feminist spirituality
have endured countless debates and critiques questioning the medhang of
rather ambiguous terfemininethat hagesuled in apluriverse of divergent
femininities. Theséemininevoicesemanate sensibilities, passion, healing,
caring,novelty, and much moré wild amalgam of sexualities, gender,
ecologes societes, spiritual and social identities, beliefs, aispectiveare
implicated in the process spiritualcocreation that undergirds the emergence of
novelfemininespiritual hybridsThe motivaions and cocregttn of new hybrids
that leads to embodied liberatiarestill poorly understood. Participatotigeory
provides a platform to approach timigjuiry, while critical theory allowshis
researcheto discuss ontological, phenomenological, and epistemological
elements of prominent feminist spiritualities.

The termfeministrefers alternatively to a ptital identity often due to
sexual, gender, social, or other types of perceived oppression, a movement to
achieve social justice for all, or a methodology to investigate people and
communities through feminist lens@rasnow & Intemann, 2021feminist
theorists have conceptualized a multitude of different accounts of oppressions,
different methods of the causes of oppressikinsls of politics and practicethat

might perpetuate oppssion and inequalities or might be put to liberatory ends,
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and different conceptions of what the ideal society liberated from oppression may
look like. Fernandes (2003)roposedspiritualized feminisnas a practice that is
grounded in spiritual understandingsfoster nonviolent social transformation
and social equality, specifically for oppressed women. Such spiritualized
feminism entails multiple emancipatory and liberaseeietal and spiritual
elements.

Feminist epistemologists maintain that gender witteointersecting
social categories, such as sexual orientation, race, social status, is one of the axes
along which power is distributed in soci¢Grasnow & Intemann, 2021power
imbalances translate into various oppressive social structurealtivaffects
spiritualfreedoms of peopleurtailing embodied liberation

Note that in this chaptertihe author takea fluid pluralistic non
essentialist stance to approach the topieminine spiritualities that
acknowledges different perspectivébe plurality of femininities suggests that
the feminine is understood in many waleminine, as aocially constructed

term,isnotvaluéd r ee nor sol el y owneandofteoyhaswomen’ s sp
been used in derogatory and devaluing wayefemininehas been variously

understood as a powerful invisible force and beacon of(Eexely-Anne, 2015)

principle or psychological perspectiiidicholson, 1989)and feminine archetype

(Neumann, 2015Vehr, 1988)In addition, the feminine has been romanticized in

literature and poetrfe.g., Smith & Occhi2009) Deep care about the ferme

was one of the reported motivations behind some feminist activists to deconstruct

patriarchy and fight for gender, social, racial, and other equdliaser, 2004;

15¢



Mackay, 2015;Purvis 2004) reconnect with ancient matrifocal and matrilineal
cultures(Gimbutas 1982) reconstruct nonpatriarchal embodied ugsp
(Bingamaret al.,2002;Markus 2002} and foster individual transformation and
social changeWilkinson, 1997) In Jungian psychology, the feminine has been
understood as the dark unconscious, while the conscious has been equated with
the masculinéNeumann1994) Such dark feminine (e.g., diabolical snake,
Satan, earth, or evil) holds transformative healing power, specifically when
balanced with the nurturing and protectimdwelling feminine archetypal force
(Woodman& Dickson 1997) The feminine and maternal embodiment as an
archaic mother and monstrous womb have been experienced as disruptive in
self/other relationshiplorkild et al, 2014)

From a critical theory perspectiveyson (2015provided acontemporary
account of te feminine addressing questions of identity, oppression,
empowerment, quality, virtue (e.g., compassion, love, and fertility), appearance
(e.g., feminine body), polarity (feminirmaasculine), and derogatory attitudes
(e.g., femme fatale). Phallocentricriking (i.e., phallus as a symbol of male
domi nant thinking), androcentric philosoph
rooted in AngleEuropean civilizations that have embraced a patriarchal ideology.
In past and contemporary patriarchal cultures wohsee been objectified,
commodified, genderized, sexualized, and stereotyges Barratt2013;J. J.

Butler, 1988) which have arguably impelled some feminist scholars to search for
more positive images of the feminine such as those of certddegse$Bolen

2014;Rayburn 2012;Spretnak1992)or to articulate a spiritual or mysticah
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feminneg a path to heal oppression and
(Lanzetta 2005, p. 18)

This multiperspectival, multidimensional understang of the feminine
extends into the psychological, spiritddnd transpersonal realms. A variety of

feminine archetype®.g., Mother, Crone, and Maiden) have been equated with
goddessefBolen 2001;Neumann2015)and enshrined as the sacred divine
feminine(Christ 1979;Griffin, 2003) Female deities have been recognized in
various religions, among them femaledhisatvasin Buddhism (e.g.GGreen and
White T a rLaighton 2012) Ancient goddesses, such as Aphrodite, the goddess
of love and beauty, were integral features of Greek classical myth@ogy
Hamilton, 2017) while the ancient tradition of shamanism recognizes many
feminine spirits, many worlds, and mystical unions with the spirit wdrdilock
2005) Extremely diverse mythological metaphors, symbols, images, and signs
have been used to@ness feminiitiesin diverse religions and spiritualities
(Kripal, 2014) The femininéhas been also personified in the form of witches
(e.g., the Wicca movemergrger& Ezzy, 2009;Griffin, 2003) conceptualized
as an immanent spiritual pow@kottMyhre, 2018) and idealized in the form of
feminist superheroines (e.g., Wonder Wonfaabinson 2004) Subtle energies
have been femininized and spiritualized as a primal energy of the universe that
manifests in forms of kundalini powégstarr, 2019) These examples of how
diversely the feminine is portrayed in the literature could bé&ssly multiplied.
Despite the multiplicities of spiritualities afemininities,it is unclear

whether spirituality informs the feminine and brings forth social action, whether
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the feminine enacts a multiplicity of spiritualities and social transformatio
whether both spirituality and tharious forms of théeminine enrich each other
and foster social change. In this sense, spiritaabind feminirties can be seen
as mysteriously interconnected in complex ways. This externalized notion of
femininitiesis countered by phenomenological work that revealed deep subjective
inner knowing of the timeless feminiigielding & Olkowski, 2017;Fisher
2000) The multifaceted feminie is intuited subjectively and intersubjectively
through a vast array of expressions and practices (e.g., arts, stories, poetry, rituals,
contemplation, prayer, meditation, sex, WO
personal, transpersonal, and sociatsfarmation. The multiperspectival nature of
the constructs of “feminine divine,” “sacr
express the blending and blurring of the feminine and spiritual without precisely
defining them. Despite extensive discoursateal to feminiities and feminist
spirituality, these concepts have not been explicitly studied through the
participatory lens. Participatory theory provigeg®undation for the general study
of transpersonal and spiritual phenom@eerrer, 2002, 2017and thus this
theoryis poised to explore feminine spiritual phenomena. Although the alignment
between feminist spirituality and participatory theory has beetativelynoted
by some authors (e.d3rooks 201Q Brookset al.,2013) the ontological,
epistemological, and phenomenological underpinnings of the participatory view
applied to feminist spirituality have not been explicitly discussed.

Prominent themes of study in feminist spirituaktyd theologynclude the

Goddess/goddesses as the sacred feminine dBiméaum 2005;Christ 2012;
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Christ& Plaskow 1979;Mihaltses 2012;Plaskow& Christ 1989)and feminine
archetypes as psychological expressions of the collective unconsciouatasisoc
with various goddesséBolen 2001;Neumann2015) The spirituapath aligned
with the Goddess/goddesses is supposedly based on transcendence to connect
with the divine, while feminine spiritual immanence is related to archetypes that
touch the sacred divine through contact with nature or within the (&idyst
1997;Komjathy, 2015;Woodman& Dickson 1997) Weaver (1989)Long
(1997) andGriffin (2003) pointed out that a concise definition for the
Goddess/goddesses in the field of festigpirituality has not been found because
of the diversity of epistaological and ontological viewpoints. Whether there is
one Goddess or multiple goddesses inherently involves differences in
philosophical and metaphysical assumptions related to spiritualiteg. (1997)
andSkottMyhre (2018)asserted that the ambiguity of singular ghdalistic
expressions of the divine feminine is prevalent in comrragof feminist
scholars and practitioners worshipping the Goddess/godd@éssesambiguityof
the feminine construct ifeministspirituality calls for more clarity in the
scholarly dscourseln counterpoint, howeverhé potential power of the
multiplicity of the feminine will be exploredgroundedn participatory theory.

The purpose of thishapteiis to applyFerrer's (201 7participatory theory
to critically discuss some central ontological, phenomenologiadl,
epistemological elements of prominent feminist spiritualities, specifically the
Goddess/goddesses, feminine archetypes, and feminine spiritualities standing in

opposition to masculine spiritualitieSeminine and masculine spiritualities may
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be also onsidered to stand on their own as a way toalger male/masculine
experienceThis hermeneuticritical analysis also explores whether the plurality
of feminist spiritualities (e.g., one Goddess/many goddesses) meets the
assumptions of participatory thwy. Distinctions between fluidity and hybridity of
feminine spiritual constructs are critically discussed, and novel transpersonal
constructs that hybristiizea twhadt” lasc al Ipatrhta c
event or cosmology are presented.
Participatory Theory and Participatory Spirituality

Participatory theory of human spirituality was articulated by Jbrkge
Fer r er 'Revisibning Trahgpersonal The@y a response to the
perennialism and neperennialism that had dominated the field of $ggrsonal
psychology since its inception. The epistemological and ontological foundations
of participatory thinking that embrace multiple ways of knowing were provided
by Tarnas (2001andHeron (1996)Heronstressed that the knowledge of the
subjectivéobjectiveis revealed in relation to others:

An epistemology that asserts the participative relation between the knower

and the known, and, where the known is also a knower, between knower

and knower. Knoweandknown are not separate in this interactive

relation. They also transcend it, the degriepasticipation being partial

and open to change. Participative knowing is bipolar: empathic

communion with the inward experience of a being; and enactment of its

form of appearing through the imaging and shaping process of perceiving

it. (p.11)

According toHeron (2003)the paticipatory nature of human knowing is
inherently an experience with someone or something, implying that the

experience is always shared intersubjectively, that ispaiscipatory. In a

spiritual or religious context, this subjectivity is always catually engaged
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based on the intersubjective culture and beliefs of spiritual schools or traditions
(e.g., God or Goddess or the sacred divine), as well as gendered, sexualized,
politicized, and flavored through a socially constructed field. Heron emeldlasiz
that the spiritual and the subtle as transpersonal experience asalgéstive-
objectivethroughknowing by acquaintancéhat is, by personal participation.
This participatory view rejects both a purely subjectivist account of transpersonal
phenomea (e.g., as human inner experiences) and an objectivist account that
considers such phenomena as fully independent from human cognition, as the
perenni al phil osophy paéaaictluswivteh Atblseo | rud tei. d
radical shift the participatorgpproach proposes, in contrast to those of
perennialist and Eastern theologies, is that notions of one reality and one
transcendent consciousness with the absolute identity of subject and/or object are
considered untenable. Instead, siibjective-objective transpersonal experience
is considered fluid, meaning that what is subjective in one type of experience may
appear objective in another, and vice versa fsgeer 2002 Heron 2003). This
notion implies a plurality of different realms and many ways of bairthe-
worl d -n-OManyt hat Her dimity(i.8.6ta Jualityand! e d
not a nonduality).

For Heron (2003), human patrticipation with the transpersonal motivates
inner transformation, while participation with the phenomenal world of culture
and nature evokes socigblitical, and ecological transformation. Reality is
viewed as mixed relativaniversal truth consisting of the perspective born of

one’s own |lived inquiry, which is relative
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simultaneously universal in whateite is (i.e., Being). People cocreate paths in
dynamic relation with a set of choices emerging from their inner spiritual life.
According toFerrer (2002)the participatory vision turns away from
intrasubjective experiences participatory event#n the understanding of
transpersonal and spirdlphenomena. These events are not confined to
individual inner subjective experiences; instead, they can emerge multdedally

the |l ocus of a relationship (e.g., women’s
women of color), a place (e.g., a sacred maimjt or an individual (e.g., a

meditator experiencing subtle energy as empowering). This view frees spiritual

participation from the confines of inner subjective space and expands its range to

include intersubjective and objective worlds. A nonparticipatew considers a

person “having” a specific experience (e.g
of consciousness (e.g., feminine consciousness), which reifies the Cartesian
subjectobjectsplit and objectifies the experienced phenomena (i.e., niakes

something pregiven or fully independent). In contrast, the participatory view

asserts ontological (not merely phenomenologatbjectobjectidentification

with the participation of the individual s
Budgeon (2003argued for the body to be conceptualized as an event instead of

an object to enact embodied identities from a feminist perspective. This ontology

rests on the dynamics of “bodies becoming”
with other bodies, practices, and activities.

Participatory knowing occurs through knowing by presence, identity by

the virtue of being, enaction, and transformation of self, social communities, and
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the world Ferrer 2002) Enactionrefers to bringing forth or cocreating rather

than encountering sometlgipregiven that is ontologically fixe¥éarelaet al.,

2016) therefore, an enactive understanding of the sacred conceives of spiritual
phenomena, experiences, and insights as cocreated.evarticipatory enaction

is epistemologically constructivist and metaphysically realist, which means that
the participatory model boldly affirms spiritual realities without naive
essentialisms of dogmatic certainty or reified metaphysics of prefesicer
2002;Ferrer& Sherman, 208b). However, participatory enaction contrasts with
prominent epistemological and metaphysical philosophies that make explicit truth
claims denying the possibility of cocreation (e.g., substance monism).

Participatory theory embraces a critical pluralisrexplain the multiverse
of spiritualities(Ferra, 2000,2009) Participatory pluralism involves celebrating
different spiritual views or beliefs while offering grounds for critical discernment
and qualitative distinctions among them. Furthermore, participatory ethics is
groundedn three criteria (sel€enteredness, dissociation, and-eooiatpolitical
transformation) to discern consequential value among different spiritual traditions
(Ferrer 2017), which are discussed below.

Multiple ways of knowing are supported in partatigry theory through
cultivating theintegrationof all human dimensions (body, vital energy, heart,
mind, and consciousness) to embody wholeness and fullness of being (e.g.,
bodyfulnessFerrer 2006) Embodiment embraces the equiprimaayciple,
which gives equal weight to all human dimensions without allocating supremacy

to one or another. A fully embodied spirituality entails transcendent (e.g., cosmic
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bodies) as well as immanent spiritual sources (e.g., chakras and subtle energy
flow in the bodyferrer, 2017)

The participatory view of reality embraces the plurality of liberative
spiritual paths and goals groundediubjective-objectiveparticipatory events
beyond Cartesian duality, which separates object and subject and assumes that a
pregiven world exists irgpendently of human cognition. Such a dualistic view
became pronounced in modern{Berrer 2002;Heron 2003) though it is still
lived reality for many individuals in contemporary postmodern cultures (e.g.,
Freinacht2017;Leder, 1990) Importantly, participatory theory moves beyond a
subjectobjectfluidity merely based on a phenomenological perspective; instead,
it argues for ontologicaubjectobjecthybridity. Versions of subtle
Cartesianism, in which a subject has experiences of transpémgects (e.g., a
visualized female deity) or someone (i .e.,
something (i.e., a “what”) assume an exper
experience. This Cartesian account is questioned and problematized by the
enadive epistemology embraced by the participatory approach (F20@2).

According toFerrer (2002)participatory theory voicagservations
against varieties of perennialism, including basic perennialism (with one path and
one ultimate spiritual Truth, e.g., “only
perennialisms, such as esotericist, structuralist, perspectivist, and typological
types.The types of perennialism are {@sic perennialispwhich assumes that
there is one path and one ultimate spiritual Truth (e.g., Goddess) for all traditions

and practices; (lgsotericist which states that there are many different paths, but
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only ore ultimate Truth (implying that Christianity, Hinduism, Buddhism,
Sufism, etc. will all culminate in the same spiritual ultimate with different labels);
and (c),structuralist which asserts that there are many spiritual paths and goals
(surface structurgs, f or exampl e, Christianity
orMa h UyBlundad hi s m - (FErmmp2002)Hewe\er, underlying these
surface structures are deeper universal structures that ultimately constitute one
path and one ultimate Truth. Another typ@ésspectivistwhich claims that there
are many paths and spiritual goals representing different perspectives or
manifestations (e.g., many different goddesses) of the same ultimate Truth. The
last typetypological universalisnrefers to the notion of a limited numhr
paths and spiritual goals with spiritual types that are independent of time, place,
culture, and religion.
Feminist Spirituality Viewed Through the Participatory Lens

The multifaceted concept &minist spiritualityemerged in the West
(United Statesrad Europe) in the early 197(Brooks, 2010)Stuckey (2010)
provided a comprehensive account of the history of feminist spirituality and Eller

(1995) wrote a histgr of women’ s s pi Broadku(2010) t vy .

feminist spirituality is pluralistic and includes the goddess/es movement, Wicca,

—

paganisms ha mani s m, wo mebasedsspiritual traditioass gnd atharr t h

transformative feminist spiritualities. A major goal of feminist spirituality has
been to address power imbalances due to privileging of maleness and male
experience in religious angisitual imagery, liturgy, theology, and practice

(Pukkila, 1999)
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According toPukkila (1999) feminist spirituality can be sorted into three
major approaches: (a) the reformation of present religious and spiritual traditions

t hat are considered oppressive toro women’s

historical prepatriarchal practices, cultures, and religions; and (c) the creation of

new spiritualities based on personal experience. diapterdiscusses mainly

feminist spiritualities focused on goddess spirituality, feminine archetypes, and

thosespi ritualities standing in opposition to
In her study of gender and Western mysticidamtzen (1994)ointed out

t hat women’s | i ved s ubineffable spiriteal e x per i ence,

experience, has been marginalized through gendered constellations of patriarchal

power structures. SimilarlyyVright (1995)under | i ned the claim that

oppression caused them to spiritually detach at the expense of their connectedness

with nature and the earth, empathic permeability of self, generativity, and sensual

immanent human bodily experience. This spiritual opgioa came in the form of

an invidious divine monism-hailed as a sort of male perennial hubrthat

emphasized transcendence as a superlative spiritual goal. This hierarchical view

el evated enlightenment as it dowhgraded wo

relatedness, with its emphasis on immanent spiritu@iignich, 1990) Such

immanent spituality is deeply emotional, visceral, and ecst@8cCoakley

1997;Yasuq 1987) An embodied participatory spirituality that emphasizes the

aliveness irsubjectobjectevents holds a container for the emancipation of

women' s o(peper,23%i o0 n
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Lanzetta (2005) uxt aposed women’s oppression in

and spiritual suppression, which disparage womeh sacially and spiritually.

