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Abstract. Steady advances in neuroscience have shaped under-
standing of brain and mind, in ways that challenge spiritual belief and
can amplify misconceptions about biological determinism. The in-
ability to reconcile spirituality and science risks faith being construed
as “out of touch” with reality, and in worst-case scenarios engendering
clinical-level crises of hope. The latter typically involve three central
issues: the free will problem, desperate perceptions about mortality,
and the constraint of individual identity. Here, we synthesize con-
temporary scientific and philosophical understanding to propose a
reconciliation of faith and science of particular relevance to preserva-
tion of hope. In this approach, we review the compatibility of natural
causation and human freedom, parameterize “meaning” on the basis
of specific opportunities for decision-making within the timeframe
of a lifetime, and articulate a model of self-transcendence predicated
on these principles and on observed characteristics of human love.
This model resides within “common ground” for faith and science
by avoiding unnecessary dichotomization of the material and the
Divine.

Keywords: compatibilism; determinism; existential conflict; free
will; identity; meaning; neuroscience; psychiatry; self-transcendence;
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Introduction

The prisoner who had lost faith in the future…was doomed. With his loss
of belief in the future, he also lost his spiritual hold; he let himself decline
and became subject to mental and physical decay.

—Viktor Frankl, Man’s Search for Meaning ([1946] 2006, 69)
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Existential crises precipitated or aggravated by the collapse of faith-based
mental frameworks are common contributors to depressive states (Hacker
1994; Baumel and Constantino 2020; Mosqueiro et al., 2021). These
crises can arise from conflicts between assumptions embedded in spiritual
formation and the recognition of physical realities that cannot be recon-
ciled with those assumptions. Historically, loss of close loved ones and the
prospect of mortality have been two of the classic precipitants of depres-
sive crises, but in recent years widely disseminated advances in science—
particularly in the domains of genome, brain, and behavioral sciences—
have intensified the burden of reconciling spirituality and science. Direct
implications of contemporary models of human consciousness and the
predictability of mental phenomena can be misunderstood to imply that
spiritual belief is misguided, or that there exist such pronounced biological
constraints on individual freedom that it is not possible to live a meaning-
ful life. Either of these perspectives can engender hopelessness, which is a
correlate of clinical depression and one of the most potent predictors of
suicidal thinking and behavior (Schafer et al., 2020; Tsujii et al., 2020;
Gray et al., 2021).

Our purpose in this article is to address the scholarly reconciliation of
spirituality and science through a distinct clinical lens, by focusing on ele-
ments that are of particular salience to crises of hope. Typically, in scenarios
of hopelessness, existential conflicts arising from failure to reconcile faith
and science relate to one or more of three major issues: (1) the free will
problem, (2) the implications of mortality, and/or (3) the constraint of
individual identity. To our knowledge, there are no single-source writings
that have covered this constellation of issues in accordance with contem-
porary knowledge in philosophy and life sciences. Updated appraisal of
consistencies between spirituality and science are extremely important in
religious formation, in the care and support of people who are perplexed
or in crisis on the basis of new understanding in either sphere, and in the
promotion of resilience among individuals who have experienced signifi-
cant adverse life events.

Resolution of existential concerns evoked by faith/science conundrums
are relevant to all people (Doeselaar et al., 2018), because perceptions
about individual freedom, the consequences of mortality, and the matu-
ration of identity are deeply embedded in many critical aspects of human
development, whether viewed from a philosophical, psychological, or
spiritual perspective. We first briefly review the developmental context
in which our approach to the reconciliation of spirituality and science is
proposed.
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Figure 1. The architecture of social identity, reprinted from Baumel and Constantino
(2020). Schematic depiction of developmental milestones relevant to discovery of pur-
pose/meaning and the capacity to resolve existential concerns. In this schema, identity in
childhood is principally derived from experience in dyadic family relationships. In adoles-
cence, the context for identity shifts from the nuclear family to the larger social network,
and developmental acquisition of the capacity for self-reflection and formal operational
thinking prompt questions about one’s place in and value to society. Clinical resolution of
depression may be facilitated by specific attention to missed steps in identity formation, as
depicted here.

A Developmental Context for Reconciling Faith and
Science

A child’s mastery of the ability to form a human relationship is a bedrock
of social competence, and by extension, of identity, that is, the manner in
which he or she comes to define “self” as distinct from—while simultane-
ously connected to—“other.” Just as existential conflict challenges identity
and renders it fragile, secure relationships bolster identity. Successful rela-
tionships require the balancing of two seemingly opposed developmental
“forces”—the psychological drive to attach (i.e., achieve emotional con-
nection) and the drive to separate (i.e., exercise autonomy)—in relation to
another human being (these are represented at the base of Figure 1). It is
the lived experience of successful integration of attachment and separation
(the essence of a prototypic human relationship) through which identity
matures (Constantino et al., 2002); Table 1 depicts this progression and
aligns it with the various terminologies that are used in describing moral
and psychological development, either from scientific, philosophical, or
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religious perspectives (disconnects in the language used across disciplines
can present barriers to reconciliation of perspectives on faith and science).
We note that clinical disorders of relationship-relevant behavior, the per-
sonality disorders, can be traced to disruptions of either attachment (a
consequence to identity is lack of a sense of agency) or separation (a con-
sequence of which is lack of the ability to cooperate) (Cloninger et al.,
1993; Svrakic et al., 1993). Stressors that overwhelm the psychological de-
fenses at a given stage of maturation commonly result in loss of hope in
the ability to: (1) direct the course of one’s own life (i.e., feeling help-
less, controlled, or out of control), (2) rely on the support of others (i.e.,
feeling marginalized or cheated out of opportunity), and/or (3) construct
a fulfilling existence in the timeframe of a limited lifetime (Baumel and
Constantino 2020).

Maturation of identity proceeds in adolescence along two axes. The first
is the psychological motivation to relate to a larger society (not just to a
single attachment figure as is the case for an infant’s dyadic relationship
with a primary caregiver). This involves steady progression from dyadic
to triadic relationships (Figure 1) in which connection and autonomy are
maintained for multiple parties simultaneously. The second is a specific
progression of cognitive development that occurs around the time of pu-
berty: it involves new acquisition of the capacity for formal operational
thinking (e.g., abstraction, hypothesis-testing), and its implications for
predictive reasoning, anticipating, and planning for the future, and as-
similation of wider circles of new knowledge about the world. This is now
also a time of accelerated exposure to information about self and the world
through social media and the internet.

It is during early adolescence that existential threats to auton-
omy/individuality become particularly prominent, in the form of concerns
about isolation, death, and meaninglessness (Hacker 2014; Baumel and
Constantino 2020). These are buffered by defense mechanisms (Table 1)
that are, at first, primitive and immature (e.g., denial and consequent risk-
taking behavior). In healthy development, immature defenses are gradu-
ally replaced by more mature ones that are characterized by a greater de-
gree of recognition and acceptance of truths regarding self and other (see
Viorst 1998). For example, whereas suppression or acting out of negative
emotions occur in the setting of immature defenses, such emotions are
harnessed for a constructive purpose (sublimation) or transformed alto-
gether through acts of altruism (i.e., toward others experiencing similar
hardship) in more mature individuals. An identity as both autonomous
and capable of sustaining meaningful connection to others is a develop-
mental foundation of resilience and transcendence of self, as depicted in
Figure 1. Conflicts that emerge between faith and science—and that
evoke existential concerns about agency and mortality—can pose a
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direct threat to identity whenever such difficult concerns overwhelm
an individual’s defense mechanisms.

It is also important to consider the manner in which perceived conflicts
between faith and science contribute to the absence of personal investment
in spirituality, or what has been observed as a progressive distancing of the
current generation of adolescents and young adults from initiating such
investment in the first place (Dinges 2018). This may be an unnecessary
loss, and the preservation of compelling options for spiritual formation
confer important prospects for resilience, buffering stress, and recovery (as
occurs in 12-step programs, see below) for all people. Individuals exposed
to some of the harshest aspects of reality—epitomized by Holocaust sur-
vivors described in the writings of Frankl (2006), who asserted that those
“who have a why to live can bear almost any how”—can ill afford to have
useful spiritual foundations compromised by unnecessary conflicts with
modern science.

In summary, a practical framework for reconciling faith and science—
one that is particularly accessible to adolescents and young adults—may
have a surprising array of potential applications, including innovations in
clinical intervention, religious formation, and support of the development
of identity, meaning, and resilience. All of these opportunities motivate
this particular synthesis of relevant literature in psychology, philosophy,
and neuroscience. We fully recognize that the scope of scholarly work on
the integration of religion and science is vast, as broadly covered in the
contents of this journal for over 50 years. We have chosen in this article to
focus on what we believe is most salient to the resolution or prevention of
clinical crises of hope among youth and young adults, and what might be
learned from this perspective for the broader enterprise.

We are not aware of any previously published resource that traces
hopelessness—when precipitated or aggravated by perceived conflicts be-
tween faith and science—to three critical issues: (1) underestimation of
the capacity for freedom of will; (2) underestimation of opportunity for
meaning or purpose (especially when mortality is more seriously perceived
as final); and (3) underestimation of implications of the phenomenon of
human love for practical constructs of spiritual identity. Many aspects of
free will, meaning, and love can be explored in greater detail in original,
at times more esoteric, works in philosophy, theology, and the sciences—
which we cite herein and to which readers of our article are referred for
additional reading. But this article has been motivated by the conviction
that a focused review in relation to crises of hope is of particular relevance,
to reverse a widening gap between faith and science, one that is particularly
(and at times literally) demoralizing to young people of faith.
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The Nature of Faith–Science Conflicts in Existential
Crises

As stated in the introduction, conflicts between faith and science typically
precipitate existential crises when knowledge of science challenges previ-
ously held religious beliefs, or when such beliefs—having played an impor-
tant developmental role in hope or identity—are subsequently lost. Faith
and science conflicts can arise in other directions (e.g., when faith broad-
ens narrow perspectives of science or clinical practice) but these occur-
rences generally raise hope and are not threatening to identity. When faith
is challenged or compromised, and knowledge of the observable “here and
now” is all that can be relied upon to sustain hope and identity, the most
immediate implications are for free will, mortality, and identity. Concerns
about free will arise from reductionism in the interpretation of scien-
tific understanding of brain function. The essential perspective is that
if all thinking and behavior can be traced to the function of neurobio-
logical circuitry, and, in turn, the data encoded in these circuits can be
used to reliably predict outcomes, then we are machines at the mercy of
the cause-and-effect sequences of biological processes. Our approach to
this problem is to show how this perspective is rooted in a specific fallacy,
that predictability is incompatible with freedom. We will provide an up-
dated appraisal of philosophical and biological understanding of compat-
ibilism leveraging the respective contributions of philosophers John Perry
and Daniel Dennett, along with consideration of two key corollaries of the
free will problem: first, risks of invoking dualism and second, the relation-
ship between free will and meaning (or “purpose”).

By definition, dualism places spirituality squarely “outside of the box”
of brain and biological function. In this article, we develop an integration
of science and spirituality that does not depend upon dualism or upon
any overt dichotomization of physical versus spiritual reality. This is not
to reject the notion that there exists an immaterial component of human
existence (a soul), rather to root this particular reconciliation of science
and spirituality in the common ground of the observable, particularly for
people in crisis. Of many challenges to dualism that have been rendered
over centuries of philosophical writing, one of the most accessible to scien-
tists is that dualism violates the first law of thermodynamics (conservation
of mass and energy): if an immaterial agent were capable of interruption
or disruption of a physical (brain-based) process, conservation of mass and
energy would be violated. This is a “nonstarter” for people of science and
therefore we have chosen to avoid invoking dualism in this reconciliation
of science and spirituality. Although this may be a very difficult “loss” or
concession in some religious traditions, it averts trading one source of loss
of control for another—whether one is “controlled” by one’s brain or by a
spiritual entity over which there is no biological control, the scenarios are
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potentially equally compromising of human autonomy. In what follows we
will address implications of contemporary models of human consciousness
that are consistent with an individual’s capacity to choose freely whether
or not one invokes the existence of spiritual influences divorced from the
physical world.

A corollary of the free will problem is that human meaning depends
critically upon the capacity to make choices, a position that that we and
others (William James 1910; Frankl 2006) have taken as a foundational
philosophical assumption. One of the remarkable scientific observations
of the twentieth century was that the phenomenon of clinical depression
could be biologically recapitulated in rodents in “learned helplessness” ex-
periments in which the animals were forced to learn that they had no
choices in behavioral strategies to avoid aversive stimuli (e.g., foot shocks).
In humans, learned helplessness—to be distinguished from intentional re-
linquishing of choice as a matter of transcendence under conditions that
cannot be changed—is a potent inducer of depression. The relevance to
identity of whether one is free to make choices can hardly be overstated:
behavior differs radically under one assumption versus the other, and any
significant challenge to an assumption of freedom can precipitate serious
existential concerns.