According to Lanzetta, women’s struggle fo
the ancient fracture in consciousness that distorts the feminine and entails going

beyond apophatic (i.e., knowledge of the divine obtainexlitiir negation) and

kataphatic (i.e., knowledge of the divine through the naming of its discernable

gualities) spiritual pathways. The way of the feminine (via feminina) is an

alternat i wayingadoing, and urb*euinng” t hat rlef or ms t he
journey from a feminist perspective through negation and deconstruction of the

patriarchal feminine, while it concomitantly affirms the fullness of being female

(p. 21). ForLanzettathe via feminina is based on an embodied immanent

spirituality aimed to directly experience a deeper unityhether of sex, gender,

culture, or divinity—to transform the underlying causes of internal suffering

rather than tr an’sSondanydfiom g padiaipdtory ot her i ng.

perspective ot herness i s embraced and ap
spiritualities that demotes alternate views BemandeBorsot 2017)
Hollywood (2002)argued that mysticsuch asreresa of Avila and Angela of
Foligno have arced the gaps between body and soul, and affect and reason. These
accounts of the spiritual path offer new ways to appreciate feminine spiritual
experiences.
Feminist spirituality has supported women and feminist scholars in their

search for feminine spiritual expressions (e.g., images, symbols, practices, and

rituals) as a response to religious, social, gender, and racial oppressions of
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women. In the beginnindgeminist spiritual voices were antithetical to patriarchal
Christian and other religions: among them wady's (1968yevolutionary call
for a radical transformation of the Chri st
oppressionTrible's (1978Yeformist voice offering new interpretations of female
imagery for God, an8rock’s (1988)einterpretation of Christianity as a
nonpatriarchal religion with communities of divine love, intimacy, eroticism, and
selfsacrifice. Other feminist spiritualities followed from those seeking dual
freedom from spiritual andendersuppression: for example, womanists for Black
feminists and feminists of colovWalker, 1983) those arguing for freeing
womanists and a restoration of wholeness through reinterpretation of the religious
canon Holiday, 2010) and those advocating for equal rights and spiritual
liberation for Hispanic and Latina womemyjeristatheology IsastDiaz &
Tarang 1992). Additionally this period saw the rise 8piritad a mujerista and
womanist spirituality arguing for protest, resistance, and r/evolution that places
race and gender at the center of women’s |
and global socigustice(ComasDiaz, 200&); Chicana/Latina feminism drawing
on inner spiritual transformation to address outer social inequdfises/edra
Pérez2017) and a feminist spirituality of American Indian women rooted in
creation stories (cosmogonyitual magic, and Goddess/goddes@dien, 1986,
1992)

The Western goddess movement emerged in the 1970s with mainly
neopagan but also monotheispolytheistic, and pantheistic spiritual beliefs and

female deity worshipChrist's (1979)wvidely acclaimedVhy Women Need the
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GoddesandRebirth of the Goddeg¢€hrist 1997) as well asviorton's (1985)

search for women’s wholeness andy the godde
goddess spirituality. This spirituality also appears in other religions, among them
Judaism as shown by theconsiderations @&hekhingPataj 1990) Kuan Yin,
the Buddhist goddess of compassjbaighton 2012y Dur ga, the warri or
goddessKkal 1, the divine mot hhegoddessoft he uni ver s
fertility, love, and beautyKinsley, 1988) In general, the plurality of female
deities is consistent with a participatory spiritual apprabahfully gives voice to
different spiritualities.
Different religious traditions have claimed the objective superiority of
their preferred spiritual truths, countering the idea that spiritualities are
participatorily cocreate(Ferrer 20083). As mentioned, the participatory
approach rejects basic, esotericist, structuralist, and paksgigoerennialism as
well as typological universalisiffrerretr 2002) Ferrer (2017¥ven questioned the
soft perennialisnproposed bys. Taylor (2016) which aims to arc across
participatory theory and perennialism through a shift from metaphysics to
phenomenology. Soft perennialism rejects spiritual hierarchiesypeegisrity of
spiritual ultimates, and a final spiritual ultimate, while stressing the psychological
transformative process. The latter view is prominent among feminists who
emphasize the spiritual healing journeys of psychologically wounded women
throughgoddess spirituality rather than laying an ontological claim in regard to
spiritual truthgBouie, 2005;Farellg 2005;Lanzetta 2008;Plagens2009) For

example, healing through the Black Madonna may be illuminating for Christian
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women of color (ComaBiaz 2008), while Vajrayogin holds personal healing
power for Buddhist wome(SimmerBrown, 2001) Such womertentered
spiritualities may also retain a Cartesian duality thatginalizes spiritualities to

the subjective and privatédrrer 2017) Ferrer’s critique sugges
worship following any form of perennialismor the reduction of spirituality to
psychological inner subjective transformatieis not aligned with the
participatory view. Howver, if goddess spirituality enacts healing and wholeness,
it aligns with the consequentialist ethics of the participatory view.

Ethical considerations do not limit the richness of participatory spiritual
eventsCabot (2018yemarked that participatory spiritual events are exuberantly
rich because they entail diverse human cdjgacisuch as sensuous, erotic, heart
centered, and minbdased faculties. In this context, goddesses may represent
symbols and metaphors emanating deep spiritual meaning: for example, African
cosmological goddesses of creation and abundance; Middle Egstislesses of
sacred marriage; the Eastern Goddess of gentleness and fierceness; or European
goddesses of the mysteries of sexuality, birth, and {Katter, 2005) Likewise,
the personification of the @ldess as priestess empowers women and evokes trust
in a divine idealized se(Platner 2005) According toChrist (1997) the image of
the Goddess is transformative because it contrasts the image of God as patriarchal
male, which habeen consciously and unconsciously internalized in the visual
images and language of Western cultéierrer (2008) argued that participatory

cocreation overcomes the reductionism of psychological (e.g., goddesses as

fabrications of human imagination), cultutedguistic (e.g., goddesses as cultural
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or textual artifacts), and purely naturalistiolbgical explanations of spiritual
realities (e.g., goddesses as creatrix).

Feminists’ ' ived spirituality is often
cultures (such as the phedo-European culture that worshipped the Goddess)
gleaned from artifacts thatipport the beliefs of matriarchal, matrifocal, peaceful,
agricultural, and egalitarian social structuf@smbutas 1982,1991) Although
Gimbutas was first acclaimed in the feminist spiritual community, her
archeological research was later critiqued for its biased interpretations of findings
and lack of scholarly precisidihong, 1997) Eller (2001)provided an important
feminist critique of theamanticized myth of matriarchal prehistory, which
undergirds feminist belief systems. Eller pointed out that the evidence to
substantiate matriarchal prehistory is rather weétkn relying on biased
interpretation. For example, Sumerian texts datin@BCE depict Inanna as
the goddess of love, describing a cycle from adolescence and womanhood toward
a unified whole, and linking godship with the different identities of girl, wife,
seeker, decision maker, and ruler with fertile po(Méolkstein& Kramer, 1983).

White feminists looked tavomanicenteredndo-European roots-for
example, the feminine divine in Greek mythology, paleolithic cultures, and the
Goddess as natu(€ampbel] 2013) Kerényi (1967)andCarlson (1997analyzed
the ancient Greek mystery cult of Eleusis that flourished for more than 2,000
years. Archetypal images of mother and daughter, based on the story of Demete
and Persephone, were associated with the search for wholeness as part of a

feministspirituality that contrasted a masculine spirituali®adon (1989)

171



provided a historical account of the feminine divine based on archaeological
evidence, from the origin of Earth as Mother during the Ice Age to the-thdith
cycles of regeneratioof the mystery, the patriarchal takeover, the reemergence of
the goddess expressed as ebdbed spirituality, the Goddess within as a source

of women’s empower ment (Mother afrchetype),
inspired Gaia consciousness. Archeatagjjustifications, however, have been
fiercely debated due to the speculative methods and symbolic inferences of
goddesses and feminist essentialism from dusty and broken fig(Cioekey&
Tringham 1998) In any event, the multiplicity of feminine archetypes
personified in goddess forms with specific feminine attributecansistent with
the participatory view, except for any possible claims that elevate one specific
goddess (or a primordial archetypal Goddess) as a supraordinate spiritual ultimate
(Ferrer 2017)

A major critique of the GoddesSod dichotomy is the substitution of a
mascuine supreme creator and souafeall-being that is immanent and
everywhere with a sacred feminine Goddédist{olson 2012;Stuckey 1998)
The femininemasculine divine duality creates power struggles, risking further
oppression of the feminine in androcentric cultures. The paatarp view rejects
feminine/masculine binaries and any hierarchical ranking in which a polar reality
subjugates the other. Participatory theory invites the enaction of multiple
spiritualities that emancipate practitioners irrespective of gender anBexea;(
2017) Spiritual andsocial goals may crodsrtilize and amplify each other to

enact an individual s wholeness;-in fact,

172



socialhybridizationand engagement in mutually supportive relationships with

others to cocreate novel interparabspiritualities. When viewed as a sex or

gender polarity, —anilet mMeass dodissanonnsetrvyve w
struggle for spiritual equalitf.anzetta2005) Christ (2012)argued that the

Goddess, as a feminine pentiemthe masculine God, was born out of the

feminist movement in the West to fight for gender and social equality. This

argument suggests that spiritual equality (i.e., God for man and Goddess for

woman) was equated with social, sexual, and gender equsidly a view reifies

the divine feminine on social and political grounds. Multiple authors have

critiqgued the binary constructions of biological sex (man/woman) and gender

(male/female;). Butler, 1988;Fernandes2010;Ferrer 2017 Tyson 2015) as

well as gendetrace (non/women of éor; ComasDiaz, 2008a;Crenshaw1991),

because these constructs have led to extensive oppression of wahwthex

individuals. Feminist postmodernism, Foucauldian discourse analysis,

deconstruction, and critical theory in particular have undermined and arguably
overcome the binarywomanégasi waetl-l omsof mama n
f e mi r{Frost& Elichaoff, 2014)

The deconstruction of the God/Goddess binary, however, is more
ambiguousHauke (1993psserted that the earlier, wormeentered approach
focused on liberating women from sexual and gemderjuality brought forth a
Goddess feminism aimed at overturning patriarchy (with the most prominent
proponent being Marfpaly (1968,1973,1979) while later thirdwave equality

feminismpresentedhe image of God (or Goddess) as an androgynous blend of
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masculine and feminine symbptich a®\ r d h awara acobrsposite form of

the Hindu deities Shiva arRla r Mhe foimer the supreme God in Hinduism and
the latter Goddess of love, fertility, beauty and harmonyntersex and
transgender deities, such as Malisa, a celestial creator deity of Dahomean
mythology: Similarly,J. P.Bloch (1997)used an empirical analysis to assert that
women (even those who do not label themselves as Goddess worshippers) believe
that the Goddess is a necessary half efsghiritual whole, one that included Rron
Goddess images of the divine (e.g., images of the male divine). For others,
Goddess spirituality is not only a feminized version of monotheistic
transcendentalism (God); it is bound to a unitary, or at least pgrtrahscendent
divine Creatrix immanent within the universe. The Goddess may also be
personified as a lifgenerating energy flowing through and interconnecting all
things, or as a symbol of the sacred feminine separate from male (lRRigeyg

2001)
Thealogy® proposes the female divine Goddess in opposition to the male

divine God that legitimizes patriarchal male power. This radical departure from
the phallocentric male monotheism prevalent in Western metaphysics opened the
door to the vaginal divine, which growers and legitimizes the femini(@€hrist,

1979) Controversial viewpoints related to genderizing and sexualizing thedsac
divine as God/Goddess and subsequent attribution of specific characteristics
(essentialism) have divided feminists and nonfeminists éhlaeike 1993) As a
symbol, the Goddess affirms the female body and its cycles, the positive value of

the female will, and the mothataughter bondChrist 2012) The aim of
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feminizing the divine was to free women’s
dependence on men as symbolized by a masculine Neartiof, 1989)

Participatory theory, for its part, values pluralistic spiritualities in the form of God
and Goddess if they enact emancipation from oppressive patriarchal structures
(Ferrer 2002) In this sense, pacipatory theory adopts consequentialist ethics

that conditions spiritualities to desired outcaraich as emancipation or

spiritual liberation and compassionate enactmextelt and Grunwald (2018)
emphasized the emancipatory potential of pluralistic liberative, transpersonal, and
spiritual models in adult human development resulting from the transformation of
self that enacts less seénterednesand prosocial emotions, such as compassion
and lovingkindness.

Christ (1997 )presented pluralistic spiritualities characterizing the
Goddess/goddesses that are based on various theological conceptions, such as
transcendence, immanence, theism, and pantheism. Participatory theory rejects
monolithic spiritual concdpns based on the ontological perennialist assertion of
a singular spiritual ultimate and (usually) associated Cartesian objectivist
assumptiongFerrer 2002,2017) In this regardkomjathy (2015)osited that
theistic conceptions of the sacred, such as God or Goddess, are commonly based

on subjectobjectdichotomies, although the transcendefirmenanencespectrum

of theological views within religious and spiritual traditions is a broad one. The

most transcendent endpoint regards the s

completely different from the world, while

containl i n the sacred, and “most i mMmmanent"” Vi
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sacred rejecting the existence of transcendent dimensions of reality. According to
Daly (1973) “ God nigS BRBennotes a transcendent dim

i ve, and

verbs—being, move” —rather t
patriarchal consciousness of Ga8hneider (200Qpuched on how the
transcendent st-abh@s” of NgWadmeh'ts mBe el v “ Met
ing” could overcome patriarchy. The strive
equality between men and women dates back to the second feminist wave,
exemplified byDaly's (1968)The Church and the Second SexiDaly's (1979)
Gyn/Ecology The third wave shifted from the fight against patriarchy; instead, it
focused on diversification and inclusivity in terms of gender, sexual orientation,
race, and clasK{nser, 2004;Purvis 2004)
Dualistic notions of God and Goddess were adoptedHrist (1997
based on essentialist assumptions, wWRidentree (1999 ebated ssentialist and
antiessentialist notions of goddesses. Christ contrasted qualities attributed to God
by patriarchal religions (e.g., Christianity, Judaism, and Islam) with those
attributed to Goddess by feminist spirituality. Accordin@tuist (1997)
prevalent Western conceptions of God have been both monatlaidtgrounded
in dualistic and hierarchical thinking with God as the superior spiritual ultimate;
they also recommended transcendence of self, body, and mind and accordingly
enacted righteous morals and ethics. God has been viewed as an omniscient or
omnipotentdeity entirely separated from humans, as Lord of nature and the

worl d, and as “Wholly Ot h(®tto,1958)éhmp hasi zi ng

contrast, the Goddess’' s p-basedspiritdéy,s been ass
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immanence, interconnectedness, care, and community. According to Christ
(1997, t he Goddess is found in nature (i mmane
body”) and in the deepest self of people (
view movesbeyont he pol arities of i mmanence/transc
above or beyond all”), and panthei sm. Proc
North Whitehead’ s process philosophy, hol d
God”) embr aced i erecérvernsigntof feminiét $priiadity mor
(Epperly, 2011) which views the earth as the bodyGnddess and the Goddess
as the ground of all being. Process theology viewsdsdabth transcendent and
i mmanent because God is “more” than the su
universe; God is perceived as a single unified reality pointingriduadity
(Meslg 1993) Cosmologically, process theology is grounded in the id€zodf
as organismyhich unites the bodyfdhe world and its enlivening energ@lrist,
1997;Segall 2013) Process theology and gaipatory theory share in common
the view of multiple spiritualities cocreation and creative transformation (Christ
1997;Epperly, 2011;Ferref 2017)
Are god(s)/goddess(es) transcendent, immanent, or both? Divine(s) may
be viewed from monistic (one impersonal reality), monotheistic (one personal
God/Goddess), pantheistic (sacred immanent in the world), panentheistid (sacre
in and beyond the world), or polytheistic (multiple gods/goddesses) perspectives
(Komjathy, 2015) However, the Ged5oddess dichotomy is problematit:
perpetuates the dualism of divinity, which mirrors the dualist binaries in gender

and sexpromoting heteronormativitgNicholson 2012;Wilton, 2000) as well as



in monogamy/nonmonogantizerrer 2018) Overcoming theubjectobjectsplit
and associated dualisms, participatory theory rejects dualistic notions of divine
versus nondivine or God versus Goddgssrer 2002)

Ferrer's (201 7participatory spirituality emphasized cocreatiomo¥el
spiritual understanding, expanded states of freedom, and practices that engage in
spiritual inquiry.Cocreationimplies that individuals cocreate with the
undetermined mystery and participate in spiritual knowing, wherein both the
mystery and indinduals are changed. AccordingHRerrer, participatory theory
asserts three dimensions of spiritual cocreation: intrapersonal, interpersonal, and
transpersonalntrapersonal cocreatiofocuses on collaborative participation of
multiple human dimensions (i.e., body, heart, mind, vitakgy, and
consciousness), whilaterpersonal cocreationefers to participatory
relationships between individuals (e.g., within ecological, political, and social
communities) as well as nonhuman intelligence (e.g., archetypes, natural powers,
and subtle mtities). Transpersonal cocreatiotescribes the participation between
individuals and the mystery to enact transpersonal states of &gy 2017)
Cocreation with the mystery enacts a plurality of novel spiritualities emanating in
a diversity of spiritualities-t h e it*bsepyiomd” (enl i ghtenment),
(enl i venment-bhet vaaasdtiasgpldicalcengagement-
ultimately leading toward religious hybridizatioRefrer 2017) Participatory
spirituality is grounded in an openness to creatively enact novel spiritualities (e.qg.,

God, Goddess, or spirit) in the present moment without predefined, rigid notions.
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In a sense, participatory events are plastic and fluid with no firmdawies or
dichotomies.