Next is the issue of mortality. The problem is articulated in Shakespeare’s
Macbeth ([1606] 2021), that the inevitability of mortality drowns any pos-
sibility of meaning, even in the presence of free will:

Life’s but a walking shadow, a poor player
That struts and frets his hour upon the stage
And then is heard no more. It is a tale
Told by an idiot, full of sound and fury,
Signifying nothing

(William Shakespeare, Macbeth 5.5.23–27).

We will attempt to deconstruct such desperate perspectives on mortality
by considering the counterfactual, that is, the implications for meaning if
there were no such thing as mortality. We will present the view that mor-
tality may actually reify opportunity for meaningful decision-making (in
our clinical experience this often comes as a surprise to patients in crisis),
including acts of personal heroism. In this article, we consider mortality
as inevitable and unconditional—we have no intention to dismiss possi-
bilities for existential continuity following death (heaven) as espoused by
many major religions, we view this as unknowable and thereby outside-of-
scope of reconciling science and faith.

A final clinical issue raised by unresolved conflicts between faith and
science is that of identity: this occurs particularly when a personal decision
to reject dualism (i.e., abandon the notion of an immaterial component of
human existence) is felt to be incompatible with spiritual identity. Here,
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it is helpful to point out that in the clinical treatment of addictions, a
“higher power” is often invoked as a prerequisite for recovery (e.g., in 12-
step programs), but does not necessarily specify that it must be supernatu-
ral. A useful parameterization of higher power in this context includes, for
example, an enduring relationship with a trusted friend who is relied upon
for unconditional love and support.

In this article, we take the position that each of these problems arise
from broad underestimation of both human neurobiology and real-world
manifestations of spirituality, including the phenomenon of human love
(see Constantino 1991, 2001). Lack of personal experience with the lat-
ter can be a particularly potent constraint on recognizing manifestations
of spirituality in day-to-day life, as might occur for individuals who have
never been unconditionally loved, have undergone serious or overwhelm-
ing traumatic life events, or who are otherwise compromised in their ca-
pacity to engage in healthy human relationships.

Reconciling Faith and Science in Crises of Hope

Based upon the model of human development we have outlined above,
and the specific clinical consequences of unresolved conflict between faith
and science that we have summarized as context, we turn now to the con-
temporary literature in philosophy and cognitive neuroscience to address
the three key issues that lie at the interface: (1) we will first describe a
practical resolution of the free will problem on the basis of current sci-
entific and philosophical perspectives on compatibilism; (2) we contend
that the meaning or purpose of autonomous decisions are better preserved
under the condition of mortality than under the condition of the counter-
factual (i.e., the consequences for meaning if there were no such thing as
mortality); and (3) we propose a reconceptualization of spiritual identity
predicated upon (a) the observable phenomenon of human love and (b)
contemporary understanding of the capacity for self-transcendence.

Compatibilism and the Free Will Problem. Compatibilism refers to the
notion that “free” or autonomous decisions are compatible with natural
causation—that is, the cause-effect sequences of nature—and that both
can be fully accounted-for within the functional repertoire of a human
mind. The principal concern in crises of hope is that a natural chain of
causation that resolves to brain circuitry must somehow be “fixed” or de-
termined, such that there is no room for freedom of will unless an external
actor or force or God (which is referred to below in more general terms
as a semantic engine as a generator of meaning) is pulled into the equation
(i.e., invoking dualism). And that without such an external entity to break
out of the chain of causation of the biological system of brain and mind—
that is, in the absence of belief in God as a separable external entity—there
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Figure 2. Waddington’s Landscape, a marble rolls down a hill with peaks and troughs, as
a visual representation of “decision points” in systems of neural development and func-
tion. As the marble rolls down the hill (over the course of time), random forces determine
whether it goes right or left at the points of bifurcation. Within the troughs, there is mini-
mal flexibility for outcome, until a next point of bifurcation is reached. Biological systems
amplify the impact of random events when the landscape for determination is flattened,
allowing even minor perturbations to have major influences on outcome. [Color figure can
be viewed at wileyonlinelibrary.com]

is no opportunity for freedom of will nor therefore meaningful decision-
making. We concentrate here on the fallacy that whatever is “determined”
via the natural causation inherent in the circuitry of brain and mind is in-
compatible with freedom of decision-making. To address this, we briefly
elaborate the philosophical position of compatibilism, as a foundation for
resolution of the free will problem in crises of hope. For excellent detailed
original works on this position, readers are referred to Perry (2010) and
Dennett (2015), whose insights are particularly relevant and which we
have judiciously incorporated into this section.

As a preface to addressing the compatibility of causal determination
and freedom, it is first important to point out that within the realm of
science there are important known boundaries on what is determinable.
In physics, the Heisenberg Uncertainty Principle asserts that the exact po-
sition and momentum of an object cannot be measured nor known for
the same instant of time. The position and momentum exist (i.e., follow
natural causation), yet the determination of these two physical properties is
clouded in uncertainty. A corollary in brain development and function is
a stochastic influence, illustrated by Waddington’s Landscape (Figure 2;
Waddington 1957), which is a random event of usually minor signifi-
cance, but whose influence is greatly amplified when it occurs at just the
right time. Figure 2 schematically illustrates this as forks in the path of a
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marble rolling down a three-dimensional surface. It has been demonstrated
in both human (White 2019; Castelbaum et al., 2020) and animal brain
and behavioral systems (Kees-Jan Kan et al., 2012) that stochastic influ-
ences can have pronounced effects during critical periods or in states of
stress or impairment, which are otherwise buffered in more “canalized”
epochs of development (Ferrell 2012; Andrew Feinberg 2012).