In summary, feminist spiritualities have been imbued by the quest for
spiritual emancipation of women motivated to enact authentic spiritualities other
than masculinized spirituality (God), deconstruct the subjugated patriarchal
feminine, embrace embodied immanent spiritualities to heal inner wounds, and
unify femininemasculine duality. Suctontemporaryeframing of traditional
spiritualities has entailed the deconstruction and emergence of a plurality of novel
feminist spiritualites including monotheistic, polytheistic, monistic, transcendent,
pantheistic (immanent), and panentheistic (immanent and transcendent) forms of
spiritualities. The participatory frame extols this multiplicity of feminine
spiritualities, while offering grnonds for constructive criticism of spiritual
doctrines and practices somehow leading tosatteredness, mind/body
dissociation, and eesociopolitical injustice Ferrer 2017)

Fluidity in Feminist Spirituality

To essentialize or universalize categories such as God/Gautdess
masculine/feminine principles or energies amplifies the tension between these
stylized concepts instead of transcending or unifying them. From a participatory
perspective, the mechanisms to make binaries plastic or fluid (or transcend them)
first requile their deconstruction or disruption before novel spiritualities and ways
of being can emerge. Bexualrelatiorship context, for examplée;errer (2018)
analyzed three relatiahmodes—hybridity, fluidity, and transcendeneehat

disrupt the Procrustean mmgamy/nonmonogamy polarity. Ferrer coined the
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termnougamy* to convey the conceptual and existential movement beyond the

mono/poly binary in relations, which opens a liminal and multivocal dimension.
Nougamy can be realized in diverse wagsluding therejection of all relational
categories (anticategorical path) through radical relational fluidity and
transgression-or through transrational or nondualist modes of being and
knowing (transcategorical patijeministGoddesspirituality has mainly focused
on disruption and deconstruction of binaries such as feminine/masaoutiite,
the participatorynougamy view adds the elements of knowing and honoring
ambiguit, liminality, and embrace gfaradoxbeyond the mono/poly binatg
cocreate novel spiritualés

C. Bloch (2000)found that flow experiences move beyond the fluidity and
rigidity of conceptual categories using empirical and phenomenological analyses
in which participants reported charactedstof unity/totality, achievement of a
goal, and novel spheres of meaning. Phenomenologically, in flow experiences the
everyday | ife fades away from awareness an
feels completely present in a different sphere of spaddiae, and in unity with
the totality of everything. According sikszentmihalyi (1993¥low states are
characterized by a ofmointedness of mind in which awareness and actions
merge, a sense of transcending ego boundaries, a lack-obsstfiousness, an
emergent sense of being part of a greater totality, and an autotelic experience.
While flow states are temporary, fluidity is more of an oscillation between states,
a hallmark not only of sports but also of mystical and spiritual traditions (e.g., Zen

or Taoism) when the mind becomes flexible, steps out of the ordinary self, and
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creats and recreates experiences (Germas,ausser sich) transcending socially
constructed boundari¢gerubavel 1991)

Fluidity aims to go beyond fixed boundasiof categories such as gender,
sex, race, and spirituality. This notion has been conceptualized with a flexible
quality (Saperstei& Penner2012)that facilitates multiple identities within an
intersectional frame of different marginalized sexual, gender, and racial identities
(L. R.Warner& Shields 2013) In the sexual domain, fluidity has been described
as oscillation between binary categories (e.g., male/feilelbaker 2016)

Fluidity has significantly contributed to the deconstruction of sexual and gender
boundaries, as evidencbhy the diversity within the Lesbian, Gay, Bisexual,

Transgender, and Queer (LGBTQ+) commiasiand the questioning of

traditional socially constructed categories (e.g., privileged white rAdkmn,

2017) Gender fluidity viewed through a feminine Idhfstead& Brewis, 2004)

and maculine lengPlank 2019) as well as sexual fluidity among womn M.

Diamond 2008)and men(SavinWilliams, 2017) indicate the plurality of sex

and gender constructs. | n Fidnelatienships (20 18)
can take four pathwayshuman developmental, definitional, interpersonal, and
contextual—which can also apply to spiritual identities/matters.

In spiritual fluidity, persons may adopt two or more spiritual communities,
traditions, or pratces at the same time, contextualizing spiritual beliefs for a day
or for a season to their lives (e.g., oscillating between New Age spiritualities,
BuddhistChristians, or HinjewsBidwell, 2018) Bidwell (2018) pointed out the

ambiguities of spiritually fluid individualgheymay be confused, unable to
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commit(e.g., cafeteria spirituality), syncretistic, or deeply passionate seekers
longing for spiritual fulfillment and meaning (e.g., Jesus as savior or nondual
liberation). Through an analysis of case studies, Bidwell intersected spirituality,
gender, and rage.g., Mexican American woman, East Indian American amgm
anda man from Puerto Rico living in the United States) and argued that religious
multiplicity in the modern West is a cognitive choice usually made by socially
privileged, educated, and usually ivehpeople(cf. Yetunde 2019) The

integration of Buddhist mindfulness meditatipractices into Western culture
attuned to Hindu practices of yoga suggests widespread spiritual flugakityell,
2018;Van Gordonet al.,2015) The hybridization of Asian and convert

(American) Buddhist traditions and practices, as well as novel hybridized forms
of the dharma, have emerged in taited States; many of them are socially
engaged and explicitly aim to transgress gender and sexual binaries (e.g., Radical
Dharma, Buddhist Geeks, Boundless Way Zen, Pragmatic Dharma, and Buddhist
Peace FellowshigGleig, 2019) In summary, luidity enables appropriations and
erasures of hybrids, and thus, avoids creating feminist spiritual itiemdhe
participatory frame invites eoreative dialogue that fluidly oscillates between
feminist spiritualities.

Spiritual fluidity is also found among the increasing number of individuals
that claim being spiritual but not religio(lBarsons2018) For examplefuller
(2001)asserted that these modern spiritual seekers are secular humanists who
either deny the supernatural or reject oiged religious institutions, while

Bartunek (2019providednumerous reasons that inspire spiritual seekers (e.g.,
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search for healing, community, safety, joy, or enlightenment). However, none of

these authors explicitly addressed the fluidity of feminist spirituality. A feminist

perspective was provided I8kottMyhre (2018)in Feminist Spirituality Under

Capitalism: Wtches, Fairies, and Nomagds which she argued for fluidity

among immanent feminist spiritualities. Sebty hr e’ s vi si on seeks to
the nonphall ocentric apperceptions of the

as forces against 21senturycapitalism and mangenturiess ong women’ s
oppression. Although this vision aims to liberate women from patriarchal
oppression it falls into the binary trap of replacing masculine spirituality with
feminine spirituality, which is not aligned with the paigiatory view.

Examples of fluid spiritualities that aim at nondualistic liberations and

acknowledge I|life's suffering in the phenom
various traditions, includingdvaita VedantandMa h Uyaddva j r ay Un a

Buddhism. In Tibedn Buddhist Tantra, male and female practitioners alike

cultivate nondual practices such as guru yoga (to visualize oneself as a tantric

deity) or the fierce liberating fire @immothat is enhanced in dual practice with

a partner aiming at liberation. Bygte historical patriarchal distortions (¥8ess

1993)the purpose of sexual yoga in Tantric forms of Buddhism is ideally to

empower nonpossessif@ms of human relationships through ecstatic arousal,

sexual union, and erotic love with the aspiration to attain nondual liberation in

t at h Ug a,tthe ganb of hittmate Buddhaho@8aker, 2019)

Although the ideal tantric Buddhist traditions aim at nongendered and

nonsexual blissful total unity in emptiness and wisdom, transgressionsnis ébr
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abusive patriarchal power relationships and sexual abuse have been documented
(Gleig, 2019) Androcentric power orientations, patriarchal monasticism, and the
legitimization of unconventional or even abusive behavicsdimjetantric male

gurus, compounded by secrecy, have culminated in various moral scandals
associated with Tibetan Buddhist lasnand teachesfor example Osel Tendzin

(Chégyam Trungpa Rinpoche’s successor), So
Kalu RinpochgGray, 2017) In Tibetan Buddhism, the psychospiritual tensions
due to gender, sex, asgiritual striving for liberation are found in exalted images
of sexual transcendence juxtaposed with yearnings for the absent mother and
nurturing womb(JuneCampbel] 2002) Devaluation of women and gender
discrimination has been persistent in traditional and contemporary Buddhist
traditions (e.g.Faure 2003) despite the claims that the dharma is neither male
nor femalg(Gross 1993)and idealized fathemother iconogaiphy fab yuny
pointing to male and female deities in sexual union, representing the indivisibility
of the qualities of compassion and wisdBuswell& Lopez 2014)

From a Buddhist ethical perspective, any discrimination against a living
being, including women, is consideredrmful. According taCollett (2018)
gender and sexual discrimination are detrimental to attain liberation because
inherently both gender and sex are considered concepts that are remmpéy f
Buddhist perspective (i.e., empty of intrinsic nature pointing to the construction of
things; sedduckworth 2019, 201%). However, from a Buddhist doctrinal

perspective, w men’ s equality in the attainment of

has been contestéNattier, 2003) As Schuster (1981pointed out, ifMa h Uy Un a
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Buddhist sutras like thela h Ur a tSh f,khe feraale body must first be
transformed into a male body before Buddhahood can be attained, dtehtly
deval ues wo me n—athowipin thgi U tutsadt laesst aotfu st h e
past life, the Buddha was depicted as a wo(failett, 2018) A transformation
that transgressemcially constructed sexual and gender binaries and reified
spiritualities brings forth novel forms of feminist spiritualities.

In summary, fluidity in feminist spirituality softens rigidlyld conceptual
categories (e.g., sex, gender, relationshipitgplity, and religion) and polarities
(e.g., masculindeminine) through oscillation between momentary states of
being. The process of fluidity serves to disrupt and deconstruct firgdy h
identities and prepares the soil for the construction and entergémovel forms
of the spirituaifeminine. As the next section elaborates, hybridization is the
mechanism undergirding such a transformation.

Hybridization of the Spiritual -Feminine as a Participatory Event
Hybridizatior?? involves the ambiguous mixing of phenomena and

processes that are thought to be different, separate, disparate, and unequal into
novel forms, which may include religidR. C.Johnson2016;Komjathy, 2015)
culture and rac@ieterse2015) politics, ecoomy, and social systems
(Stockhammer2012) language(SanchezStockhammer2012) plants and
geneticyRieseberget al.,2000) transpersonal psychologiyahood 2010) and
intimate relationship§~errer 2018) Globalization as hybridization differs from
both a simple clash of cultures and McDonaldiza{Ritzer, 2014ecause it

mixes subcultures like interconnected and interpenetrated rhizomes that also
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createnew buds in subterranean pla(®seterse2015) Hybridization is not
merely multiculturalism or transculturation; rather, it involves a complex
amalgam of social, cultural, political, spiritual, or other phenonfeninyk,
2005)
Hybridization and bricolage emphasize m

pot, aegativie dvertorges commonly found in anthropological and

historical hermeneutic&aid (1993gssertedhat contemporary cultural
hybridization will give way to tomorrow’s
created in a dynamic unfolding of historical, political, and social events, and

contingencies. Therefore, according to the hybrid view there is no pure

gpirituality, pure feminine, or pure Goddess; likewise, there are no separate and

universal divinities or identities. In this regatdhood (2008gaffirmed that all

religious and transpersonal formations have always been and will continue to be

hybrid constructs. Suatbsmological hybridizationalls for hybrid spiritscapes

"the oceans of mamiB0).lryrther, Lahsod asdadtttatyinrb r i d s’ (
transpersonal psychology the cosmological hybridization has brought forth both

Wi |l berpesr ennenoi al i st i ntegral spirituality of

nondual ocean”) and Ferrer’s participatory
(i .e., “ocean of Bhabha(l9%3rguedaehatal)culturtllo we v er ,
hierarchical claims to the inhergmirity and originality of cultures are untenable,

refutingany form ofperennialism. The assertion that the spiritual ultimate is

undetermined suggests that a specific hybrid is not the ultimate goal
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(perennialism); instead, the process of hybridizatsomeiverending, a view that
is inherently aligned with participatory spirituality.

The process of hybridization involves both deconstruction and creation at
the same time and in the same place, requiring difference as well as sameness to
be situated in aapparently impossible simultaneity of an evéfiyng 1995)

The notion of hybridity, then, involves reconfiguration, potency, and creative
spiritual forces that unifyBidwell (2015)posited that spitual embodiment as
unity-in-diversityof the spiritual self resembles a cocreated participatory event, in
which the unifiedbut-distinct spiritual/religious identities (e.g., Buddhist

Christian) are experienced as a whole (i.e., as two natures/esseanedieing).

The paradoxical and alchemistic unitydiversity emerges through cocreative
participation, which involvesubjectobjecthybridization, embodiment,

suspension of selfenteredness, and enaction of novel spiritualities that go
beyond the orichariness of singular identities (e.g., Buddhist or Christian

identity).

Participatory events that enact fieenininein-spiritual diversitybring
alive novel spiritualities that emancipate the mysterious, undetermined, and
apparently infinite feminiities. This spiritual diversity is not concocted of
separate and inferior or superior spiritualities. From a participatory perspective,
spiritualities are interrelated and express the nature of feitnesiwithout
reducingthemto a single, unique spiritualtumate. Therefore, the diversity of

goddesses or gods, women’'s archetypes, and

goddesses are not separate entities but interconnected enactions of the feminine
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in-spiritual diversity that are interspiritually hybrid in natuich a unityin-
di versity approach is anal ogomuessd™ t he met
without reducing the forest to the diverse, separate trees.

Ferrer (2009, 2017@sserted various degrees of spiritual hybridizations,
ranging from the conceptual and practical to the visionary. Scenarios of future
religions/spiritualities ordered by decreasing levels of monolithic spiritual
identities and increasing levels of hybridization are as follows: (a) emergence of a
single world région (monolithic spiritual identity), (b) mutual transformation of
religions (multiple religious participation, e.g., as Hirduristian), (c)
interspiritual wisdom (e.g., transtraditional spirituality or universal mysticism),
and (d) spirituality withotreligion (e.g., participation in secular and nonsecular
practices with agnostic attitudes toward dogmatic religion and the ontological
status of spiritual realitiegierrer 2017) The participatory vision for the future of
religion embraces cosmological hybridization wigrgually individuated people
in a global spiritual world that recognizes respect and civility as it moves toward
an infinitedifferentiatiorin-communiorof spirit and the cosmos. Importantly, the
participatory view embraces any ethically rooted spilitighat rejects
oppression (based on gender, race, class or other) and dissociative religious
beliefs. This view is aligned with feminis
social, and individual emancipatory goals and the healing of patriavclzds
(Anzaldua 2007;ComasDiaz, 2008a;Fernandes2003).

FurthermoreFerrer (2009ktressed that spiritual traditions cannot be

ranked based on ontological validity or according to their accuracy in representing
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an imagined pregiven truth. However, some spiritualities mayhbsiderednore
adequate than others, which can be assessasify a participatory
consequentialist ethic. This ethic is very broad and requires refinement for the
development of a critical theory of participatory feminine spirituality. Inspired by
such participatory ethic, to assess the ethical consequencesrahéegpiritual
participatory events or cosmologies, | propose the following pillars: (a) inner
dimensions, or the psychological pathway to healing from oppression (e.g.,
authenticity, empowerment, salére, seHove, selfworth, embodiment,
mindfulnesspbody awareness, and integration/wholeness); (b) relations with
others, the world, and spirit (e.g., empathic concern, compassion, altruism,
spiritual connection, spiritual welieing, spiritual transformation, and sacredness
in life); and (c)applied ali participation (e.g., human rights, spiritual and subtle
activism, community events to practice feminine spiritualities, feminist
scholarship, creativity, harmony, and peace). According.4D. Lee (2005)
interreligious dialogue is fostered througpaaticipatory freedonthat secures

individual s and oréectgrizesparticipatoeyparitymaal i ke, an
hybridized cultural, political, and social space. Lee pointed out that a unifying
interreligious hybrid identity liberates one from the epistemic imprisonment of
rigidly held identities (e.g., spiritual, religious, saigi
Participatory freedom emancipates individuals to enact novel feminine
spiritualities through the hybridization of femin#sepiritual participatory events

and cosmologies. Several feminisgiritual hybrids have emerged in feminist

spirituality—though not labeled as suetwith hybridization based on
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polarizations, commonalities, and holistic synergy. For example, the hybrid Black
Madonna is symbolized by black or brown skin color in protest of the

whening” of the historic Virgin Mary. The

skin of women of color, which bears witness to the misogynist Christian spiritual
beliefs rooted in the MadonA&hore compleX® (ComasDiaz, 2008aRose

2005) In this case, the repression of women of color was hybridized with ancient
feminine qualities attributed to the Virgin Mary, including intuition, healing, and
wisdom, to enact a neVfeminine spirituality. Another example of hybridization

rooted in polarizations of sex (man/woman), gender (male/female), principle or
energy (masculine/feminine), or archetype (anima/aniffiasg androgynous

bodhisattvamages that transcend gendleeighton 2012) archetypes expressing
wholeness through the trarendence of gendéiKaler, 1990) and mergingof
traditional gender boundaries in Hinduism through new forms of spiritual dance
as an expression of nondual{fyhah 1998) Historically, the halfmale and haif
femaleAr d han ar 1 i§ eoasidered d eomposite androgynous form of the
male Shiva and female a r WHiadu deitesAr dhanar 1 Swhar a signi fies
inseparability of masculine and feminine princip(Esglitors of theEncyclomedia
Britannicg 2020) Such androgynous composites are found in ancient mythology
and also ircontemporary forms, for example, androgynous priests er neo
shamans.

According to participatory theory, deconstruction and cocreation are
implicated in enacting novel feminirspiritual hybridizationsSpecifically,

femininities that have been suppressedrginalized, or oppressed offer fertile
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ground to bring forth novel hybridizations because the underlying motivations to
cross beyond (e.g., androcentric structames devaluationf femininities)
providestrongimpetuses for emancipation and liberatiblere the reframing of
feminist spiritualityto feminine spiritualityis proposed to indicate a participatory
perspective rather than a feminist perspedtvaterpret femininities and
spiritualities

Cosmological femininepiritual hybridizations arexemplified by the
emergence of Wicca nqeagan spiritual traditions with polytheistic, pantheistic
beliefs rooted in varying forms of eaiftlased feminine spiritualityYarwick,

2014) Hybrid Wicca cosmology emerged from the suppression of witchcraft
through medieval inquisitions by the Catholic church and the participatory
freedom that allowed the social emancipatibwomen in liberal cultures. The
feminist Wicca movement encourages women to connect to the feminine divine,
worship goddess figures, and practice magic in response to patriarchal oppression
(Greenwood2000)

Other forms of hybridization aim to break down dualities between
human/machine, physical/nonphysical, God/man, God/Goddess, male/female,
among othergdaraway (1987proposectyborg feminisnin which the cyborg
metaphor points to duality. Haraway critiqued notions of feminism, specifically
identity politics, and suggestegbrking across boundaries toward a hybridized
posthuman beyond feminism, gender, and politics. Cyborg feminism has certainly
contributed to Gen X Buddhist communities in the United States that have

hybridized gender, sex, and racial equality, collectivendation (humanity,
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globalization), social meditation practices, social activism (intersectionality and
feminism), political orientation (e.g., radical dharma), and traditional Buddhist
meditation practices. Such Gen Xers have embraced the dharma atatioredi
practices from American Boomegeneration Buddhists, who went to the East,
trained in various Asian Buddhist traditions, and then returned to the United
States. Buddhist Boomers tend to hold liberal and psychotherapeutic orientations
with a focus onndividual meditation practice (retreats), while Gen X Buddhists
have hybridized traditional Buddhist elements and Western cii(Bleg, 2019)
Hybridizations involving religious crogsollination to overcome polarities have
been common (e.g., Jewish and-bBUdddhi st pra
P.C. Johnson2016); similarly, there has bearhybridizing of spiritualities
within a single tradition (e.g., patriarciitheraWlda Buddhism and feminine
magical, supernatural practices hybridized into Thai BuddHiSnarsa, 2005)

The participatory hybridized cosmology of ecofeminissmbines
spirituality, politics,and ecology; it asserts that the ways in which patriarchy
treats both women and nature are interrelated. Spiritual ecofeminists have argued
that women mirror Gaia, the womb of the Earth, and both flourish with love and
careto become wholéVNarren 1997) Earthbased feminist spiritualities have
hybridizedwith social transformative movements within religious settings as
exemplified by the WomanChurch feminine spiritua(iialligan, 1990)or Earth
goddess Gaia inspired sociopolitical movements to fight climate change
(MacGregor, 2014;Starr, 2019) Black ecofeminist activism hybridized

womanist, ecological, and artistic expressianfoster harmony with the feminine
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Earth(L. Craig 2014) Integrative feminine spiritualities that draw on multiple
human, soial, and subtle dimensions are also powerful examples of novel
spiritualities. For exampl&ointu and Woodhead (2008)sented a spirituality
that holistically integrates body, mind, selfhood, and spirit to enact a novel
femininespiritual hybrid inviting women to move away from selflessness and
caring to expressive selfhood.

Cabot (2018psserted that participatory knowing encapsulates the
possibility that multiple and seemingly contradictory outcomes can be held
simultaneously. However, participatory knowing and hybridization bears risk,
because the processes sometimes involve stranderes, breaking down or
dissolving boundaries and identities while touching on unfamiliar kaleidoscopic
and liminal space.ahood 2008) Assimilatory hybridity may turn into
subsumption and suppression of one of the participating elements, which may
lead to destabilization of thgarticipatoryfeminine spirituality. Although
hybridization is a selfegulating process-a hybrid spirituality may ntosurvive
for long—while otherhybrids have been enacted for thousands of years; the
ancient goddesses Inanna, Anu, and Nanna live on. The simplicity of mysterious
femininitiesi s i nherently found in the “oceans of
(Lahood 2008 p.161).

Conclusiors

Participatory theory provides a helpful epistemological and ontological

framework for situating diverse feminist spirituedd. The participatory nature of

human knowing is by acquaintance and involves multilocal participatory events
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and cosmologies. Two major tenets of participatory theory are as follows: (a)
knowing occurs by presence and enaction rather than through amtarogith
something pregiven and ontologically fixed, and (b) participatory knowing is
cocreative and transformative. Among prominent Goddess/goddesses and
feminine archetypes, not all spiritualities met the assumptions of participatory
theory based on dological grounds; fromraontologicalparticipatory

perspective, perennialist feminine spirituality in all of its various forms is
rejected. From an epistemologigalrticipatoryperspective, however, all

practices of feminist spiritualities need to benbieed (e.g., healing journeys of
women) as long as they do not cause psychological, relational, social, or
ecological harm as proposed by the participatory femigpigtual ethical pillars.
Viewed as participatory events, spiritual phenomena (e.g., ileendteities,
goddesses, or archetypes) are neither subjective nor objectigebijertive-
objective—an understanding that cuts through different Cartesian debates
regarding the ontological status of such phenomena as either fully independent
from human ognition (naive objectivism) or mere subjective human projections
(naive subjectivismBordo (1987)had cautioned in regard to the Cartesian
masculinization of thought that dismissed the feminine as subjective and sense
oriented.

To reframe spiritual f espirituali st s experi e
participatory everstthat recognize the plurality sfibjectobjecthybridizations
speaks to the lived embodied spirituality of the feminine and a cocreative

participation with anything spiritual. Participatory cosmologies allow comparison
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of the individual, social, spiritugand other forms of hybridizations of ancient
and contemporary feminist spiritualities. Intentional future femhsipieitual
hybridizations that unify feminities, spiritual, and social dimensions, while
honoring diversity, hold the potential to redwambsersities perpetuating the
oppression of women and femiitias (e.g., Lanzetta2005). Reframing of
feminist narratives from spiritual and social identities (othering) and opposition
(feminine vs. masculine) into a participatory frame offers the piigsitf
emancipating feminities through wholeness, embodiment, and integration of
human and subtle/spiritual dimensioibe application of participatory feminine
spirituality in worldly matters-such as scholarship, politics, ecology, social
dilemmas—inherently bears profound transformative potential. Participatory
freedom irrespective of gender, sex, race, social or educational status that is
anchored in feminingpiritual parity rather than polarity or oppositipembraces
metamodern sensibilities ssing affect, sincerity, nurture, and care and also
grand narrativesf how to live life to the fullestParticipatory theory embraces
unity-in-diversity, which transferred into a feminist spiritual frame as femiimne
spiritual diversity—arguably reveahg a more holistic/complete account of the

mysterious, undetermined femiities.
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CHAPTER 7: CONCLUSION&ND REFLECTIONS

In summaryChapterd: Embodied Liberation in Participatory Theory and
V aj r aBupddhisaexplored body constructs along the descending, ascending,
and extending bodgoteriological pathways (BoSaP)his analysigaid the
foundation to identify their potential for transbody and transpersonal
transformation.

Embodied Liberation

Embodiments critically important tofoster transbody and transpersonal
transformation in botV a j r aapd(articipatory spiritualityAccording to
participatory theory embodied spiritualities enact enlivenment and intrapersonal
cocreation of the mystery, specifigalh cultures like North America where the
body has become disenfranchised and commodifiedthesisstatemenbf this
dissertatiorthat disembodiment limits the emergence of constructive, novel
subjectobjecthybridizations as participatory events ortjdpatory cosmologies
can be confirmed based on the hermeneutic analysis preseieajpterd. The
more disembodied the greater the barriers to intrapersonal cocreation of
participatory spiritualities. Disembodimegracts lopsidedersonal development
(e.g., dissociationspiritual bypassing, aggrandized forms of spiritualities, and
ego-centric spiritualities that manifest in form of oppressive spiritualities.
Chapter4, neuroscience and psychologgsearch was presented thatergirds

theclose association between mind and body along the three BoSoP pathways.
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Reflection 1 Embodied Liberation and LeapInto Metamodernism

Interestingly, both participatompeoryandV a j r aBupddmsastress the
significance of embodiment, in form of embodmEcreated spirituality and
embodiednind-body practicesand the trdbodies respectivelyMind—body
practices have become increasingly popular in Western psychotherapy and
integrative medicinWalach et al., 2012)According towWang et al. (2019)
mind-bodyuse haincreased significantly between 2002 and 2017 from 5.8% to
14.5%, respectively, in the United States due tgtplarityof practices such as
yoga, breath meditation, gigong or tai that were movefrom Asiato Wesern
nations(p. 755). The reasonparticipants il = 116,404) notedor usingmind-
body practices included théheywere viewed as beneficitd supporting helgh,
considerthe whole person, aratenatural (i.e., involved no medications or
psychopharmacology). Participants showed less interest in the ontological and
spiritual assumptiongndergirding thenind-body practicesand instead were
most interested irheir individual weltbeing and healthParticipatoryspirituality
as a theory is preoccupied withtological assertions, suchashjectobject
hybridization pluralistic spiritualitiesand spiritual assumptionalthough
participatory theory is alignadgith metamodern cultural ideadsd whole person
spirituality it has emphasized theory and scholarship rathertbeedevelopment
of participatorymind-body practicegdo deliberately enact transpersonal and
transbody states

In the United State§/ a j r ahgsi&ontibuted to the popularity mind—

bodypracticesthoughV a j r aBuddishcommunities atill relatively small
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and usually cluster around specific teachers (gurus). For exgmmbeinent
Vaj r ateathersn the United Stateand oher Western natioriaclude
Regnald ( “ R e g g Rag, who tedches somatic meditati{idbharma Oceak
Sakyong Mipham Rinpoche (Shambhala Internatipihama Tsultrim Allione
(TaraMandalg; Daniel P. Brownwho synthesized Western clinical psychology
and Eastern traditions,g, Mahamudrg; Lama Sonam Tsering Rinpoche and
Lama Sechen Yeche Wangf\ba j r aFgubddation, Nyingma Tibetan
Buddhisn); andPema KhandroNgakpa InternationaNyingma Tibetan
Buddhism).Severalbof theseNesternBuddhistsanghashavefacedscandalsdue
to sexual, financial, emotional, atod power abusejlemonstrating lack in ethical
behavior(Bell, 2002 Gleig, 2019 Nash 2014) These abuses point to
incongruences between tBeddhistphilosophy intra- and intepersonal
development (teachiguruand students), community/sangh&(archical
social/organizational structurethics and behaviar

The traditionabatriarchal structur Indo-TibetanV a j r & withthe
guru on the top and disciples following the gurihasbeen transplanted into
Westernsanghaswhich has created tensions, misunderstandogs;,essionand
clashing ofcultural and social valuemnd spiritual/religious assertiariBhe
patriarchalautocratiehierarchicaleadershiptyleinvaj r ay Unasessangh as
rituals, guru aggrandizement, forced silence for meditation practice, restricted
communication with the gursgniorteaches, and limited participatory
engagement afanghamembers anthntrikas(V a j r apyatlitioaers) in regard

to community matterzongsar Jamyang Khyentse (20#léscribed the
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dichotomy between traditional IndibetanV a j r aBuddmislineages
embeddeavithin patriarchahierarchical cultures, and Westarra j r ay Un a
communities situated in Western societies that are more diverse, egalitarian,
individualistic, and liberalThe masculine gurgpowerstructure appears more
aligned with conservative social views focused on duty to the leader, traditional
family and community values, and patriarchal morals. tfditional Inde
Tibetanguru modekontrasts metamodern cultural ideaf®r example,
compassinate feeling tones, social equaligydparity.

Women in general have been suppressed in patriavchgl r ay Un a
communities despite gender neuBailddhistdoctrinal claims and female
enlightenedribetanrole modelssuch as Machig Labdn and Yeshe Tsgal (E.
Coakley, 2012)Western feministhave critigueduddhistinstitutionsfor being
nonegalitariarand sexist, despite Buddhist doctrinpgomotion of gender equity
(Gross, 1993)Gender inegqallity limits embodied spiritualitiedue to genderizing
bodies andits preferences$or hierarchical piritualitiesand spiritual polarizations
for examplethosebetween th@ften maleguruteacherand spiritual seeker,
spiritual oppressor and oppresgentson spiritualinflation/pride andspiritual
humiliation Genderism in th® a j r astatdls iepposition to the ideals of
metamodern culture, and it limits the full embodiment of its liberative path.
Reflection 2: McMindfulness Foreboding the Fate oV a j r @ ywithdi@8ody
Concepts and Practices

Shonin et al. (2014)autioned about the misapplication of Buddhist

practicesand enlightenment moddls Western settings due to misconstrued
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understanding of the Buddhist view (e.g., emptiness;setfij)and lack of
integration of ethics. To decontextualize thind-bodypracticesoVaj r ay Un a
Buddhism from Buddhist ethics inherently bears risks in jebpiag all three
participatory principles-equiprimacy, equipotentiality, and equipluraliffcRae
(2018)pointed to the psychologyf moral judgement and perception in Indo
Tibetan Buddhist ethics that undergird practices and beliefs tfe-kya view or
emptiness) in the four boundless qualif@anskritb r a h ma y—dvitlgr U s
kindness, compassion, sympathetic joy, and equaniiia j r aBuddhisa
mind-body practices, such as transpersonal and transbadgted somatic
meditation and prostratigoractice maylead to acognitivesomatic chasm if
practiced in a decontextualized nBaddhist context, specifically without moral
context.Thesemind-bodypractices may degrade to rote mechaonfendless
repetition if decontextualized from spiritual inquapd ethicghat bing forth
deeper insights and wisdom.

In the firstwave ofBuddhism arriing in North AmericaT her av Ud a
Buddhist philosophyincludingvinayaethics and meditation practices rooted in
the PUi Canon dominatedThe technique of meditation, withoBtiddhig view
andethics stimulated the development of mindfulndxssed stress reduction
(MBSR) and evidencdased mindfulness reseaiaithe Wes{Baer, 2015)In
the second wavéla h U yBuddlaist philosophysome of théBuddhistethics
associated with thieodhisattvadealas well as compassion and lovikigpdness
meditationwere integrated into Western psychology and the(&ujpert, 2010

Shonin et al., 2015yheMa h U yh8snirspired thenindfulnesscompassion
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movement in North America/ajrayCha Buddhism and itsnind-body practices

are poised to contribute to the third wave of Buddhism to increase body

awareness, bodyfulness, whole person transpersonal psychology, zodireent

in North America and elsewhere in the West. Whether this third wave can break

out of the sectarian, cultish reglend male guru eccentricitiesmainsunclear.
Batchelor (20122015)arguel for secularizing Buddhism, instead of

reforming or modifying traditional Buddhist schools and practices to make them

more compatible with contemporawesternculture.This Buddhism 2.0 denotes

a pragmatic approach that goes beyond the bletis€d metaphysics of classical

Indo-Tibetansoteriology (Buddhism 1.0). However, Batchelor neglected to fully

address hova seculaBuddhism 2.0 would fair in contemporary Western

cultures The culture irthe United Statess deeplyfragmentedolitically between

right-wing conservativeandleft-wing liberal parties(Mooney, 2012)and

spiritually/religiouslythe dividebetween intransigenpluralistic and relativistic

spiritualitiesis palpablgGeoffroy, 2004) Over the past decadescally the

divide between wdshy and poor, people in power atitedisempoweredas well

associoeconomic, racial, ethnic, and gender privilegedishritieshavebeen

exacerbated by the COVHD9 pandemi¢Gauthier et al., 20204 far-right hate

and angebased culture has formed in the homeland of the United States through

radicalization and disinformation weaponized by protagonists and propaganda

machinery in thenisconstruechame of freedonfMiller -ldriss, 2020)Such hate

based culture breads fear in society and is antithetical to metamodern and

bodhisattvadeak, and the cultivation of the) r a m iThe Bnsplification of
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emotional spaces has been conjoinegtogressivesecularizatiorof society The
secularization of Buddhism in the West and reduction of mindfulmesitation
and other Buddhishind-body pradices to techniques stripped off the ethical,
philosophical, and metaphysical richness of Buddhism has been extensively
critigued(Samuel, 20155harf, 2015Shoninet al.,2014)
Purser and Loy (201&ndPurser (2019argued thasecularized
mindfulness has lea decontextualized from its Buddhist roots and etfiibe
commodi fied forms of Buddhj Wasdenotedasf ul ness,
McMindfulness Cho (2017)a nGozort and Shields (2018)oi nt ed t o t he
i mportance ofduBRBuddhiidgts entolriads gui dance for
and all human beings ali ke in how to engag
Purser (2019assertedhat secularized mindfulness serves Westewliberal
corporate industry as an expedient tool for assuaging sinessnproving
productivity and profitvithout providing meditatorspiritualinsight and wisdom
aboutitsrootsl n P ur s e rtragedyvsithat Byddhisthiteration was
reframed in the McMidfulness movement to arrest its practitioners, quieting their
“busy an dnindstamd etereaéizihg a submissive positiomdgard to
modern society with social, political, economic, and other dilemlinaising
deeper spiritual inquiry andterpesonal spiritual cocreation.
In contrastBhikkhu An & | a y d) afguie® tBad McMindfulness is a
myth because MBSR offers a resource for spiritual activism to face global climate
change and other social dilemm&ecular rmdfulnesss nota tool that teaches

subservience to the neoliberal capitalist systeut groundgpractitionerswithin
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contextual ecosystemRepetti (2016pefended Western secular mindfulness on
the groundhat its purpose is not to change and help engage in the world to
address social dilemmas. The latter has been refuted by subtle ackiesin (
2015) engaged spiritualit{Sheridan, 2014Stanczak, 2006 kpiritually advanced
social chang€Coder et al.2014) and sacred activisii\. Harvey, 2009)
Activists within these approaches draw from spiritual worldviewsnaimd—body
practices to sustain both themselves and their yioster embodiment, and an
inner core of beingsuch as a spiritual (connected) gEl€ikman, 2000pr
spiritual identity(Poll & Smith, 2003)2019)metamodern Nordic Ideologiso
suggestdthat inner transformation throughind-body practices inform outer
social and political engagement andwi

Walsh (2016kchoed concerns that Budst mindfulness has been
commodified intoMcMindfulnessself-help techniques that should be replaced by
critical, socially awargand participatory forms of mindfulne$¥ivatized mind
numbingreligion/spirituality turns away from collective socarils. Thetrends
in Westernsocietieof spiritualizing religiona s  “ spi ri t ual but
(Parsons, 2018)nd personalizing religions to fit a secular social w{¥dore,
2014)undergird the commodification and decontextualization of spiritualities and
religions(Carrette & King, 2005)

Similarly, dsconnecting/ogic and Buddhist practices by appealing to a
broad, and sometimes ambiguous, sense of spiritumaysrisks of
misappropriationgGold, 2011) Gol d’ s (2011) <critical

appropriation of Asian meditative traditions casts light on the sinister outcomes of
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half-understood appropriation&ntony's (2018J¥indings from a discourse
analysisconcludedhat yoga in the West has been detached from its religious
origins allowing rearticulation as(a) means to achieve physical, emotional, and
mental wellbeing(b) flexible experience amenable to other beliefs; @helite
and exotic commodity embeddedthin overlapping consumerist structures of
capitalism and spiritual renew&h some cases, rearticulation eliminated religion
entirely, instead coalescing yogic meditation around undeniably waonlatgrial
outcomes.
Reflection 3: The McDonaldization of the Body asPeril to Embodied
Liberation

In analogy of the McDonaldization of mindfulnedse t
decontextualization ahind-bodypractices from it& a j r aBuddhistorigin
are at riskof McDonaldization othebody. A secular versionofthéaj r ay Un a
would mean to practice meditative and bgutgictices separate from its Inrdo
Tibetan view (e.g., tkk U yiew, emptiness of self and phenomena, and liberation
as spiritual ultimate)The appropriation of th& a j r atowérdsalesecular
motivationsandgoals (e.g., bodily health, wellbeing, body beauty to enhance self
perceptionsyuns counter to genuine embodimentohdual conceptions of the
bodyas—r 1 p a Kdihyody) andd h a r m gilcdhgeavable body)The
misappopriationof V a j r & ypdihas—becoming body, being bodythat
leapsinto embodiediberationsharply contrast the McDonaldization of the body

as an individual health object. McBody, similar to McMindfulness, faces the brute
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force of objectificatiorand clinging tahe bodyin America and the West in
general which are antithetical tothéa j r aviewl n a

According toRitzer (2014 ¥our factors undergird McDonaldizatiofa)
efficiency, which is geared toward the minimization of time for accomplishing a
task or goagl(b) calculability viewing quantity as quality(c) predictability
meaning that all clients as consumers can predict the same exact service and the
same product every time they interact with the McDonaldized organizatidn
(d) controlof people in the McDonaldized organizatjevho becomeeplaced by
nonhuman technofpes. The application of these four factors/ta j r ay Un a
Buddhismmeans efficientneditation andiberation on fastradk, emphasis of the
body as object or product rather than a lived visceral somatic expegemssel
with subtle energies and bodiesass production of promised enlightenment, and
control ofmind-body practitioners being treated as factotums rather than
suffering human beingsnging for liberation Sucha dehumanied and
desacralizegpath counter¥ a j r aByddMmishassertions @mbodied liberation
and embodied participatory spiritualifijhedigitalization trends in all areaxd
life—from health care, education, communication, and office workplatiest
aim to control the processes and the prodincssglobalized capitalist whelkre
expected to amplify McDonalidizatian multiple spheregRitzer, 2018) The
perilsof McDonaldizing the body asnderstoodn theV a j r aapdJ n a
participatory spirituality are pervasive, specifically in the United States.