Another important embedded feature of neural systems that limits their
determinability and enables their emergent properties (see below) is level
of complexity. Crises of hope engender reductionist views of the circum-
stances of life, in which absence of agency is likened to simple metaphors
such as being a puppet on a string or a dog on a leash or a line of dominoes.
An object as inanimate as a silicon chip can, itself, store libraries of musical
or theatrical performance that are capable of inspiring and motivating hu-
man behavior. The brain and mind comprise a dynamic and vastly parallel
and analog system of such storage functions that can be turned on or off,
called up at will, amplified, mitigated, integrated, and organized in service
of intention and action. It is with this background that we proceed with
John Perry’s formulation of the foundational position of compatibilism,
here applied to a conscious decision:

An act can be free, in the sense that we could have done otherwise [i.e., had
competence and opportunity] even if the state of the relevant part of the
universe at some time previous to our doing it or not doing it and the laws
of nature settle that we will do it. (Perry 2010, 97)

Perry distinguishes the chain of causation in making a singular choice
from the issue of whether it is possible to alter that choice at the moment
of decision. To illustrate this, he describes the logic sequence guiding selec-
tion of a particular brand of milk from the grocery store, on the basis of his
wife’s preference, given many brands to choose from, emphasizing the pre-
dictability of his action. He maintains, however, that he could have selected
a different brand at the moment of decision-making, even if it violated
the usual reasons for milk selection, and that this capacity to override a
rational sequence is a representation of freedom in decision-making. This
position is articulated in clinical scenarios in which individuals stand at
the brink of serious or irrevocable instances of harm to self or others—
empowering them to exercise ownership of decisions to preserve life and
safety rather than destroy it, and clarifying that their ability to do so is a
refutation of some of their own worst fears (i.e., that they are powerless to
chart the course of their own destiny). Such moments of decision-making
were also articulated by Locke:

For the mind having in most cases, as is evident in experience, a power to
suspend the execution and satisfaction of any of its desires; and so all, one
after another; is at liberty to consider the objects of them, examine them on
all sides, and weigh them with others. In this lies the liberty man has…in
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this seems to consist that which is (as I think improperly) called free-will.
For during this suspension of any desire…we have opportunity to examine,
view, and judge of the good or evil of what we are going to do; and when,
upon due examination we have judged we have done our duty; and it is not
a fault, but a perfection of our nature, to desire, will, and act according to
the last results of fair examination. (John Locke 1959, Essay, II, XXI, 48)

In his seminal work, Elbow Room—The Varieties of Free Will Worth
Wanting, Dennett (2015) emphasizes that the neural architecture of hu-
man consciousness is such that an act can simultaneously represent (1) the
effect of a physical chain of causation mediated by brain circuitry, and (2)
the result of the execution of the decision of a rational will, irrespective
of whether there exist tendencies to act in predictable ways under par-
ticular circumstances. Contemporary models of consciousness incorporate
understanding that the brain is designed to manage the parallel processes
of sensorimotor function, cognition, and emotion, each of which can con-
tribute to the continuous stream of awareness moment-to-moment over
time, and it is a particular necessity and function of the brain to prior-
itize (conscious) or de-prioritize (unconscious) “details” of these parallel
streams of information in service of moment-to-moment predictive mod-
eling, intentionality, and choice.

Reminiscent of Locke’s perspective, Dennett highlights the human ca-
pacity for self-reflection in conscious decision-making—the ability to ex-
amine, probe, question, and choose between alternatives—and to do so re-
peatedly and at increasing levels of depth and complexity over the course of
development and maturation. He makes the case that in practical terms,
and when considering physical limits imposed by (a) the speed of nerve
conduction and (b) the time it takes to process a given input (whether
generated by the brain itself or by a separable semantic engine), the hu-
man brain approximates the function of a semantic engine (i.e., a meaning
generator) so closely that there is no meaningful difference between the
respective capabilities that could be ascribed to one versus the other.

“Only some of the portions of the physical universe have the property of
being caused to have reliable expectations about what will happen next,
and hence have the capacity to control things, including themselves. And
only some of these have the further capacity of significant self-improvement
(through learning). And fewer still have the open-ended capacity (required a
language of self-description) for “radical self-evaluation.” These portions of
the world are thus loci of self-control, of talent, of decision-making. They
have projects, interests, and values they create in the course of their own
self-evaluation and self-definition. How much less like a domino could a
portion of the physical world be?” (Dennett 2015, 109).

This human capacity to “construct” self through iterative processes of
reflection, self-evaluation, and decision-making is a critical element of
Dennett’s model (he refers to this as the construct of “self-made selves”).
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Beginning with blind trial and error, our interactions with the world as in-
fants are shaped by reinforcement, but these interactions identify learning
opportunities that, according to Dennett, become candidates for nonblind
consideration, and the architecture of meaning-guided decision-making.
Over the course of human evolution, the mind has become “a more and
more reliable mimic of the perfect semantic engine (the entity that hears
Reason’s voice directly), because it was designed to be capable of improv-
ing itself in this regard; it was designed to be indefinitely self-redesigning”
(Dennett 2015, 34).

In this view, invoking an immaterial component of decision-making
(i.e., outside of physical reality) is unnecessary for establishing the ca-
pacity for free will, and actually complicates things by raising the prob-
lem of who or what is actually in control: the “external” influence
of an immaterial component of mind could paradoxically lower the
level of freedom that an autonomous human mind actually possesses,
if that external influence were coercing the decision-making in a way
that conflicts with the will of the individual. This raises the question
of whether there is any “value-added” to freedom even when an exter-
nal semantic engine is invoked (i.e., over and above that which is al-
ready within the capability of a human brain and mind). The inher-
ent capacity for self-redesign through learning, self-reflection, and choice
mediates not only freedom but identity (“self-made selves”) and cre-
ativity (often regarded as a reflection of the Divine) within a living
system.

Importantly, within such a system, reasons for doing things do not need
to be biologically reflexive or to make sense evolutionarily, a point to which
we will return in the sections below. When making decisions, we use strate-
gies that allow us to choose responses most in line with the reasons, beliefs,
and identity that are forged in the course of life experience. Some deci-
sions have little impact on identity, such as what type of milk I will select.
Others hold identity more centrally, such as what profession I will enter.
Furthermore, in making decisions, the parallel inputs are so numerous that
we cannot evaluate every possible variable and factor in an endless or per-
severative regression to the origin of every thought or consideration. This
would lead to paralysis. The interjection of time makes it incumbent upon
an individual to enact decisions within timeframes required for intended
effects and anticipated consequences. Thus, the ability to decide when
to “stop” mental regressions, and instead employ heuristic methods that
give us the best approximation we can make is an important parameter
of self-control, one that can be severely compromised in obsessional states
or syndromes. In this context, a “leap of faith” can be seen as a decision
to prioritize what is more versus less aligned with the highest values of a
self-made self.
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Even if determinism holds sway within any of the contributing parallel
processes (awareness, reflection on the alternatives, “stopping”), Dennett
clarifies that those causal processes alone cannot account for the level of
overarching control experienced in human agency, which leverages self-
observation and the use of information feedback loops to adjust courses of
action based on the assimilation of new information (learning):