From the participatory perspective focused on embodied, relational, and

creative spiritualities and intrapersonaterpersonal, and transpersonal

20¢



cocreation of spiritualities the dcDonalidization of spiritualityand the bodys

an imperative. Spiritual materialism in any form runs counter to the lived
experience ofubjectobjecthybridization ofspiritual participatory events. From
a participatory cosmological viewpoint, the creation of compassionate social
organizations andgystemshat supporthe full participation of mind, body, heart,
and subtle energies spiritual practitionersinderpin the importance to turn away
from oppressive systems and McDonaldized organizatmeshancipate mind,
body, and hearParticipatoryenactiorwithin compassionate, caring, and
nurturing environments suppdhtetranspersonal and transboeyplorationof the
mystery.

The deMcDonaldization othe bodyin V a j r aBuddirisan entails the
valorization ofpeoplée s Iomtlte ypathto embodid liberation rather thaguru-
mind controlandcontrolof sanghasMiller (2014)stressed the importance of
emancipation from mind control amidual, emotionalandsexualbodily abusen
cults or esoteric sect®uter control in WesterajrayCha sanghaften mirrors
the innerdirected control, indoctrination through nonhuman parts, emotional
arrest ofmind-body practitionersProgressive voices in American Buddhist
communities have called for more inclusivity and diversity in communities
(Yang, 2017)deliberate social meditation practices and development of new
community structuregor exampleBuddhist Geek§Gleig, 2019) and radical
forms of dharma focused on fierce compasg$frK. Williams & al., 2016)
These voices are not prevalerglypresseih WesternvV a j r acgntinurdties

yetthat hold on to rituals and hierarchical structutesemains uncleavhether
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theseV a j r asgnghaswill transform or hybridizeéhe doctrinalviews and
mind—body practiceswith postmoderrandmetamoderrsensibilities Importantly,

the pluralistic views of postmodern and metamodern thinking wewgjdire the
Vaj r atyethbrace bothreligious/spiritualpluralism @anchoff, 2008jnd
social/cultural pluralisnfHicks, 2011}-acknowledging aiversity of spiritual
ultimatesand socidtultural values andrganizational structure$hese are
contentious ideas that certainly challenge the very core belisfagf r ay Un a
Buddhism—specific assentins of true reality (spiritual ultimate) and the guru
model.

According toKihle and Hoverd (2018jeligioudspiritual pluralism and
cultural pluralism arelebatablgpostmoderrtoncepts The embrace of pluralism
inVaj r aisyalelieate matter because ofritgd truth claims and social
structure Traditionally, in a givenV a j r aligyeBige/aaditiorthere isone
accepted spiritual ultimatnd view( “ tsgiricualt r u t hsSanghasare h e
hierarchically organizedith enlightenedndividuals at the topand the path to
liberation is predefined with specific stages of attainmemt{ | mOne
exception, are thaddhas(perfected ones) in India and Tibet who were
practitioners (men and women) of the unconventional tradition of the highest
tantras(Ray, 2000)Siddhagpracticed in secrecy on their own aftsometimes
few encountgis) with a guru roamingrad practicing in the forest and cremation
groundsContemporary/ a j r a y U nrmay aldae livihgaasthe periphery of
American society in radical renunciation and deep meditamegifically those

V aj r apyatiitioaers that were traumatized in saagythough not much is
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known.V a j r aBuddiisaModernism expresses itself through commodification
in form of expensive retreats, widespread and readily accessible Waargdr ay Un a
teachings blasted via the Internet, social media, video recordimgispoks, as
well asoversizednandalasdesigner meditation shawnd cushions for
comfort. Contemporary Westeii a j r aBuddisan is an amalgam of tantric
eccentricities and superlative forms of emptinessranpa.

Pedersen and Wright (201@&)scernedleflationist pluralityand
inflationist pluralitybased on differences in notions whether or not the truth is
considered a substantive property. Inflationists endorse this idea, while
deflationists reject it. A property is substantive just in case there is more to its
nature than whds given in the concept of the property. Inflationists concur that
there is precisely one such property for the truth (e.g., Bucktiiae), but may
have different views about the appearance, coherence, correspondence, identity,
or other of the truth (g., how Spiritor emptinessppears to peopleBased on
my own personal experiencejistual pluralism that is privatized in form of the
siddhamodel with decentralizechind-body practitioners may takavery
different form as evidenced by thosa j macgntinunities that imploded due
to scandalsTweed (1999fy e mar ked about the Ameri can
who practices Buddhist meditation but doesaftliate with any Buddhist
tradition orcommunity Thistrendpoints to the fluidity of contemporary
American Buddhism that is undergoing cultural and social hybridization. In
analogy, a&ontemporary a c c i anad-iody practitionercouldpractice

transpersonal (e.g., embodied mindfulness meditationeaptbretransbody

20¢

“AC (



states of consciousness (e.g., emptinessiamda r m avkitlibyt Aolding a
V aj r aBuddhisaidentity andonnection to thaistorical dimensions of
VajrayUna.
Reflection 4: Particip atory Freedom and Embodied Liberation

Participatory spiritual freedomat the individual leveimplies a pluralistic
view of spiritual ultimatesnd enaction of cocreative spiritualiti@hile social
emancipatiorrests orthe democratization &ocial organizational structurdsat

honorssubjective individuaéxperiencesand at the same time sesthe greater

whole of society Theliberation ofthebody e st s on t he body’ s

social, political, and spiritual oppressioasd judgemenmplying that some
bodies ardehold asnore valuable, healthy, or desirable than others. An
embodiedarticipatory spirituality situated in emancipated social
system&ommunitieswith liberatedphysical, subtle energetic, and metaphysical
bodies inherety offer the broadedreedomspectrumTo limit hybridization
constraints spiritual and social engagement, the cocreation ofspkitlalities,
socialdemocratization, and boaymancipationandvice versathe relaxation of
spiritual, social, bodilyand other identitieanleashegarticipatory freedom.

In conclusion embodied participatory spirituality rather thmmd-body
viewsand practices of thé a j r aoffetsthe greatest freedoof choicesto
respond to contemporamydividual and collectivelisembodimentsocial,
ecological, and political dilemmad our time The spiritually and socially
intransigen a j r asybQuesaparticipatory freedom of individuals and

communities due teeified spiritualreligious positions, social hierarchies, and
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antihybridization tendencide preserve the dharmic doctrinal vielihe
appropriation of spirituality/religion has beentjtisd on grounds of publicizing
the private preserves parochial groups or religéites (York, 2001) for
example, secret teachings of Tibetaa j r ayggH of lama and tulkugBaker,
2019) Until theV a j r agurlisneachersand communitieeapfrom
modernist, autocrat, or relativistic viewsnto postmodernisor even
metamodernisembodied authenticitigswill continue taarrest social and
emotional intelligencesvhich are in dire need to address the profound social,
health, and ecological problems humanity fadé® very survival of humanity as
faced with global climate change, mass extinction of species, public health
pandemics, andther wicked social and emenmental dilemmasely on
discovery ofnovel spiritualsociatbody-political-ecological hybridizations.
Participatory freedom of embodiment rather than sectatianj r ay Un a
embodied liberatiomnlocksthe creative unfolding ofavel hybrids in social,
cultural, political, and ecological Bpres Theemancipatiorof the body is
situated in a process of creative and pluralistic exploration of body concepts and
practices thatf limited by social and cultural settingstay arrestedlhe
V aj r aslitditedto its doctrinapredefined body conceptions and practices,
while participatory spiritualityallows novel body conceptions amind-body
practices to be discoverdd.l ur al i sti ¢ embodied participat:
potenti al—itnadifvaeldsadl sehbekcheasei Yeved partic
free@dpmserves to cocdroeaiersmaowadd! bgbcatdi zed

pol iftorciimyl suppomrstt viedg aonfdu aclos piercit t w el
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A limitation of participatory freedom of embodimenits absolute stance

to rejectcosmic, metaphysicdélody concepons including those recognized in

theVaj r algdlng@aord h a r m} thdl neifya spiritual ultimate Another

constraint of participatory freedom is that to elevadediment as superito

disembodimentreates hierarchies devaluing the laffére construct of

embodiment as defined ehling et al. (2009)ocalizesthe felt sensef being

s own body that sleedmenediaes medi um t o

experienceThis means that those spiritualities where individealspletelylose

their sense of being (i.e., sense of self) and are comptissiyciated and

disembodiede.g., outof-body experiencegxperiences of spaciousness and

timelessnesstates of nonduality in whicsubjectobjectdistinctions are not

perceived by ainternalobserver or witness) would consequentially point to

participatory unfreedom. Howeverpfm theV a j r appedamenological

perspective it is through the state of complete embodiment that embodiment

disembodiment distinctions dissolve and metaphysical bodies are realized

temporarily (graduate liberation) and completely (complete liberationhich

the person crosses over beyamdinarybody and mind conceptions.
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InthoseV a j r atraddiona that recognize a spiritual ultimattee
liberative process isonsidered disassociatiothatindicates separating and
uniting simultaneously. Tik separatiorirom self, physical body, worldly and
mental phenomertairough the process of nonattachmemid union with a
primordial way of being beyond space and teme considered one and the same
thing. Such transbodyranspersonaeparatioruniondissolvessubjectobject
distinctionsandtouches the paradoxical mystehyough expressions such as
“appearances emptiness * empt i ness is forf, oand
“groundless grountlin contiast,thoseV a j r atnadiliona that recognize the
dynamic unfolding of beingnesisrough embodied present moment experience
(e.g.,.Ma h U maGréat Perfectionand participatory spiritualitthat
emphasizesubjectobjecthybridization,cocreation of giritualities as
participatory events and cosmologies, and embodimfanany ways of beingn-
the worldrefuse to ecognizea specific spiritual ultimatélhis leads tdhe
conundrum thathese traditions and participatory theorierently devalue
disemlodied spiritualities even thougimpersonaldisembodied liberation as
spiritual ultimate may be attainable throubk fullness opresent moment
cocreation of personambodied spiritualitiedn this sense, quticipatory freedom
refuses to accept the possibility of concurrently disembegineldodied
spiritualities and nonduality as a permanent end state of beingterss.(2003)
hadstressedhatthe participatory view embracealunity, which isnot duality and
not nondulity . These negations of participatory theory constraamtigipatory

freedomalthoughpeoplemay sense and perceive liberations.
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The traditional transpersonal trajectorjascending, descending)da
extending) solely centered on the self/ego identifie@agiels(2005)were
enhanced through explicit incorporation of the body and transbody
transformations in the BoSoP modetom a scholarly perspective, BoSoP
providesamap of transpersonal and transbody pathvedysimanent,
transcendent, and expansiygrgualitiesor hybridized forms of spiritualitie§ he
BoSoP map holds value for practitioners to discern choices of avaihainde
body practicesandparticipate inte cocreation of novel ones. Situating a
specific spiritual, meditatiorgr body practice in the BoSoP map raises awareness
about the purpose of a practigmal or fruition stage}the direction of a pathand
associategphenomenological experiencégdcBody, stresseduction, health,
wellness, sacred spiritual, attention, awareness, somatic, ritualistic, feminine, and
other practices can be localized in the BoSoP map and understood from the
scholarlyview, psychological, spirituafpsychotropicsocial, ad

phenomenological perspectives. Thus, the BoSoP approach supports discovery of
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participatory spiritualitieand empowers the spiritual practitioner to discard those
practices that may not serve thehime approach also allows practitioners to build
spiritual capacity and competency and avoids blindly following gurus or spiritual
teachersin theV a j r aitys@amanon that the guru expects from practitioners
to perform100,000 or mordull body prostrationschantspecificmantrage.g., in
Tibetan),recite liturgies, perform specifiocvisualizations in similar large numbers,
andsurrender int@-year intensive retreats to progress on the path. However,
i ndividual
practitionersoneor two body postrations may leap one person into a deep
nondual state of consciousnessl embodimenivhile others may lack
significanttranspersonal and transbody transformatmren after 100,008
prostrations

Participatory theory provides the epistemological and ontological
philosophy while the BoSoP approach empowers practitioners to become their
own personal spiritual authorignd grow spirituahnd somatiéntelligences. The
BoSoPpracticeapproach is natelativistic (i.e., trialand-errorof spiritual
practices for the sake of doing thelmit allows to combine strateggpiritual
path) balance mindndbodypractices (i.e., transpersonal and transbody
practices)pursue a godi.e., embodied spirituaideration nondual
effortlessnegs The pluralistic BoSoP map fosters discov@ayfulnessand
creativityanddiscern practices that cocreate novel spiritualfties others that
do not (e.g., McBody)mportantly,novelrefers to nevspiritualities careated by

people groups, organizations, sanghas or authorities (e.g., guru or transpersonal
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psychologist)BoSoP is versatile in fostering the integration of human faculties
and supporta plurality of cocreatethtrapersonalinterpersonal, and
transpesonal spiritualitiesn context of embodied liberation

The next section will explore the significanceboldhisattvago bring
forth embodied liberatior-rom a pluralistic perspective hat role do
bodhisattvaplay in freeing themselves and all sentient beings?

Bodhisattvas

Chapters: Bodhisattvas: Personified, Idealized, Mystified, Naturalized,
and IntegrajJuxtaposed théodhisattvaan awakened being in most Buddhist
traditions,as viewed through differenéhses—as a personified symbol, idealistic
vision, mystical manifestation, naturalized sentient being, and integral vision.
Specific attentiorwasgiven to the contrastingodhisattvamotivations and ideals
articulated inT h e r aandWdan U yBuddlaism, tle naturalizedodhisattva
(neurophysicalism), and the integbaidhisattvalembodiedparticipatory
spirituality). The paradox of the traditionabdhisattvais to liberate oneself and
all sentient beings by ending suffering and to act compassionatelyrediilang
an empty self (ne-self) in an emptyniverseacking intrinsic existence. The
paradoxical nature of tHeodhisattvasvasdiscussed in regard to illusional
ideation, moral agency, mystical nature, idealized devotion, and naturalized form.
The ehical underpinnings of the traditional BuddHhstdhisattvasnd non
Buddhist ethics of Westernizéadhisattvasverecritically examined.

Based on the critical hermeneuatianalysis, the thesis of this dissertation

that lack inbodhisattvaness limits lhe emergence of constructive, nosebject
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objecthybridizations as participatory events or participatory cosmolagiede
acceptedrom therelativeperspective otheidealizedbodhisattvathoughthe
thesisis rejected from thabsolute trutiperspective of Buddhist doctrinehd
bodhisattvadeal of compassionate aspiratiat evokes compassionatetions
and the arising dbodhicittain Ma h U yBlddlaismexemplifies openness to
novelty in the worldly realmThebodhisattvavow (e.g., to free all beings from
suffering or end all delusions which are inexhaustible) confronts one with the
impossibility to ever attain these goals. The idethe vowis to shift from doing
and goalorientation(liberation)to fully beingpresent ithemoment This
participation in each moment is met by thelhisattvawith curiosity as it is
accepted as-perfect and imperfectonditioned and unconditioned, form and
emptiness—at the same tim&herefore, from a relative perspective the
bodhisattvdives from a place gbarticipatory curiosityand annsurmountable
amount ofsubjectobjecthybridizatiors.

However, from an absolute Buddhist view, irrespective of different
Buddhist traditions or lineages, themepre-defined spiritual ultimate(e.q.,
d h a r maBuddlyamature emptinessor rig pa) thatareunchangingnd
indestructibleThis means that, for exampléetd h a r m ankitdélf is
considered unchanging, while the worldly manifestations are evelioigang
momentto-moment; througlsubjectobjecthybridization (nondual state of
consciousness) thrature of thelharmaklyais supposedlyevealed to the

individual.
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While the relative views all aboutparticipatorycocreatiorof the
mystery the absoluteiew evokesitherindifferenceor demotivation to engage
intra- and interpersonallin worldly affairs (e.g., social and ecological crises) or
hyperengagemenh worldly affairs due to extreme concern about the flourishing
of people and the worl@.g., €osattvas of the Extinction Rebellioir) regard to
nature and the environmebgtlonging rather than escapism from worldly
suffering is stressed Ma h U yBlddlaism, wherea§ h e r aBudgidism
ascertains thatamadhicomplete meditative absorptioafd focus on emptiness
of self are most important on the liberative padnunwald, 2021a)Darlington
(2017)pointed out that most Thai forest monks who practice ifthee r a v Ud a
traditionare not outwardly concerned with the condition or health of the forest
esystendespite its currerdestructionbecause their aim is focused on
individual meditation practice and enlightenment rather thaward
environmental activism or socjmlitical engagementiterally, earthly matters
and their feeling tones are ireglant in the realm of enlightenment.
Reflection 1: Significanceof the Buddhist Bodhisattva in Contemporary
America

Buddhistbodhisattvagprovide an alternative role model for cultsire
entrenched in achievement, profigwer,and doingnoderather than being
mode.O. Flanagais (2011)naturalizedoodhisattvanodel grounded in
neurophysicalisnobjects toBuddhist metaphysical asserticarsdis aligned with
mainstream American memesccording toN. Campbell and Kean (2015)

American alture has been dominated Aynerican identitypolitics,



exceptionalismstrive forpowerand sociaposition, and hegemony despite its
diverse voices related to race, ethnicity, gender, and minoktig®rically, the
erslavement of peopleepresergdthe power dividen American societywhich

at the presentmeis replaced by meritocragpower, and controbased on merit
andbr moneyrelegatingmanyimmigrantsand socieeconomically disadvantaged
to the bottom of society.

According toWeisz et als study(1984),to live life from a place of
primary control predominateésmerican culturecompared to secondary control
which is prominent in Japan and other Asian countri#és Buddhist rootsln
primary control, individuals enhance their rewards by influencing agisti
conditions aiming to control a situation, circumstances, or other people. In
contrast, secondary control means t hat
accommodating to existing realities and maximizing satisfaction or goodness of
fit with things asth e y (p. B55)"Primary control stnds in sharp contrast to the
bodhisattvadeal focused on compassja@guanimityand acceptance with
deliberate attention to the present morrternomentexperience.

The healing modalities of Buddhisbdhisattvass compassionate role
models that runaunter to control and intrand interpersonalontrolissues have
been recognized in Western psychology, counseling, and psychotheoapy.
example Buddhistbodhisattva offer pathways to human flourishing and have
been introduced in positive psycholo@yalsh, 2015)ChengandTse(2014)
empirically demonstrated the arising of wisdom throbgthisattvaspirit

oriented counseling basedoné mal ak o r t i.YoNrgEiskedBita STt r a
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(2008)elaborated on the similarities in Jungian psychoamgnd Buddhist
practice in regard to relief of sufferingerceivedpain andthe healing capacity of
compassiornn patients Specifically, thebodhisattvaarchetype (i.e., the archetype
of compassion), has been recognizedungiandepth psychology as a powerful
source of healing and transformati@olen, 2001) Importantly,mainly only
Buddhist psychologicatiealsattributed to thdodhisattvale.g., compassion,
selflessness) have been integrated into Western psychatbdg the doctrinal
assertions, Buddhist rituals, and histarimantext hae remained separaf€his
partial hybridization of Buddhigiodhisattvadeals and Western psychology
not surprising because Buddhist doctrine (e.g.;s&f) emptiness,
nonattachment) is antithetical poimary controlorientedWestern tinking.
Welwood(2002)elaborated othevalue of Buddhist concepts enhance
Western psychotherapthoughthefull adoptionof Buddhist philosophy and
psychologyinto mainstreanWesternpsychologyby the American Psychological
Associatiorhas not occurredAccording toChing-chung and Lin (2020}he
inter-projection between Buddhist abddhisattvaconcepts and Western
psychologythatadvances wisdom, enlightenment, and emotional healing
emphasie the potential benefitsf transpersonal shifts.
Reflection 2:Individual and Collective Bodhisattva-ness

Who arewell-knownpeople who emanate qualities dfla h Oy Un a
bodhisattv& The Dalai Lama, Pope Francis, Thich Nhat HanlMalala
Yousafzajwho cheecompassionatelfor world peacePhilanthropists like Bill

and MelindaGateswho care and promote the welfare of othergrahd scale.
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Community activists like Fannie Lou Hamer, Glofiazaldua,andMartin Luther
King, who foughtagainstracismandinequality,andfor civil rights. Christiana
Figueres Greta Thunbergand Naomi Kleinwho haveengaged as environmental
activiss tofight global climate chang&hosepeoplewhose legaesanddeep
suffering makes thernodhisattvasn an instancelike George Floyd, Eric Garner,
or Breonna Taylor. The health expeiltke Anthony Fauceandmedical doctors
and nurses whbaveworked countlesshoursto helppeoplein a global pandemic
of COVID-19. There areountlessordinarybodhisattvasvho bring joy and
happiness to local communisie

Theseexamples of théodhisattvaarchetype emanatéerce) compassion
and lovingkindness fotoved onesstrangersanda greategood These
bodhisattvasare not gendered or can be attribuied specificrace, ethnicityor
educational backgroun8odhisattvagjo beyond their ordinary self and embody
something larger than themselvekecoming fully humarnpeing human, for all
of humanity, for all sentient beingbranspersonal and transbody characteristics
undergirdthe bodhisattvaarchetypeDo all of thesebodhisattvaexemplars
identify as Buddhists@nlikely. Have compassionat®dhisattveexemplars
appeared across time? Yes. Witldhisattvasvalk on this planet in the future?
Likely.

The essential qualities oftedhisattvaare aligned with metamodern
gualities such as hope, romanticism, sincerity, authenticity, affect, feeling tones,
and the potential for universal truths and grand narrafixasden Akkeet al.,

2017). For example, thembodiment of theniversal truth that all people have the
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capacity for compassidhat dissolves any kind of otherimy the grand narrative
to create a metamodern society that is just, inclugdimeocratic, equitabjend
flourishesexpress the spirit dfodhisattvaness. According téreinacht (2017)a
pluralistic metamodern stance rather than a relativistecallowsoneto discern
what may bring the least harm and suffering tredgreatest good among
multiple choicesThe metamodern view differs markedly from contemporary
aperspectival relativism and conspiracy hyperreality in which knowledge of the
world floats free from any verifyingeference King, 1998) Accordingto
postmodermphilosopheBaudrillard(1994) hyperreality is not a false viewf the
world, but it canstructs a hyperreality where ultimately in its final simulation
stage images stop pretending to be appearances or representations of something
that does not exist because they have no relation to realiballed simulacra).
Ferrer (2017psserted thaheintegral bodhisattvaf the participatory
theoryembraces metamodern sensibiliti€seintegral bodhisattvarow stresses
the integration of all human faculties (body, heart, mind, subtle energies, and
consciousness) without disembodying from any of thEms vow is inherently
focused on themancipation of thandividual from a whole person perspective.
However, thantegral bodhisattvaloes not explicitly stressallectivevision or
motivation for the greater whaolethe Earthor living beings—besides
participation in themystery. An undefined visioor goalinherently implies to
primarily trust in the process of participation to ernhet mystery based on
egolessness, embodiment, and relational spiritualitiede ecological, social,

and political dilemmaseem secondary he risk is that without a vision or goal
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for flourishing ofcollective social systems, ecologies, and politics unknown
whethertheintegral bodhisattvavill extend its qualities from individual to
collective level.This goallessstarce of participatory spiritualitydiffers from other
voices that urge to pursue the goatafaing compassionate systerasda
culturethat embogksbodhisattvequalities. For examplélgin (2020)asserted
that human community must rise to a higher level of cooperatidrcardor the
well-being of the entire Earth threatened by cliendisruption, resource
depletion, and mass extinction of speci®®rk (2017)argued for sustainable
development and mindful activism to cocreate a compassionate civilization in
response to challenges of misogyny, racismesyi poverty, global climate
warming,oligarchies and autocracie$Vork emphasized that the interconnection
betweersocial, cultural, environmental, and political transformagieith
participatory governance and empathetic social actigisarcritical to create
compassionate civilizatioheleap from thebodhisattvanner qualities
embodied by an individual, teliberately choosing to embobtgdhisattvaness

of a collectivesystemof all sentient beingsr civilizations supports the move
from modern and postmodern toward metamodern culture.

Transpersonal and transbody transformations toward metamodern
sensibilities are critical to enacbadhisattvecollective. Participatorjfreedomto
the mystery of liferather than Buddhisiberation from sufferingavoids being
halted inpre-determined religioudoctrinal assertiong.heintegral bodhisattva
provides a secular alternative to the Buddbthisattvaghat is not bound ta

specific religion, and accessible to Eastern and Western cudiiikesln this

22z



sense, integral liberatiowoted in the integrdlodhisattvas both—a fully
embodied way of freeing oneself atié collective ofll sentient beings.

Theintegral bodhsattvais rooted in the three principles of participatory
spirituality—equiplurality, equipotentiality, and equiprimaeyiewed from the
perspective of an individual seeking participatory freedberrer, 2017)
propose to adthe principle ofantifragility which allows to express the thriving
and flourishing of communities and systeats collective levelAntifragility is a
new philosophical concepbined byTaleb (20132014)that can be applied to
organizations, politics, technology, education, ecology, society, ethics, and more

The underlying idea of fragilitantifragility is to discerhnow to enact the
least harm and create the most benefit for all living beilvgstragility addresses
how humans can thrive in an uncertain world in which stressors (e.g., oppression,
anger), shck (e.g., natural disastersjolatility (e.g., economyattacks, and
failuresare presenfragility denotes something that breakslgas
deconstruc, while antifragility can gain from disorder, diversity (e.g., in gender,
race, ethnicity, age), ambnconformity. Antifragility is beyond resilience; the
resilient merely resists shocks and stays the same, whereas the antifragile gets
betterand flourishegTaleb, 2014)According toFortunato(2017) resilience and
robustness of a system represent immunity or indifference to distress or stressors,
whereas antifragility refers things, people, or phenomenatlactually improve
with stress, disorder, being harmed, abdse

Antifragility is at play when stressors or abuse enact more healthy ways of

being or systems. For example, sex and gender induced opprassis@and
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angerof women propellethe feminst movement anthe 19h Amendment of the
United States that graadall citizens the right to vote irrespective of sex
(Traister, 2018)Unfathomable harmf enslavemenin American history

spawned the abolitionist movement to end slavery followed bgitiigights and
Black Lives Matter (BLM) movemesto enhance racial equalitgumandignity

for all, and contribute to creaty a more diverse and inclusive socigtyner work
to heal collective Blackntergenerationarauma and racial justice teansform
society are pivotal to turn a fragile society claiming white privilege and
supremacy into an antifragile o(ie. V. Magee, 2019)DiAngelo (2018)
addressed white fragility that refers to internalized emofifaas, anger, and
guilt), and behaviors including silence, rationalization, and argumentation
reinstate white racial equiliium and racial inequality priming whites as superior
over blacks. Antifragility involves the deconstruction and demythologization of
whiteness and racial implicit bias to foster radical reformation of American
society.

Chaosand distresaredisastrougor all that is fragile, but essential and
beneficial for all that is antifragil@pplied to social systems antifragility arises
through diversity. According tdaleb (2014)antifragility produces a convex
response curve that leads to more benefit than harm to a harmful stndgkor
fragility produces a concave curve. Antifragility is athrematical theorem
deriveda priori and not derived from empirical data&An ecosystem is antifragile
if it benefits from environmental variability. Antifragility therefore goes beyond

robustness or resilience because while resilient/robust systems are merely
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perturbatiorresistant, antifragile structures not only withstandsstiait also
benefit from it Equihua et al., 202(@. 1).

Buddhistbodhisattvanessconceptions do not consider antifragility as a
guiding principle, instead thegylace compassion and other a h ma vona Ur Us
pedestal, which creates a polarized view between compassionate/non
compmssionate peoelwith thema h U s @anskiit,agreat being; an epithet of a
bodhisattva at the top of the compassion hierarchige lens of Buddhist
bodhisattvass individualistic whereby people inoculate themselves from harm,
stress, abuse, chaasddisruption of any kind by developing mindful presence
and equanimity (mental calmness or composure).

In contrast, the antifragilityiew looks through theollective lenses on the
world aiming to create just, fair, arildurishingsystems thaprovide equal
opportunities rather than opprgs=ople Antifragile philosophy accepts that
harm, randomnesapuse, chaotic perturbatiorsd uncertainty are inevitable
part of life. The best course of action to flourish and thrive as a perstn
collective system is to create diverse and variable environiegt openness
and flexibility; opt forsimplicity (rather than complexity), redundaneyd layers
in systems (to protect from single point failgreesist the urge to suppress
randomness (e.gdisasterg avoid risky behavior that would wipe people or
systems out completefyom the planetand respect habits and rules that aretime
testedTaleb, 2014)Examples of antifragile systeaonceptions areoundin
racially oppressive systeniBiAngelqg 2018) finance(Taleb & Douady, 2013)

computerized digital systeniBe Florio, 2014)capitalmanagemenfCavanagh,

22¢



2017) communicationgLichtman et al., 2018plockchains and smart contracts
for climate fnance and renewable ene(@uchenne, 2018environmental
racism(Dillard-Wright, 2019) ecosystem sciend&quihua et al., 2020and
other fields

Participatory View of Feminist Spirituality Arcing to Feminine Spirituality

Chapter6: A Participatory View of Feminist Spirituality: Feminkie-

Spiritual Diversitycritically discussed feminist spirituality through the
participatory lens. Feminist spirituality is profoundly diverse and the multiple
perspectives on the meaning of the téemininer ender t he fi el d’s sub
somewhat mysterious and undetermined. The purpose was to utilize participatory
theory and critically discuss ontological, epistemological, and phenomenological
assumptions of prominent feminist spiritualities, speaily the
Goddess/goddesses movements, feminine archetypegnaindst spiritualities

explicitly standing in opposition to mas c
feminists experiences as feminirspiritual participatory events that recognize th

plurality of subjectobjecthybridizationsspeakto the lived embodied spirituality

of the feminine and the cocreative participation with anything spiritual. From a

participatory view, spiritual experiences of femitigs are not merely subjective
innerex peri ences, but rather participatory en
in such spiritual events. Intentional future femingpritual hybridizations that

unify femininities, spiritualties, and social dimensions, while honoring diversity,

bear poential to reduce adversities that perpetuate the oppression of women and

femininities. Reframing of feminist narratives from spiritual and socially
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constructed identities (othering) and opposition (feminine vs. masculine) into a
participatory frame offerpotential to emancipate femiritiies through wholeness,
embodiment, and integration of human and subtle/spiritual dimensions.
Participatory theory embraces unitydiversity, which was transferred into a
feminist spiritual frame afemininein-spiritual dversity. The thesis of this
dissertation that the oppression of femitiés limits the emergence of
constructive, novedubjectobjecthybridizations as participatory events or
participatory cosmologies is acceptable based on the critical theoretilyaisina
presented itChapter6.
Reflection 1. Feminine-in-Spiritual Diversity and Spiritual-in-Feminine
Diversity

Participatory theorgupports the construct ahity-in-diversity, which
wastransferred into a feminist spiritual framefamininein-spiritual diversityin
Chapter6. This kind of participatory informed feminine spirituality unifies the
wide variety offeministspiritualities by giving them equal voioghile at the
same time honoring other existing spiritualitigsity expresses harmony without
imposing uniformity, and goes beyond mere tolerance of different religious,
spiritual, psychological, and social aspects in the cultivation of fetnini
spirituality.

Differencesof race, ethnicityandgenderthave been shown &nrich
social interactionandenhance pr@ocial behavio(Dovidio et al., 202); and
diversity has been proposed to enhance antifragiidgdeb, 2014)In the latter

case, more diverasmderstandingand practices of the feminine ersittiler



expressions of feminities through the cultivation of participatory spiritualities.
In this sense, the fullness of femiitias is analogues tbodyfulnesgCadwell,
2018) mindfulnessand heartfulnes®augherty, 2014)

The fuller expression of feminitiesis not simply achieved through
discovery of new understanding of femimiies, which would make feminities
evenmore ambiguouand mayraise questions how to best define femiies
which has been debated (s&apter6). If the diversity of asystem increases
beyond a certain poiiitbecomes less likely to converge to unity, meaning for
example, if new femiist spiritualities would be discoverable they may not
contribute much tereserve/increasgnity within femininein-spiritual diversity.
However, hybridizations of feminine spiritualities with other feminine
spiritualities (e.g.Earthfeminine healing spiritualify nonfeminine spiritualities
(e.g.,Black Madonna, social (e.g., femininspirituality inspired social activism),
or socialewlogicalspherege.g., radical ecéeminine activism to mitigate global
climate changeyould enhance the fullness of expressions of the feminine
spiritual diversity Hybridizations betweeane of thefemininities and“something
other allow to integrate and harmoniznd increase the entropy (i.e., the number
of states a system can take on). Femhaither hybridizations cocreate new
transpersonal construdtsathold the potential to reduce adversities, oppression
of the feminine, ath subjugation of women.

From the participatory perspective, participatory events enact the
femininein-spiritual diversity and bring alive novel spiritualities that emancipate

the mysterious feminities. Conversely, ould participatory events enact the

22¢



gpiritual-in-feminine diversity and bring forth novel femininitieg@ reflect on
this possibility three differeneminentfeministspiritual/religiousscholarsand
teachers and their work are discussed

First, Dr. Beverly Lanzettaan eminent voice in femist spirituality. Her
latest work isA New Silence: Spiritual Practices and Formation for the Monk
Within (2020)following book publicationg-oundations in Spiritual Direction:
Sharing the SacredcrossTraditions(2019) The Monk Within: Embracing a
Sacred Way of Lif€2018) Emerging Heart: Global Spirituality and the Sacred
(2009) andRadical Wisdom: A Feminist Mystical Theoldg@®905) As a
theologian contemplative scholaand spiritual teacher situated in Christian
feminine mysticism, interfaitand interspiritual dialogyenonastic initiatives,
archetypal feminine, and embodied spiritualitgnzetta has bridgediverse
spiritual and religiousraditions to explore the mystical path of femitigs.

]

Lanzettaresenibe s t he new s p i scholauaad teathertvhon ot r el i ¢
has formed a community of newodernmonks(single, married, partnered,

celibate, etd.dedicated to spirituality of nonviolence and the universal mystical

heart. Beverley Lanzetta has cairtbetermvia feminina(the feminine way) that
describeaf e mi ni ne mysti cal path that connects t
experienceWhether the feminine is found in the diversity of spiritiditor vice

versa, whethespirituality provides the womb to explore the depth of feniiies

isuncleab as ed on L almzzetth 2GL8hasexplioitty kecognized the

participatory nature and mutuality of spirit and mwakich isevidenced by a

multiplicity of femininespiritual hybridizationsn her work Both—diverse
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feminine expression®.g.,the femininepersonified in Teresa of Avildhe
feminine in thedivinity of monks; female bodiesvombs,andoppression o¥ia
femining anda variety ofspiritualities (e.g., divine love as freedom, embodied
spirituality, nondualitycompassion dbodhisattvasandDivine feminine)are
acknowledgedby Lanzetta

Second, Lama Tsultrim Allion&nown forher booksNisdomRising:
Journeyinto the Mandala of th&mpowered-eminine(2018) FeedingYour
Demons: Ancient Wisdom Resolving Inner Conf008) andWomen of
Wisdom(2000) the latter exploringnlightened womeand Tibetan female
mystics,such as Machig Ualron and Drenchen RemBornas Joan R. Ewmin
Maineg shetravelled to India, Nepal, and Tibiether twentieand was ordained
as a nun in th&arma Kagyi school of Tibetan Buddhismllione (Ewi ng’ s
married last namedxtensivelystudiedand practiced Tibetan Buddhism with
various teachers, amginthemChégyam Trungpa Rinpochallione was
recognized as an emanation of Machig Labdron bytgethKarmapa. Lama
Tsultrim’s teachings are focused on thalMandala and sacred feminine in the
lineage of Machig Labdromfter her return from Asid.ama Tsultrimfounded
the Tara Mandala retreat center in southern Coloradtone did not seek out
femininities but was a spiritual seeker who discovered the sacred feminine
through experiengeaecognizing rigid gender and sexual hierarchies in Tibetan
Buddhist sanghasndinnerlistening to auspicious signisatguided her path.
Lama Tsultrims teachings were inspired to train others in the inner, outer, and

secret mandalalakinis(sacred energetic female beirggdledsky dancers)and
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anempowered feminine despitdeing trained impatriarchal hierarchical Tibetan
Buddhig communities antby mainly male teacheréllione enacts both-the
femininein-spiritual diversity (i.e., the diversity of different Tibetan Buddhist
lineages) and spirituah-feminine diversity (e.g., feminine diversity of
personified female BuddhasodhisattvasTarathe liberatordakini principle,
body of women, fierce compassion out of the womb of the Bartar
emanations of the feminine).