If we are also deterministic devices, we need not on that account fear that
we cannot be in control of ourselves and our destinies. Moreover, the past
does not control us. It no more controls us than the people at NASA can
control the spaceships that have wandered out of reach in space…Causal
links are not enough for control. There must also be feedback to inform the
controller. There are no feedback signals from the present to the past for the
past to exploit. Moreover, there is nothing in the past to foresee and plan
for our particular acts, even if it is true that Mother Nature—gambling on
our general needs and predicaments—did, in effect, design us to fend quite
well for ourselves…”. (Dennett 2015, 79–80)

Moving beyond the immediate “self,” Dennett clarifies that decision-
making does not exist in a vacuum, rather the repertoire of opportunity is
expanded by social context. Our role in a “village” affords the option to
extend beyond internally directed desires to those of shared interest and
purpose. This introduces yet another dimension of input into any given
instance of decision-making. “It is our communal activity of mutual per-
suasion, reflection, and evaluation that creates the values that then take
precedence over the cruder interests of our ancestors” (Dennett 2015, 51,
italics added for emphasis). In a consideration reminiscent of the open-
ing of the Gospel according to St. John, “In the beginning was the Word,
and the Word was with God, and the Word was God” (John 1:1, NRSV
Bible), Dennett places special emphasis on the role of language as a key
mediator of our ability to engage with one another in persuasion, reflec-
tion, and conversation to shape the construction (creation) of ourselves.
Through communication (including abstract expression through the arts),
our goals, desires, and purpose can be extended beyond the corporal and
temporal limitations of self. We can share our internal cognitive states, rep-
resent abstractions, and analogize representations of the world around us
and within us—both tangible and intangible, again allowing for reason to
extend beyond what recapitulates evolutionary “practicality”:

The rationality Nature has endowed us with is practical; it makes a differ-
ence by moving us, for the most part, in appropriate directions. But we must
not suppose that it is only practical, that it is an endowment tied directly
and rigidly to serving the biological ends that gave birth to it…a partic-
ular powerful part of that endowment derives from our capacity for lan-
guage…Without having an important biological function to serve, some-
thing as complex as language could never evolve. But once it has arrived
on the evolutionary scene, the endowment for language makes room for
all manner of biologically trivial or irrelevant or baroque (nonfunctional)
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endeavors: gossip, riddles, poetry, philosophy. In seeing how evolution has
made reason practical, we have also seen how evolution can give birth to
impractical reason. (Dennett 2015, 53–54)

Finally, Dennett emphasizes the importance of belief in one’s own
freedom, without which it is literally impossible to engage it. It is this
construct of “faith”—that we must believe in our own freedom to
participate in decision-making—that represents another tangible and
under-appreciated point of common ground for reconciling spiritu-
ality and science. The absence of faith can sabotage freedom through the
self-fulfilling prophesy of helplessness:

We all know the feeling at times: the terrible existential funk in which we
recognize that we have slid self-defeatingly into the passive spectator atti-
tude, fecklessly wondering what we are going to do, or think, next. Instead
of thinking ahead, planning and hoping and trying to anticipate the world,
we spiral down into a regress of self-preoccupation that squanders our time,
virtually guaranteeing that our self-image of futility and indecision come
true. For it is very likely…that believing that one has free will is itself one of
the necessary conditions for having free will: an agent who enjoyed the other
necessary conditions for free will—rationality, and the capacity for higher
order self-control and self-reflection—but who has been hoodwinked into
believing he lacked free will would be almost as incapacitated for free, re-
sponsible choice by that belief as by the lack of any of the other necessary
conditions. (Dennett 2015, 183)

In a summarizing appeal to those still skeptical about whether freedom
is “built in” to the biological architecture of human consciousness, Den-
nett states the following:

Ask yourself: can I even conceive of beings whose wills are freer than our
own? What regrettable feature of our lot as physical organisms is not a fea-
ture of their lot? … There’s no sense wringing our hands because we can’t
undo the past, and can’t prevent an event that actually happens, and can’t
create ourselves ex nihilo, and can’t choose both alternatives to a decision
point, and can’t be perfect. (Dennett 2015, 188)

In clinical practice, resolving the free will problem, and thereby reas-
suring a patient that he or she possesses the capacity to make meaningful
decisions, is a critical antidote when helplessness (in this case the assump-
tion that loss of faith means loss of capacity to choose) is a principal driver
of major depression or a crisis of hope. Further details on resolution of ex-
istential conflict in the clinical management of major depression are elab-
orated in Baumel and Constantino (2020), to which interested readers are
referred. In the text box below, we provide an example, Clinical Vignette
1, a case that highlights the relevance of compelling reassurance about free-
dom of will to clinical outcome.
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Clinical Vignette 1. Following the experience of a concussion from
which he fully recovered, J. L., a 24-year-old accountant became ab-
sorbed with the idea that his awareness of God was wholly dependent
upon the intact functioning of his brain, to the extent that he came to
view his religious beliefs as fragile and somewhat disingenuous, especially
since God was supposed to have more power than a brain. He general-
ized this line of thinking to the point of believing that he had no real
control over the decisions he made, and gradually capitulated to a posi-
tion of accepting and acting upon impulse, in a chronic state of disbelief
that there could be any source of control over the course of his life other
than “what my brain tells me to do.” He externalized responsibility for
both successes and failures, lost motivation to pursue personal and occu-
pational goals, started neglecting household tasks, followed by his work;
this eroded his relationships with close friends and family members, and
ultimately, he lost his job. He began drinking heavily for the first time in
his life and retreated to a position of helplessness and fatalism. He viewed
himself and others as “pawns” in the succession of human generations,
as beings unworthy of the time or esteem of others or the community
resources they depleted by being alive. He became convinced that both
he and the world would be better off if he were dead, and viewed him-
self as a being of a different substance than God, tethered to his own
biology, and thereby irrevocably cut off from God. The approach to his
clinical care began with a 12-step program in which he identified as a
“higher power” a close loved one whom he admired deeply and who had
expressed to him how personally devastating it would be if he were to
end his life. He complied with the program and his drinking problem
resolved. In individual therapy, he was helped to understand how the as-
sumption of helplessness had itself triggered a wholesale conversion of his
life, and he began to explore his own perspective on the nature of God,
including the layers of similarity between the will and love of God and
that expressed by his “higher power.” He considered deeply whether he
expected God to be the primary source of “control” of his life—any more
than his “higher power” would be considered the source of control of his
drinking—or rather a proponent of his own freedom. Gradually, a sense
of agency over the course of his own life was restored, his notion of God
reconciled with recognition of ways in which spirituality can manifest in
the material world (including its tangible impact on his own recovery),
and his depression resolved.