Third, Dr. ElisabettSchissler Fiomeza situated in Catholicisphas
engaged religious pluralisrBchissler Fiorenzas si gni fi cant book pub
includeCongress of Wo/men: Religion, Gender, and Kyriarchal Pq2@16)
Method in Women's Studies in Religion: A Critical Feminighiéameutics
(2002) In Memory of Her: A Feminist Theological Reconstruction of Christian
Origin (1994) andBut She Said: Feminist Practices of Biblical Interpretation
(1992) Schissler Fiorenzas i mpet us was t o empower women
Christianity through personifications (e.g., Mary of Magdala and Sophia),
deconstruction of the subordination of women and nyispgn Christianity(e.g.,
Paul the Apostle), and silencing of women in the chuisha feminist
theologian, the struggle for radical justice and democracy in religion,
deconstruction of oppression of women in the chpreldominated her work.
Schussler IBrenzacoined the ternkyriarchy that buches on the interconnected
systems build around oppression and domination (e.g., sexism, racism
homophobiatransphobia, economic injustjamlonialisn) that define non

gendefbased systems of pow&chussler Fienza s | ens i s critical f e
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political and her theory is the*ology of liberation. The hybridization of secial
Christian and feministeligious themes aiedat social transformatioim religion
as a place of feminist politickterestingly,in Schissr Fiorenza s vi ew
femininities areplacedwithin a diversity of social and religious conteids
explorehowtheycan be liberated from kyriarchal power.

In summaryparticipatory events may enact both the feminimspiritual
diversity and thespirituatin-feminine diversity. Diversity has the propensity of
antifragility, and thus, bringing forth emancipatory hybridizations that liberate the
femininities, the spiritual mysteryand human being¥hese emancipations hold
power to transform ecosigsns of the social, culture, and environmaemd
facilitate to overcome wicked contemporary dilemmas
Reflection 2: Freedom,Emancipation, and Liberation of Femininities

Globally, kyriarchal power has been persistent and pernicioutiasnd
beenreinforcad throughmainstreanrationalization, violence, socialization, and
educationSchussler Fiorenz&2016) Historically, dfferent structures of
oppression feed each othand those in power tend to remain in power.
Internalized oppression of femirities has extended intergenerationadlypund
the globgDelap, 2020)Feminist activism, scholarship, theology, and theory
have aimed temancipate feminities and succeedkto some extenfThough
many feminists and nefeminists would attest that kyriarchal power is still in
placeto various degreesnd feminirties arenot fully emancipatedc.f. Mackay,

2015;Traister, 2018)
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According toFerrer (2017)participatory spirituality provides botn
ontological and epistemological frarteeemancipate feminities. From a
theoretical perspectivearticipatory freedom securesbotm di vi dual s’ and
othas freedom irrespective of gendsex or other factorso cocreate embodied,
relational, and creative spiritualitie&n unanswered questiaos whether
participatory spirituality provides a practical framestoancipatéemininities
from oppression. In other words, does participatory spirituality enaétetbeéom
or emancipation of feminities in kyriarchalsystems thatre designed toppress,
abuse, andr subdue feminiities and specific spiritualities?

Freinacht (2017p r oc |l ai med t hat “even freedom do
110) and “freedom is struggle; freedom i s
the pristine meaninglessness of reality, the vastness of potential, and theofeig
the responsi bi | i tWouldfreeadm of famiinitiesleadto ( p . 112)
terror, chaos, and meaninglessness? @iddvfreedom of feminiities from
oppression, imprisonment, and enslavement of kyriarchal global power
assemblagefully emancipae andliberate feminiities? In my view, the
emancipation of feminiiies refers to the act of setting free from power of
kyriarchy, while liberation of feminiities refers to the (absolute) state of being
fully liberated.

It is impossible to imagine aesiety in which everybody has the highest
level of freedom and all kyriarchies ateconstructecandall femininities are
fully I iberated. The paradox of $reedom i s

on s omeb o dneedan (& kess Beedom)kewise, the collective
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freedom of one social community depends on another community in a resource
limited system like plarteEarthwith a current world o v population of about
7.8 billion peopleln my view, he argument that freedom for pkopleis
achieved when all dimensions of humanity (social, race, education, human
physiology, gender, sex, etcsubjective experieses (e.g., subtle experiences,
perceptions)and intersubjective experiences (e.g., among partners, in larger
communities nation statgsare equal can be refuted afantastic chimaetrarhe
claim thatcompletely equabbjective and subjective human peigtiationis
realizable seems out of reaitbm a pragmatic perspective

According toFreinachi(2019) equality is a paradox due (@) human
developmental differenceb) differences irhuman capacities/faculti¢isatare
notequalmer i t ocracies or “ equaneritbupareof opportun
limited toobtain perfect or even neperfectequalityof all); (c) recognition of
abilities to produce things other people want, for example, products, services,
elicited emotions), and societies have different n@egly/ing inequalities(d)
lived and felt experiences differ among people and people desire recognition from
the recognized (i.e., thosmerecognize as equals/peers, the ones we respect,
admire, desire, dhe ones that have the authority to confrahd(e) envythat
servesas a pervasive counterforce to human dignity and equality. Although
equality in any absolute sense seemachievablgeit does not mean it is
meaningless or does not have value as a guiding principle. Feminists have fought
for genderequality, equality tovote, and spiritual equalitywhich have provided

more freedonof choice for examplefo practicespecific feminist spiritualities
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without oppressioMackay, 2015)The dimensions of inequalities are pernicious
because multiple oneseconomic, social, emotional, ecological, and information
inequalities—haveprofoundlyincreased in th21st century globallyFreinacht,
2019)

The coexistence between the femities, other principles such as
equality, andgbarity inhuman faculties mean that the freedom of fenitiggis
not independent.rEeing feminiities maylead to uafreedom of something else
(e.g., masculine Freedoms as a common good flow from personal intimate
relations with oneself, interpersonal relations, organizations, social sysiins,
larger collectivesPolitical freedom assertions rest in the philosophy of Isaiah
Berlin (seeBerlin, 2002)who discernechegative and positive libertyr freedom
which differ from the basic freedom of choice for free \{@harter, 2019)
According toCarter(2019) negativéfreedom(freedom froris usually attributed
to individual agents and refers to the absence of barriers, constraints, and
obstacles, while positivikeedom(freedom tdpis more of anixed individual and

collective affair defined as the possibility of acting in such a way as to take

control of one’s | ife andnthegdlticalekam one’ s f u
B e r | freaddmsconceptions have been a matter of dispute due to the

complexities between individuahd collective freedom@aum & Nichols,

2013) and misconstrued freedom conceptions as ideologies of totalitarian

movements (e.g., Fascist Nazis and Communists) which claimed to liberate

people by subjecting and often sacrificing them to collective ideologies or

principlesTherefore,for Berlin it was not about championing negative over
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positive freedom, or vice versa; but on advocating individualism and value
pluralism against collectivism and metaphysical rationa(iSherniss & Hardy,
2020)

Appl yi n gl08efreddamrconstructs t@minist spirituality means
to considen(a) negative freedom from oppressimmsubjugatiorof both the
feminine and spirituahat are in one way or another constraint by collective
culture (e.g., patriarchy, authoritarian governance), ddgo@al constrints) or
ideologies that impose on people rather than emancipate dneinib) positive
freedomas individual choiceto fulfill ones purpose or true self through agency
to participate in cocreative feminine, spiritual, or hybridized femuspiatual
practicesBalancing negative and positive freedom groundeénmiriinespiritual
pluralism, embrace of the participatory view, and metamodern sensibilities would
allow the full blossoming of feminingpiritual hybridizationsTo deprive human
beings of cdrin basic citizenship, social, health, and ecological rights is to
dehumanize them, and likewise to deprive human beings of their participation in
the mystery and feminitiesis to despiritualize and defeminize people.

According toFerrer (2017)participatory freedom rests on three principles
of equality:(a) equiprimacy principle with all human faculties as equal partners in
the cocreation of spirituality{b) equipotentiality asserting that human beings
cannot be ranked hierarchically in thegtality; andpotentially,interrelations
between human and subtle energy enhance the plurality of cocreated spiritualities
and (c) equiplurality acknowledging multiple spiritual enactions to emancipate

and liberate (e.g., feminiAa-spirituatdiversity).
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In my interpretation participatory freedom does not strive to maximize
equalityof these three principles to foster emancipation and liberation of
femininities. Rather participatory freedom is attained through the integration,
harmonization, and hylatization of cocreated spiritualiticgmong them feminine
spiritualities Thus, feminiitiesin a diverse multiverse of spiritualities, human
and subtle energieandsocially constructed dimensioissfreed through the
unboundexploration of the spectruof possibilities theintimate participation in
cocreatinghovel subjectobjecthybridizations and novel cocreated feminine
spiritual hybridizationslntrapersonal, interpersonal, and transpersonal
cocreations strive to emancipate femiti@s and liberag¢ the spirituamysteryin
a dynamic continuous interplay. From a participatory perspective, fully embodied
liberation is attained in thmoments oBubjectobjecthybridizations refuting the
possibility of absolutembodied liberatioms an unchanging amsthatic enegoal.

Participatory natamodern sensibilities allow the fuller expression of
feminine spiritualites Freinacht (2017proposed the metamodern stagéwian
development that is able seethrough the concepts of hierarchies (e.g., social,
class, racial, ethnic, spiritual hierarchies), yet acknoveetigat functionally
human existence depends on théwecording to Freinacht, freedom as a
collective goods achieved through different levels of hierarchies from
enslavementserfdom, subjected, impoverished, basic, socially active, integrated,
normdefining, and cocreative citizenshigreinacht pointed out that the
metamodern stage exhibttg ability of taking and integrating often paradoxical

perspectives, and ability to listen deeply and act from a place of baléancelen
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Akker et al. (2017) echoed that theetamodern model emphasizes feeling tones,
affection, authenticity, and synthesis between tbeem and postmodern modes
The metamoderpoints totheintegration of modalities that cover a
spectrum of possibilitiesreinach{20lde mphasi zed t hat the exten

amplitude of subjective affective states (deptBlffering, pain, helplessas,
satisfaction, lively, joyous, bliss, enlightenetc—matters to acquaint one
intimately with all of them. The abilities to integrate, harmonize, and eventually
hybridize depend on the intimacy with the full human spectanchdeptiof
affective andnner states of beinglltimately, feminirties within the diversity of
spiritualities and the plurality of social, ecological, political and other sphsres,
emancipated through integration and hybridization rather than thopugsition,
othering,fighting, and deconstruction of oppressive kyriarchigem a
metamodermarticipatory lens, the polarization of feminimesculine is

substituted by letting gd and“letting be& of polarizatiors.
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SYNTHESIS EMBODIED LIBERATION META MODEL

Participatory theory provided the container of this dissertation to explore
the body, embodimenthe bodhisattvaand feminst spirituality. This Western
transpersonal theory was juxtaposed with conceptions of the batigin r ay Un a
Buddhism thebodhisatvaideal of T h e r aandMda e U yBlddlism and
femininespiritualhybridizations

It was shown thatrebodied liberation in Buddhism, participatory theory,
and feminst spirituality holdsprofound potential fotransbody antranspersonal
transformationsvhich serve as areativeincubatorto fosternovel wayshow to
engage ircontemporary social, ecological, and political dilemn@isbal climate
change, food security, global land resource and enssggsare inurgentneed
of new approaches that go beyond bushasassualto relieve harmminimize
suffering of humanityand attain fullness of sentiendée metamodern
participaory theorygoes beyonavhole-person psychology focused on the
personal sphere$hepower of the participatory lens is to expand the horizon of
spiritualcocreatios into social, ecological, and political spheriksvas shown
that enbodied liberatiorhasbeenstymiedto some extetrby religious dogma
commodification of the bodyadical conservatism, Trumpian style hyperreality,
and antidemocratic cultural forct#sathavetraumatizel people suppressd
i ndi v frecedo &nd disrupted collective frdem At the same timéo
romanticize embodied liberation or suggest striving towlaedoal of
maximizng the emancipation of body, mind, and femities for the sake of

peopl e’ swolldbe perilaus.i o n
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Positive feedom perceived asselfc t ual i zati on i n order to
true noumenal self may serve as motivator to seek participatory freedom.
Specifically, peoplenslaved ircontemporaryechnocentricultures that
constrain political, economic, and sociaddom curtifreedom in the personal
sphereandmay also hampegnacient ofnovel cocreated spiritualities.
Liberation is multifacetednd from a personal point of viemwvitesthe individual

to be one’ s o0 wdepenus sselieagencydndat an edternél e
forces(e.g., government, the nation state, public heahld education)in this
sensefreedom is interpreted as se#falizatior—liberation from public duties and
regulations, from oppressive social systems, from constructions of mce an
genderfrom religiousdogmaand gurusfrom self-centerednes$rom
dissociationfrom the body, from the social whole,r om nat ur e’ s ecol ogi c
andmanymore Thi s  k ifred selbnfiay be inflated into some superlative
personal entity (totadelf-identificationand selrealizatior), complete seH
abnegationor some mix irbetweenSelf-abnegationndicatesretreat into an
impersonal inner citadel of emptiness where one no longer feels attached to
desires or property, no longer cares if éealsimprisored(e.g.,in form of
oppressive social prison, mental prisonagrison of amnhealthytoxic
relationshp), others are treated unjubtehavecruel orareharmed in some way
Such seHemancipation oindividuals favoring personal freedom ascetic
pratyekabuddhs(lone or private Buddhagscape the yoke of society and public

spheres under the view thatydorm of control enslaves one. $nichnegative

freedom, autonomy rather than any form of heteronomy matters. This kind of
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embodied liberation ia narrow conception of freedoduie to its heightened focus
on intrapersonal and transpersopaiticipatorycocreation Self-realization
conflated with negative liberty may leadgmpeltyranny and sufferingut just

in form of new clothes.

Although both participatory spirituality and variodsa j r aByddiisa
traditions place emphasis on embodimamd traspersonal and transbody
transformationsboth facevarious collectiveeonstraintglue tothe
McDonaldization of the body (McBodythe objectification of the bodthat is
prevalent in Western society, aptbnounced patriarchal gusstudent hierarchies
inVaj r asgnghagseeChapterst and 7) These limitationsmong others in
the social cultural,and political spheres curtail embodied liberation from the
perspective of negative freedoRrom the partiipatory point of view, sbdued
embodied liberation limitthe cocreative enactment stibjectobject
hybridizations of novel spiritualities, while from thea j r aBuddhisa
perspective it may hinder attaining liberation as a fruitional state of coompleti
From the positive liberative perspectiyarticipatory theory assumes that the
mystery is undetermined and rejects any form of perennialism, while each of the
V aj r atraddiona offers a peculiar view spiritual ultimatesandprovide a
predetermied pathof practicesand liberative goals.

The Kantian positive conception of freedom as the free choice of people to
align with the Western participatory or one of tha j r aByddmisaviews
undergirdspluralistic culturesTh e e xt end oiblogpatfeeepdha@ce s s ot er

for liberationmust be weighed against the liberties of society and sentient beings.
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The juxtaposition of libetionf or one’ s own joyfaldessblissf happi nes

mindfulness, bodyfulnes¢hat is, thepersonakoteriological embodied liberation
and the freedosin the relational social realm (e.g., equality of freedom, justice,
security, public ordeland prosperity) reveals that neither positive nor negative
conceptions of liberation alone bring forth a truemmwreliberatedhumane ideal.
A Hegelianinspiredsynthesis of embodied liberatiamtegrates the (a)
thesis of positive personal liberati@and (b) antithesis of negative interpersonal
liberation for all sentient beings. A synthesis model of embodedation
emerges that is grounded in ethics and balance of polarizing forces, such as
feminine and masculine energies, or perennial and participatory spiritualities. This
synthesizedEmbodied LiberatioMetaModelentailsthe following (a) personal,
interpersonal, and transpersonal sphefiessoteriological pathway®oSoP
model}—ascending (transcendence), descending (immanence), tendliex
(expansionpathways (c) human facultieée.g.,mind, body, heart, subtle vital
energies, and consciousnegd) bodhisattvanessand centrality of compassion in
people and system&) participatory events and participatory cosmotddy
mind-body practices(g) subjectobjecthybridizations (h) a plurality of
spiritualities including various Buddhist traditions and feisirspirituality that
have been subdued and suppressed historic@)lgmbodiments a dynamic
process of lived immediate experienaad () positive and negative freedoms
TheEmbodied LiberatiomMetaModel synthesizes positive and negative
embodied liberatiosithat areviewed as an integrated whole grounded in

participatory unityin-diversity.
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In Chapterss and 7 it was shown thateM a h U yBuddhistbodhisattva
idealand ethicentailmorals and proswal engagement rooted in compassion and
loving-kindness thatould greatlycontribute to Meta Embodied Liberation
Western societies, specifically the United States of AmericaMaeh Uy Un a
bodhisattvaaspires to balance the paradoxical tension betwersonal liberation
and liberation for all sentient beings. The amplification of compassion toward
universal compassidior all sentient beings in thda h U yebhanates
possibilities of liberation in the sense of absence of public constraintsh@m.,
through oppressive systeptdean air, abundance of food and water, healthy soils,
unrestrained access to digital communication, open access to digital shared
knowledgé andfocus onindividual embodied liberation (e.g., 4 Uy a
emptinessn i r V. ThaMa h U yBliddhkistbodhisattvadeal synthesizes
positive and negative conceptions of freedmwell as individual and collective
bodhisattvaness and prgocial engagemerand thus, providean ideal platform
for moral and social engagement to erMeta Embodied Liberation. The
embrace of Buddhidtodhisattvaness in the Westeand globakontext offers
transformational potentiaspecifically to expanthe basiconceptions of human
rights and dignity to grandeompassionateonceptions of Metarfbodied
Freedom.

The participatory integrdlodhisattvadeals t r i ves f or one’ s own
liberation until the body, the heart, and the primary world is set free. This ideal
implies a participatory way of living enacting freely in the unfolding of the

mystry that is considered undetermined and dynantie.integrabodhisattva
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extends the commitment to free all sentient beimgsuding oneselfsimilar to
theMa h U yBuddkistbodhisattvadeal. Though the integrabdhisattvadoes
not limit its view tomatch Buddhisbodhisattveconstructs or Buddhist dogmatic
claims; insteagthe integrabodhisattvadealtakes a more secular stance and
fostessthe harmonious participation of all human attribwtéin spiritual
discoverywithout dissociations drodily tensionsand without striving to find a
pre-given spiritual ultimateThus, the participatory integrabdhisattvasupports
the Embodied.iberationMetaModeland emphasis omind-body practices
without the baggage of Budidh doctrinal views on emptinesizat are complex
and a matter of Buddholognd scholarshipather tharpracticalordinary lived
reality. Though the welldeveloped Buddhist ethiceeditationmind-body, and
pUr a npractitesprovide ample opportunitigs enrich Meta Embodied
Liberation.