In concluding this section on the free will problem, we wish to clarify
that neither John Perry nor Daniel Dennett elaborate their philosophical
positions for the purpose of supporting religious faith per se—here we have
summarized their insights to establish a plausible scientific framework for
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human freedom that does not depend upon an immaterial or supernatural
semantic engine. In the sections below, we will address how human brain
and mind can be directed toward the pursuit of spirituality, conceptualized
according to its manifestations in the observable world.

Mortality and Its Counterfactual. The fatalistic perspective articulated
by Shakespeare’s MacBeth ([1606] 2021)—that if all roads lead to death
how can anything mean anything?—is a universal existential question. In
states of pain or suffering, or when death seems particularly imminent, it
is common for distressed individuals to express a wish to “get it over with
rather than prolonging the misery.” This is said to have been experienced
by St. Francis DeSales (Wright 1988) who, when reflecting upon his in-
dulgent young adulthood, reached the inescapable conclusion that he was
destined never to reach heaven. He proceeded to isolate himself in his
room for months, during the course of which historical characterizations
of his behavior are reminiscent of textbook descriptions of melancholic
depression. St. Francis’ emergence from his room was famously predicated
upon a decision to accept his unworthiness of heaven and to make the most
of the only life he had. Having a sense of urgency and the preciousness of
something that was time-limited, he embarked upon a life of extraordinary
productivity, including distinguished missionary work, prolific writing (he
is memorialized as the patron saint of authors), and the founding of a re-
ligious order. His motivation as a priest reflected an avoidance of wishful
thinking about heaven, rather on what could be done in service of the
Divine in the here and now.

Another perspective on acceptance of death was articulated by a young
school-aged boy who had been brought up in a religious tradition and
described a sense of guilt that he had decided he did not want to go to
heaven, indicating that “forever is a really, long time and sooner or later it
would get boring and everybody would be standing around with nothing
left to say.” As allegorically depicted in the comedy Groundhog Day, the
prospect of immortality elicits its own existential problems. Studies in the
field of positive psychology suggest that when individuals consciously re-
mind themselves of an impending end point (e.g., only two more months
left of college), they experience events as more meaningful and assert that
they utilize the time they have left to greater advantage (Bono 2018). By
extension, in the absence of any end point (death in particular), it is con-
ceivable that no decision would have any particularly meaningful conse-
quence; there would be an eternity to “make up” for any mistake that was
made or any action with an undesired consequence. In this sense, mortal-
ity functions as a substrate for both meaning and creativity (the ability to
bring into being, through time-limited decision-making, what would not
otherwise exist), a capacity commonly attributed to God, but here within
the repertoire of every human life.
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Clinical Vignette 2. Following the breakup of a romantic relation-
ship, a college student became increasingly concerned about mortality
and the direction and purpose of her life. She entertained serious doubts
about the prospect of heaven (a fixture of her religious upbringing) and
began frantically reaching out to friends to determine whether they had
had similar experiences. She became disillusioned with her long-term
plan of earning a liberal arts degree that she considered a waste of the
limited time she had to live her life, and could not conceive of any-
thing worth doing because all roads would lead to death. She became
deeply absorbed with questions about whether anything meant anything,
and exquisitely sensitive to environmental triggers that reminded her of
death; for example, roadside trash reminded her of the destruction of the
earth’s environment and this intensified a sense of futility about her own
existence. She had no evidence of disordered thought and was completely
cooperative, articulate, and earnestly sought out clinical support. She ac-
knowledged that she had lost hope that there would ever be a pathway
to meaning in her life (“I’ve tried everything and I just can’t find a way
out of this”) and was beginning to contemplate a way to hasten her own
demise, because of how stressful and anxiety-provoking it was to “wait
around for the inevitable.”

The approach to her treatment began with an examination of her con-
cern about mortality, including presentation of a hypothetical scenario in
which there was no such thing as death. She was encouraged to explore
the consequences of her own decisions and actions in this scenario, and
came to the conclusion that the lack of the boundary of death would di-
minish rather than accentuate the impact of the decisions she made and
actions she undertook in her endless life. She remained agitated about
the prospect of death, questioning why life ending in death was worth
the heartache and struggle. This prompted a next series of therapeutic
encounters focused on what she construed as good causes in life, which
centered around a compassionate societal infrastructure for the less fortu-
nate. She was asked to consider whether she believed it would be best for
their lives to be “over with” so as not to suffer unnecessarily, a notion that
she perceived as viscerally abhorrent. When asked why she should view
the prospect of intentionally terminating life differently when applied
to herself than for others, she was initially at a loss—the contrast took
her somewhat by surprise—but she recognized within herself a longing
to champion the quality of life for others. She identified with the likely
impact of her actions on others as she herself had the experience of being
loved and supported by her family, and came to view herself as a link in
a chain of causation across generations, in which the quality of any given
life was influenced by the nature of connections with all others, and the
strength of those connections was determined by intentional decisions
to help one another. Her condition gradually improved, she switched to
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an academic track in engineering that would afford her opportunity to
work on solutions to infrastructure problems that seriously compromised
quality of life for people in cities. Her anxiety about death and persevera-
tion about meaning gradually dissipated and her hope in her own future
was restored.

This “glass-half-full” view of mortality as a kind of mercy—an enhancer
rather than a detractor of meaning—carries the potential to disarm the
more paralyzing and nihilistic preoccupations with mortality that occur in
clinical crises of hope, as illustrated in Clinical Vignette 2. Returning to
Dennett (2015), if the cognitive architecture of the human brain makes
possible the construction of self, and the consequences of autonomous
decision-making enable an extension of the impact of self upon universe,
even beyond the time of death (e.g., the legacy of St. Francis DeSales),
then people are substantively endowed with the power to affect the world
in ways that transcend the boundaries of self and the interval of a lifetime.
Redefining identity as distributable across time and space and inclusive of
an individual’s life work and its consequences, as captured in the spiritual
tradition of Yizkor in Judaism, comprise an alternate representation of life
after death.

Recognition of mortality is also associated with a specific type of anxiety
over what one ought to do with the time left to live. The dread of decision-
making in this context is potentially paralyzing as considered by Søren
Kierkegaard: “One may liken angst to dizziness. He whose eye chances
to look down into the yawning abyss becomes dizzy…Angst is the dizzi-
ness of freedom which emerges when the spirit would posit the synthesis,
and freedom then gazes down into its own possibility, grasping finiteness
to sustain itself. Freedom succumbs in this dizziness” (Søren Kierkegaard
[1844] 1980, 152). In another sense, however, the induction of anxiety
over the existential concern of choice functions as its own driver of creativ-
ity as noted by the philosopher Charlie Kurth, the fact that one can expe-
rience anxiety in a decision “captures something admirable about you—
namely, your sensitivity to the significance of the decision you must make
and your awareness of the limits of your knowledge and experience in the
matters…your anxiety doesn’t just help you make a better decision…it’s
also the epitome of your virtuous concern” (Kurth 2018, 5).

Love-Based Decision-Making and the Transcendence of Self. Are you sur-
rounded by blood and mud?

I am divine! I am oblivion!
I am the God that descends on Earth
From the Empyrean, I make of the earth
A heaven! Ah!
I am love

—(Umberto Giordano, Andrea Chenier (La mamma morta) 1896)
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Having established a framework for human freedom, and the principle
that mortality may enhance rather than detract from the consequences of
decision-making in a given life, we turn now to the nature of decision-
making in relation to spirituality. We begin with the opportunity described
above by Dennett to diverge from what is biologically or evolutionarily
“reflexive,” that is, to engage in “impractical reason.” As stated by Richard
Dawkins: “We have the power to defy the selfish genes of our birth…We
can even discuss ways of deliberately cultivating and nurturing pure, dis-
interested altruism—something that has no place in nature [that is, in a
Hobbesian state of nature—DCD], something that has never existed be-
fore in the whole history of the world…We, alone on earth, can rebel
against the tyranny of the selfish replicators” (Dawkins 1976, 215).

Exercising freedom in the intentional pursuit of spiritual decision-
making can take many forms—reflection, meditation, contemplation,
prayer, and other specific expressions of spiritual devotion. One of the
more pragmatic forms considered “sacred” among both religious and non-
religious people is the phenomenon of human love. When construed as
decision-making rather than as emotion per se, it involves exercising hu-
man freedom to place the needs of “other” over the needs of self. It can
be differentiated from altruism in that decisions to love are rendered with-
out condition or inference of ecological advantage. It represents a break
from evolutionarily preserved impulses to protect self, and is considered
an “opposite” of many constructs (simultaneously), including selfishness,
hatred, and notably fear. The latter is a particularly important distinction,
since fear is often the root of hatred and self-absorption and functions as
a self-preservation reflex, typically antithetical to the kinds of freedom we
have described here, except when acted upon vicariously as in the protec-
tion of a loved one. Since decisions to love are unfettered by contingency,
the need for psychological assurance, or expectation of reciprocity, love has
been considered the ultimate manifestation of the human capacity for free
will (Walsch 1995, 18–19), the architecture for which is built in to human
consciousness, as we have elaborated here. Aspiring to a life dominated by
loving can itself be viewed as a longer-term choice between autonomous
decision-making and the coercion by more self-preserving instincts (medi-
ated by Dawkins’ “selfish genes”), and this contrast serves as a pragmatic
distinction between spiritual and nonspiritual orientation within the ma-
terial world.

To the extent that meaning is linked to the level of freedom in decision-
making, it would follow that decisions to love are among the most mean-
ingful that can be made in a lifetime: they result in the intentional
bringing-into-being of what would not otherwise have existed, as in a love
relationship, an act of love, or a work motivated by love. In this sense, it
is a tangible manifestation of the capacity to create de novo, from start
to finish—a power that is sometimes reserved for the Divine. It should
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be emphasized that while meaning can be generated as a function of free-
dom in decision-making (e.g., the decision to love), that does not preclude
meaning from also being inherent. However, this inherent meaning typ-
ically comes to fruition when we encounter the opportunity to partake
in our role as “co-creators”. Here, we are invoking a pathway to meaning
that is accessible to individuals in crisis who formerly construed meaning
as solely imbued by the Divine.

Love itself is often considered a principal signature of the Divine. Con-
ceiving a human being as capable of making autonomous decisions to love
without condition places her/him in a kind of equanimity with the Di-
vine: “Whoever does not love does not know God, for God is love” (1
John 4:8, NRSV Bible). A conceptualization of spirituality that considers
love-based decision-making a material representation of the Divine, allows
for the material realm to be construed as common ground for spirituality
and science. We note that in the Christian tradition, the incarnation of
the Divine in the life of Jesus Christ is manifested more poignantly by love
than by miracles, by sacrifice than by triumph, by service to all than by
exalting of self. Here we have attempted to provide a substrate for updat-
ing contemporary “incarnation theology,” and operationalizing aspects of
spirituality in the here and now.

Furthermore, the construct of love we have forwarded as a form of
decision-making rather than a function of an immaterial soul infers the
possibility of an intentional reconstruction of identity to include other as
of equal or greater priority to self. This is also referred to as transcendence
of self, reflected in human acts of outreach summarized in the preface of
Walt Whitman’s Leaves of Grass:

This is what you shall do; Love the earth and sun and the animals, despise
riches, give alms to everyone that asks, stand up for the stupid and crazy,
devote your income and labor to others, hate tyrants, argue not concerning
God, have patience and indulgence toward the people, take off your hat to
nothing known or unknown or to any man or number of men, go freely
with powerful uneducated persons and with the young and with the moth-
ers of families, read these leaves in the open air every season of every year
of your life, re-examine all you have been told at school or church or in any
book, dismiss whatever insults your own soul, and your very flesh shall be
a great poem and have the richest fluency not only in its words but in the
silent lines of its lips and face and between the lashes of your eyes and in
every motion and joint of your body. (2005, Leaves of Grass, Preface, 1855)

That this is conceivable on the basis of function of brain and mind—
that is, freedom, and the capacity for love-based decision-making that ma-
terializes transcendence of self and connection with other in an intentional
re-framing of identity—makes it possible to characterize spirituality in a
manner that is compatible with science and observable in the here and
now. One of the highest aspirations of major religions (from the Latin
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religare to re-bind or tie together) is to promote within human societies
a whole that is greater than the sum of its parts (in Christianity, “that they
may all be one” John 17:21, NRSV Bible)—both love and altruism tan-
gibly embrace such formation, even when doing so risks diminishment
or dissolution of self. Mutual investment in love-based decision-making,
by pairs or communities of people—in essence, reciprocal elaboration of
transcendence of self—provides a substrate for spiritual community, an-
other opportunity for common ground between faith and science, with
documented effects in the prevention or resolution of crises of hope
(Mosqueiro et al., 2021). Integration with the larger social network re-
defines identity in a way that transcends temporal and corporal limitations
as expressed in the Zulu word “Ubuntu” which translates to, “I am because
we are,” by which contribution to a societal “whole” occurs on the basis of
autonomous decision-making. It is possible to derive one’s strongest, most
sustaining sense of identity—and by extension meaning and purpose—
from such personal investment, which includes the formation of “village”
composed of families and lasting social networks.