Does the Embodied Liberatidvieta Model include all spiritualities,
including esoteric Buddhist views that hold a reified spiritual ultimate in high
regard? Participatory theory is adamant in refuting all spiritudhéikgionsthat
makeclaimsin regard to spiritual ultimates. Therefore, a Participatory Embodied
LiberationMeta Model would be bound to exclude specific BuddHestninist
spiritualities,or other spiritual traditionthat are not compliantith assumptions
of participatory theoryHowever, on the spiritual path of development it cannot
be denied that Buddhists are liberating their hearts, bodies, and minds and engulf
in transpersonal and transbody transformattbaslead to imperfect yet profod

liberatiors. From an individualistic perspective theare ample afequential
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liberationsand embodiment along the eightf@dddhistpath toward
enlightenmenthatpotentiallyfree peopleln my view, these incremental
liberations toward the greateo@dneed to be valued; hence, from a standpoint of
inclusivity all T h e r aM&hl @y, &hdVaa j r aBpddmishtraditionsre
honoredto enhance thdiversity ofspiritualities of theEmbodied LiberatioMeta
Model.Each graduale.g.,Mahamudra and sudde (e.g.,DzogcherBuddhism)
liberation and soteriological insiggdilong the Buddhist patltanbe viewed as a
spiritual cocreation from the participatory point of view. The turnings of the
wheel of dharma and different Buddhist traditions tteateemerge over the past
2,500 years may be considered hybridizations with more to come as Western
Buddhism is still in its infancy. Therefore, rpyoposition is to include all
spiritualitiesthat bring forth embodied liberation the Embodied Liberation
MetaModel irrespective of the assumptions these spiritualities make in regard to
aspecificspiritual ultimate.

My justificationin regard tgperennial assertions about tBmbodied
LiberationMetaModeli s r oot ed i (h963fasifidatioPtbeprp er ' s
which states that for a theory to be considered scientific it must be able to be
tested and conceivably proven falSeiritual ultimates, such aig pa,

d har maoktieytrik Uyna/ a j r aBuddhisaor other spirituaties, arenot
falsifiable by experience or measurememtghout doubt But timetested
phenomenological experienaasmeditation and qualitative ampghantitative

mind-bodyresearch have provideanpleevidence for embodiment and
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transpersonal and transbody developnise¢Chapter4) that undergird the
construct of embodied liberation

AlthoughBuddbhist liberative constructs are irrefutable scientificaligse
constructs may or may not be the ultimate triitme Embodied Liberatiokleta
Model embraces an epistemological view of consequentialism (i.e., liberation as
perceived by people), while no ontological assumptions in regard to spiritual
ultimates or constructs are made. An important criterion for spiritualities to be
included in theEmbodied LiberatiotMetaModel is the potential a spirituality
holds to enact novel cocreation of spiritualities that liberate in one way or another.
Even mundane practices such as drinking a cup afoiegletely present may
bring forth a profound bodilgr consciousness shift.

Femininespiritual liberation is also included in the Embodied Liberation

MetaModel. Both feminingn-spiritual diversity and spirituah-feminine
diversity enact femininspiritual and spirituafeminine hybridization$® Such

hybridizations hold profound potential to give more voice to feniiesin
spirituality. Feminirities have been oppressed, subjugated, and viewed in
opposition to the masculine specifically in patriarchal societigsreligionsin
this senseto expandheliberationof feminintiesis critical forthethriving of
local and global communities which social and spiritual genderization and
sexualization have been conflated

Immanence, transcendence, and expansion of feminine spiritualities
undergird pagntial novel antifragile states of being that mirror novel cocreated

spiritualities in participatory theory. As sydhe presented participatory fenshi
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spirituality holds profound power to liberate and emancipate feiti@snThe
fuller expression ofdmininties enacts new understandingfemininitiesthatare
considered timelesa its core, yet dynam@nd creativen its enactions of
participatoryspiritualevents

A radical participatory femimst spirituality will allow to nurture
metamodern cultural sensibilities including honoring affects, nurture, care, and
relationality at the same level gseandnarratives of life and the world. The same
principles as touched on above in the Embodied LilmralietaModel apply to
embodied liberation of feminities. It seems unfathomable to imagine a
metamoderrepoch that aims to integrate modern and postmodern values without
a stronger expression of ferrshspirituality. Critical analysis revealed the
importance of cros$ertilization between feminities and spiritual, social,
cultural, and political spheres. Metamodern sensibilities anticipate harmony and
unity-in-diversity that undergird participatory femstspirituality. An emerging
metamodermarticipatory future holds promise for bridging polarities, including
polarities between the feminine and masculine, female and male, and private
spirituality and collective spiritualities. In contralsyperreality and pogtuth
attitudes have devalued objectiagets in shaping public opinion and amplified
emotion and personal beliefdletamodern plurality is fully aligned with
assertions of participatory theory, and thus, participatory fegmirituality is
poised to foster embodied liberation.

The Embodied.iberationMetaModel allows to situate a plurality of

spiritualities as exemplified by Buddhist traditions and feminine spiritualities in



this dissertation. But there is no limit to include other spiritualities as well in
future researcimportantly, sjritualities cannot be isolated from the social,
cultural, political, and ecological fabric in which they emerge. A critical
theoretical approach of embodied liberatias demonstrated in this research

study,is only meaningful if fertilized byguch a plealistic fabric.
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ENDNOTES

lEmbodimenhas been defined as the felt s
physical body and references the |iwv
(Mehling et al., 209). To embody the lived experience of a particular moment
means to viscerally feel sensory, motor, emotional, and imaginal experiences
rather than to funnel arousal into mental concepts, ideas, and cat¢gogek

2013) The Western conceptions of embodiment bound to the human body differ
from metaphysical body conceptions in Buddhism (and other spiriésadind
religions) that include the cosmic, empty, and nondual bodies.

2 The termbodhisattvanessin this dissertation refers to the conceptions of the
bodhisattvafrom theMa h U yBliddhist view, which developed thedhisattva
ideal and ethics to theeptest extent. Historically, Westdrodhisattva
conceptions, such as the integral and naturabzeitisattvawere developed
more recently due to enculturating fdea h U yBuddlistbodhisattvaconstruct
and Western theories and philosophies, respéytidete that even within

Ma h U yBuddlism thébodhisattvaresembles a plurality of aspects, such as
aspiration and realization of bodhisattvas, personal characteristics, idealistic and
mystical conceptions. Therefore, the tdyvadhisattvanessdoes not saempt to
essentialize, universalize, or reduce bbehisattveto one specific thing. On the
contrary,bodhisattvanessrefers to the plurality of characteristics and
perspectives rooted Ma h U yBuddlaism.

3Hybridizationr e f er s t o “ dbhseparate and dispasate writes or
processes generate another entity or process (the hybrid), which shares certain
features with each of its souf(Sanehez bu
Stockhammer, 2012, p. 133)

4 Non-Buddhistbodhisattvasire Western philosophical conceptions that use the
termbodhisattvebut without attribution to its Buddhist roots. Two rRBoddhist
bodhisattvecongructs explored in this dissertation are: (a) the integral
bodhisattvahat is associated with participatory theory, a prominent theory in
transpersonal psychology (Ferrer, 2017), while the (b) naturddzéaisattvas
rooted in neurophysicalism (O. Flanagan, 2011).

S A participatory event is not to be confused with ttagesofnondual
consciousnes$oy (1983)asserted the plurality of nonduality suggesting that
there are many kinds of nondual states of consciousness, though he ultimately
regarded them as perspectives of the same graupldenomenon.

® The participatory view assumes that the transpersarttipatory eventesults

in a transpersonal experience, and considers the ontological dimension of the
transpersonal phenomena as the primary one that then results in the experientia
Therefore, participatory theory rejects an egocentric position that essentially
views transpersonal phenomena as human inner experiences claiming to own or
possess somethirfgerrer, 2002)
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" Note that in this dissertation | explored the feminist spirituality literature written
from the positionality of feminists. | refranfeminist spiritualityto participatory
feminine spiritualitypased on participatory theory that acknowledges the plurality
of femininities and spiritualities. This theory stresses sukpégect

hybridizations and uty-in-diversity, which is expressed as femininespiritual
diversity and spirituain-feminine diversity.

8Perennialismi s “t he idea that a philosophical cu
through centuries, and that is able to integrate harmonioughadilions in terms
of a single Truth which underlies the appa
unity in human knowledge stems from the existence of a single ultimate reality
which can be apprehended by the human inte

(Ferer, 2002, p. 73).

9 According toHeron (2003) “ The more real the Many the n
greater the diversity the greater the unity of the whole, the more irreducible

subjectivity to objectivity and vice versa, the greater their inseparable

interdependence and the meegiable their allocations, the more supreme in

majesty the divine Manpne. And this, so far as it goes, is my contextually

engaged, subjectivebjective experience: not of a duality, nor of nonduality, but

ofadiunity... t hi s di uni t yness bfthe inseparabiettweMamyi st i nc

and One, manifestation and spirit, subjectandobjgct t hi n t he one” (p.

10 substance monisassumes that there is only one substance in the universe and

everything that exists (including bodies, rocks, and mind) is made of this one
substance, which is called God or “nature.
or singleness with all that+swhich acclaims that there is only one substance and

thus denies independent human agency and fre¢Naitller, 2020)

11 ¢. G. Jung conceptualized archetypes as complexes that reside in the collective
unconscious of the psyche. According to Juarghetypegi.e., recurrent psychic
symbols) populate theottective unconscious of the psyche. These archetypes
transcend space and time, and thus are very powerful in shaping the lived life.
Jungian psychology assumes that the structure of complexes is made up of
associated images and frozen memories. Archeiyes include the Mother,
the Father, the anima, the animus, and many ofBéef, 2004)D. S. Wehr
(1988)pointed out that Jung made a distinction between archetypes and
archetypal images, which have often been eted in literature. The archetype
(empty and purely formal) was considered merely a predisposition to form
images; only the archetypes universally reside in the unconscious.

1211 this dissertation the definition @ h e r UpvoUidka by Buswell and Lopez

(2016) in thePrinceton Dictionary of Buddhismas adopted. The term

T h e r Uhadbdea bound with controversy. In Pallh e r UwelUadnas “ Way o f

the Elders” and designates the traditional

Buddhagosa used the tefith e r U bulndreference not to a separate school

but to a lineage of elders going back to the first Buddhist council. The term

Ther USksitahavi,r ¢ \Schadol of the Elders”) is u
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in the Buddhist literature, which is claimed to have teamsmitted to Sri Lanka

in the third century BCE. However, the teBrt h a v i is n@tattéste in Indian
sources. By the 11th century, what is today designated dshhe r Ubeddrdea

the dominant form of Buddhism in Sri Lanka, achieving a similar siatBurma,
Cambodia, Thailand, and Laos by the 13th and 14th century. In the 1950s, the
World Fellowship of Buddhism adopted a formal resolution replacing the
pejorative ternrHi n a withd e r (v téfdrancetothe nela h Uy Un a
tradition). Despite the way in which scholars have portraye@ithee r Uv Ud a
tradition, it is neither synonymous with early Buddhism, nor a more pristine form
of the religion prior to the rise &fia h U y AlthoaghT h e r Usotétidl@gical
theory includes gath for thebodhisattvathebodhisattvas a much rarer

sanctified figure here than in théa h Uy, tHen@ost common ideal is the arhat
intheT h e r UAnbtiderdistinction betweeh h e r UandMdh&h U yidkimag

in the former tharhatachieves the sagrtype ofn i r vtheAmajor difference
between them being that the Buddha finds the pathitor \indépendently,

while thearhatachieves his or her enlightenment by following the pat set forth by
the Buddha.

BThe 10 per Hhécamp;nplan@ditheDh e r aBuddliisy
tradition are: giving (8li, d U )y morality (Fali, s Q)Iremunciation Pali,
nekkhammpg wisdom @ali, p a 1) feftbrt (Pali, viriya), patience (i, khant),
truthfulness (B, saccg, determinatior{Pai, a d h i T1),lloking kimdnessRali,
me 1), arld equanimityPali, u p e k Ruswell & Lopez, 2014)

“The Four | mmemabmar abbhea) (Palsop call ed
l ovingki nmettge s sc ¢ Ra & Kk sir yempgtetcjoy @1 i |
pamuditad , and equani mi twyp eokRuswillRaopezj al i ty
2014)

5In Ma h O yBUddlism the six Great Perfections (Sanskrit) r a jeret U's
generosity (Sanskritl U jy moral discipline (Sanskri§ ), patient endurance
(Sanskritk 'H U, mpérdeverance or exertion (Sanskrit) ), pneditative
concentration (Sanskrid, h y }J)and wisdom (Sanskrip, r a;jP&ldgn, 2007)

di vi

(Pal i

18 According toBuswell and Lopez (20140 i r (U Aa t i ncti on”) has mu

meanings (e.g., soteriological goal of

three poisons, and afflictions. In a more technical senser \isUngegpreted as

the cessation of the afflictions (Sanskkit| €) 8fagreed/sensuality,

hatred/aversio, and delusion/ignorance, and eventually of the mind and body,
such that rebirth ceases (i.e., the cessation of suffeNng)r vhasfbaen

interpreted as an absence of suffering; not a specific place of state of existence
since by definition that woulthean it was part af a & s. Attha upper reaches

of the path, the adept must pass through three gates to liberation (Sanskrit,
vimokiamukhd, which mark the transition from the compounded realm af&d s Ur a
to the uncompounded realofi r vitapproachign i r vtheAdept first

passes through the gate of emptiness (SanSktitn Y, whickireveals that

ni r Jslémp@y of anything associated with a sense of self. Next comes the gate

of signlessness (Sanskiit,n i miwhich seveals that i r vha&bsAathing by
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which it may be perceived. Finally comes the gate of wishlessness (Sanskrit,

aprafihita), meaning then i r wahAeaachieved only when one no longer has

any desire for, or attachment toj r vThekenare two types of i r v“UtAhag

nirwlAa r emai nsobpadhfesarfir®ang)thekstate of,i r v UA a

attained prior to death, in which the causgall future existence have been
extinguished. nThewlsAedrowntd riemaihred &r ” ( Sanskr
anupadhfsanirvang), then i r vathigeed at death. This latieri r widsA a

believed to be achieved by the Buddha at the time of his demise at Karsinag

17 According to Buswell and Lopez (2014), the buddha vehicle (Sankrit,

b u d d h plgadsnoahe state of Buddhahood. When the path to Buddhahood is
perfected, the adept achieves the full range of special qualities unique to the
buddhas according to the Lot8d t In thiss | tthrea carts of salvation are
promised. The firstis th& U v a k &he Uehice for disciples) in which
teachings were learned from a buddha and which culminates in becoming a
“wor t hwgrha)). Nextisthigo r at y e k a b(the \ehick pflthe solitary
buddha), those who strive for enlightenment but daeigton a buddha in their
past life. The thirdisthb o d h i s a (the path jolbweal by theodhisattva,
The Buddha declares in the LotBd tthratethe three vehicles to be a form of
skillful means for there is in fact only one vehicle (Sanskkd, y U sirayle
vehicle), also referred to as the buddha vehtzle (d d h awhichrcarries
sentient beings from a & striar v UA a

18 According toPelden (2007)thebodhisattvapossesses three qualities of
freedom or primordial wisdom: beirigee from (a) emotional veils (e.g., freedom
of obscuration arising from craving and afflictive emotions); (b) cognitive veils
(e.g., freedom of obscuration that are an impediment to knowledge); and (c)
meditative absorption, including to be free fromiskliess and an inferior
attitude.

19The termspirituality has emerged as a competitorebigion with various

definitions. Spirituality is conceived as broader and less dogmatic than religion,

but the term has been attributed with contradictory meakhge some

associate spirituality with a theistic worldview, others associate it with-a non

theistic worldview; similarly, some understand spirituality as lived religion, while

for others it connotes an opposition to relig{&@treib & Klein, 2016)Gregerson

(2008)defined spirituality as the inner experience of the saer@dd—and

transcending consciousness, wiglehneider (198&)efined spirituality as the
experience of st ri-wranstcapdetifetowardthe gr at e one’ s
perceived ultimate valu€lamar (2008yiews spirituality as a very personal,

individual experience that mediates between the self, soul, and bodyinmspe

life force. According tdRayburn and Richmond (199&pirituality is more

concerned with caring for others, searching for the good and true, and recognizing

the guidance of forces outside oneself tha
religiousness is regarded as doctrinal and usually involving organipad waity.

Rel i gion has been described as “any set of
performances, mind disciplines, bodily practices, and social institutions that have

been built up over time around extregge encounters with some anomalous



presence, energy, hidd order, or power that is experienced as radically Other or

Mo r ripal, 2014, p. 94)Inthispapet adopt Ferrer’'s (2017)
account ternspiritual (discussed below). According to Ferrer, spiritual knowing

is a participatory activity that is not neutral, objective, or merely cognitive. This

kind of knowing engages individuals in a parti¢g@§, connected, and often

passionate activity that may involve the body, vital subtle energies, the heart, and
consciousness. Spiritual knowing is participatory knowing; it involves cocreative
participation and communion in the mystery, rather than psisses

appropriation, or passive representation of knowledge.

20 Thealogyis a neologism in feminist literature and was derived from Gitesk
(Goddess) antbgos(meaning; se€hrist, 1997)

2lNougamyi s “a fuzzy, |iminakiandnmubtispaab”s

beyond the mongoly binary relationship syste(ferre, 2018, p. 3)

22p_ C.Johnson (2016Jiscerned between hybridity and syncretism in the realm
of religion. Hybridity is an intentional (conscious) araenscious mixture (in
contrast to purity of religion, languages, cultures, ethnicity, or others), while
syncretism underwent different shifts in interpretatiesome positive, some
negative—ranging from an early alliance between Hellenistic and Chrigtieasi
and practices, or Protestantism and Catholicism; later, syncretism was
consistently used as an accusation against the practice of illegitimate forms of
Christianity. In a positive vein, syncretism was invoked to signal cosmopolitanism
and ecumenicaktigious exchange. The tefmybridizationis synonymous with
syncretismandcreolizationin its expression of the intermixing of cultures (or
other), but with less historical baggage and negative connotations than
colonization, Americanizatiomeculturalzation denaturing, inequality of power,
fragmentation, abuse, and subsumption of the we&itewart, 1999)

23The MadonnaWhore compleis a psychospiritual contradiction that has
greatl y i mp a cimageandilite choioes due teekngsfof

inferiority and brokenness. Thehoreconjures negative and degrading images of
women prostitutes and tivergin Madonnais one who has never had sex, which
is considered sinful and dirfyeish, 200%.

24 Theanimawas considered the image of the feminine in the male psyche,

whereas thanimuswas considered the image of the masculine in the female
psyche. C. G. Jung’' s assertion that the
tendtolack Erosé& |l at edness or “soul ”), while the
who tend to |l ack Logos (i .e., access to
(Stein, 2004)

25 Femininespiritual and spirituafeminine hybridizations bring forth hybrids
with the first word (e.g., feminine) indicating the primary and the second word
(e.g., spiritual) denoting the secondary entities involved in the hybridization
process to form #hybrid (e.g., feminingpiritual).
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