Conclusion

Reason is in fact the path to faith, and faith takes over once reason can say
no more.

—Thomas Merton, The Ascent of Truth ([1951] 2002, 29)

In Edwin Abbott’s satirical novella, Flatland (1884), the human search for
the Divine is likened to grappling with the mathematical notion of an ex-
tra dimension: its hypothetical universe is constrained to a planar surface,
from which a sphere is only perceptible in two dimensions, as a dot when
it first intersects with the plane, which mysteriously enlarges as a circle that
subsequently shrinks, and disappears as it makes a passage through Flat-
land. A marvel even from a two-dimensional perspective, but never fully
appreciable for its “sphere-ness.” In this article, we have chosen to anchor
a reconceptualization of the Divine (a sphere by analogy) through the lens
of science (a two-dimensional plane), an enterprise that to some believ-
ers may seem an unacceptable level of reductionism, but to the skeptical, a
more tangible common ground. As a starting point it may be better to em-
brace a two-dimensional representation of the Divine than to dismiss its
existence altogether, especially if the third dimension has been over-sold, or
has unnecessarily discarded science, leaving the implications of what is ob-
servable in two dimensions—tethers for skeptics—underestimated, deval-
ued, or underappreciated for its promise in reconciling faith and science.
Therefore, in this article we have intentionally avoided entanglement over
a “third dimension” (i.e., what is characterized by the immaterial: miracles,
dualism, or unknowable elements of life after death), and have focused
more on aspects of faith that relate to the actions and decisions and op-
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portunities of human beings in the observable world, exemplified by the
intentional commitment to prioritize other over self, even in the most dif-
ficult of life’s circumstances, including those encountered in concentration
camps described by Frankl and by “heroes of faith” recounted by St. Paul,
who included the homeless, imprisoned, and penniless, and “of whom the
world was not worthy” (Hebrews 11:37–40, NRSV Bible). In Christianity,
the epitome of manifestation of the Divine in the natural world is the life
of Jesus Christ.

This is not in any way to dismiss or disavow facets of religion that con-
cern themselves with the unknowable, with immaterial dimensions of ex-
istence, or with matters of pure faith. Rather, it is to assert that there are
foundational aspects of spirituality that are themselves compatible with
what is observable in the here-and-now and can be honestly relied upon
in crises of hope. Here, we have operationalized decision-making accord-
ing to the compatibilism of natural causation and human freedom, pa-
rameterized “meaning” on the basis of specific opportunities for decision-
making within the timeframe of a lifetime and have articulated a model
of self-transcendence that avoids unnecessary dichotomization of the ma-
terial and the Divine. In the Christian tradition, the essence of the Divine
was manifest in the physical form of a human being, according to whom
spirit is equated with love. Rather than provoking arguments over imma-
terial aspects of spirituality (miracles, or more literal conceptualizations
of life after death), it is our hope that this appraisal of what is tenable
on the basis of contemporary understanding of brain and mind and daily
life experience will provide a blueprint for contemporary reconciliation of
spirituality and science, especially as is necessary in crises of hope that are
precipitated by unresolved conflicts between the two.

The common ground that we have invoked for religion and science
can be construed as a sort of “bottom-up” rather than “top-down” con-
ceptualization of spirituality; that critical aspects of spiritual life arise as
“emergent” properties of brain, mind, and human interaction, according
to principles and forces of nature that brought them into existence. In
seminal work published in the journal Neuron, Krakauer et al. (2017, 484)
describe emergent properties in this way:

Neurons in their aggregate organization cause effects that are not apparent
in any single neuron…An example of an emergent behavior that can only be
understood at the algorithmic level, which in turn can only be determined
by studying the emergent behavior itself, is flocking in birds. First one has
to observe the behavior and then one can begin to test simple rules that will
lead to reproduction of the behavior, in this case best done through simu-
lation… Clearly, observing or dissecting an individual bird, or even several
birds could never derive such a rule. Substitute flocking with a behavior
like reaching, and birds for neurons, and it becomes clear how adopting an
overly reductionist approach can hinder understanding.
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Neuropsychologist and theologian Patrick McNamara (2020) similarly
rejects reductionism in neuroscience and asserts that essential truths con-
cern the whole, and wholes cannot be explained simply by decomposing
them into their constituent parts. In translating this to crises of faith,
the reductionist thinking that leads to the notion “I am not free” or
“nothing means anything” constitutes a kind of “throwing out of a baby
with the bathwater.” Observable manifestations of human spirituality,
such as love, can and should serve as an anchoring hope for the perplexed,
and as a place to begin a journey of spiritual formation when larger leaps
of faith are perceived as bridges too far.

We have approached this exploration of the interface between science
and faith with a conviction that spirituality is always “better off” when
it fully incorporates scientific truth. This is no easier today than it was
when gravitational force replaced Divine intervention as the predominat-
ing theory for why the sun rises and sets. Science continuously clarifies
what can and cannot be invoked as a foundation of religious belief, and it
is in this spirit that scientific understanding of brain and mind are synthe-
sized in this article. To believe otherwise, that is, to contend that one must
choose between science and faith is a position that we reject, as strongly as
we would reject an assertion that one cannot be religious if one accepts the
gravitational model of a sunrise. It is our hope that this synthesis of current
understanding will open new avenues of dialogue, widen the playing field
of opportunity for spiritual formation in a way that is compatible with
the inexorable march of scientific progress, and invigorate personal invest-
ment in what we believe to be a signature manifestation of spirituality in
the observable world, which is human love.
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