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Research Project in Contemporary Cosmology
Word Count: 5134
Introduction
Nicholas Campion ‘considers cosmology as a meaning-system’ in which ‘human beings locate themselves in time and space’, organized within principles of religion, mythic narratives, and culture.[footnoteRef:1] Additionally, Campion states that ‘cosmology can include’ notions of ‘divine intervention’.[footnoteRef:2] Evan Fales defines divine intervention as the ‘special physical occurrences… [or] communications with humanity and… other created agents’ brought forth by divinity.[footnoteRef:3] This project seeks to examine how notions of divine intervention may shape a person’s cosmology as a ‘meaning-system’ and their understanding of their place within the universe. Through qualitative research methods, this project focuses on a narrative approach, with some integrated mixed-methods employed through the use of interviews and questionnaires. My findings reflect the premises within my literature review. This project found that experiences of divine intervention informed or shaped personal cosmologies through transformational narratives. [1:  Nicholas Campion, Astrology and Cosmology in the World's Religions (New York and London: New York University Press, 2012), pp. 1-2.]  [2:  Campion, Astrology and Cosmology in the World's Religions, p. 7.]  [3:  Evan Fales, Divine Intervention: Metaphysical and Epistemological Puzzles (New York: Routledge, 2010), p. 34.] 

Literature Review
The section will explore academic research into the notions of divine intervention via the two themes of ‘Cosmological Orientation’ and ‘Transformational Narratives’. Its aim is to contextualize literature within ideas of cosmology and the personal transformation individuals may undergo following an experience of divine intervention. For this purpose, focus will be given to a diverse set of psychological and religious research. 
Cosmological Orientation 
This theme aims to contextualize the cosmological framework of divine intervention based on previous research in the field.  First, it will examine how notions of belief play a role in facilitating the experience of divine intervention. Next, it will discuss the role of human participation in divine intervention. Lastly, this theme will examine ideas on divine power.

In discussing divine intervention, it is important to examine notions of belief in which these experiences are embedded. According to James Fowler, faith, a function of belief, is not always religious in origin.[footnoteRef:4] Fowler defined faith as a ‘person’s… way of moving into the force field of life’ and establishing personal meaning.[footnoteRef:5] On the other hand, religious notions cannot be ignored. In discussing Mediterranean Europe, Galia Valtchinova claimed apparitions of the Virgin Mary form ‘the largest and best studied’ scholarship on divine intervention, given the dominance of Catholicism within the region.[footnoteRef:6] Campion examined that a worldview is contained within culture and informs that culture’s vision of the universe.[footnoteRef:7] Understanding belief contextualizes the individual’s experience of divine intervention. Campion’s statement reinforces Valtchinova’s observations of a broader contextualization of an individual’s cosmological placement while Fowler’s view positions faith as a vehicle towards personal meaning. Divine intervention appears to be linked to how beliefs are embedded.[footnoteRef:8] [4:  James W. Fowler, Stages of Faith: The Psychology of Human Development and the Quest for Meaning (New York: HaperCollins Publishers, 1995), p. 4.]  [5:  Fowler, Stages of Faith, p. 4.]  [6:  Galia Valtchinova, 'Introduction: Ethno-Graphing “Divine Intervention”', History and Anthropology, vol. 20, no. 3 (2009), p. 204.
]  [7:  Campion, Astrology and Cosmology in the World's Religions, pp. 9-10.]  [8:  Fowler, Stages of Faith, p. 4, Valtchinova, 'Ethno-Graphing “Divine Intervention”', p. 204, and Campion, Astrology and Cosmology in the World's Religions, pp. 9-10.] 


As with ideas of belief, experiences of divine intervention were linked to notions of participation within a faith structure. In discussing a study on homeless youth who had experienced divine intervention, Nancy Williams and Elizabeth Lindsey described how their participants’ ‘faith in the power of a divine relationship’ facilitated their survival.[footnoteRef:9] Prayer is one manifestation of a participatory relationship. Joshua Wilt argued that God ‘intervenes… during difficult times’ in perceived interventions via prayer.[footnoteRef:10] According to Bosworth, both a participatory relationship and prayer emerge from the desire to have a ‘deity’ operate as a ‘secure base’ or ‘safe haven in times of distress’.[footnoteRef:11] The way individuals navigate within their personal cosmologies revealed participation as a component to divine intervention, particularly within notions of a divine relationship, prayer and security in times of distress.[footnoteRef:12] [9:  Nancy R. Williams and Elizabeth Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', Journal of Religion and Spirituality in Social Work, vol. 24, no. 4 (2006), p. 27.	]  [10:  Joshua A. Wilt, Nick Stauner, Valencia A. Harriott, Julie J. Exline, and Kenneth I. Pargament, 'Partnering With God: Religious Coping and Perceptions of Divine Intervention Predict Spiritual Transformation in Response to Religious–Spiritual Struggle', Psychology of Religion and Spirituality, vol. 11, no. 3 (2019), p. 279.]  [11:  David A. Bosworth, 'Ancient Prayers and the Psychology of Religion: Deities as Parental Figures', Journal of Biblical Literature, vol. 134, no. 4 (2015), pp. 687-688.]  [12:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', p. 27, Wilt et al., 'Partnering With God', p. 279, and Bosworth, 'Ancient Prayers and the Psychology of Religion', pp. 687-688.] 


It is important to distinguish between broader notions of divine power and the power of divine intervention. Thomas Tracy discussed the term ‘Special Divine Action’ as distinguished from other events where ‘God acts directly at a particular time and place… to create the conditions for its occurrence’.[footnoteRef:13] James Acardi advanced this discussion by defining special divine action as ‘out of the ordinary’ and examined its interventionist model.[footnoteRef:14] Acardi claimed that interventionist forms of special divine action described events where ‘nothing about the natural history of the world’ up to the event would have caused its occurrence.[footnoteRef:15] On the other hand, Steven Weinberg argued against a divine being’s interest in human events.[footnoteRef:16] Weinberg cited modern theories of evolution and claimed that ‘an interested God’ is outside the scope of logic, and that there exists an inconsistency between views of a God that created natural laws and a God that has ‘special plans for humans’.[footnoteRef:17] Alternatively, in discussing a Christian cosmological perspective, Campion explained the understanding that a ‘divine plan is played out’ and that in its end ‘the cosmos returns to its original perfection’ authored by a transcendent God.[footnoteRef:18] These ideas revealed the diversity of understanding of divine intervention within academic literature and the framework of divine power upon which these ideas emerged.[footnoteRef:19]  [13:  Thomas F. Tracy, 'Theologies of Divine Action' in The Oxford Handbook of Religion and Science, ed. by Philip Clayton (Oxford and New York, Oxford University Press, 2008), pp. 603-604 <https://www.oxfordhandbooks.com/view/10.1093/oxfordhb/9780199543656.001.0001/oxfordhb-9780199543656>  [accessed May 6, 2021].]  [14:  James M. Arcadi, 'God is Where God Acts: Reconceiving Divine Omnipresence', Topoi, vol. 36, no. 4 (2017), pp. 635-637.]  [15:  Arcadi, 'God is Where God Acts', pp. 631-639.]  [16:  Steven Weinberg, Dreams of a Final Theory (New York: Random House, Inc., 1994), pp. 244-256.]  [17:  Weinberg, Steven, Dreams of a Final Theory (New York: Random House, Inc., 1994), pp. 248-249.]  [18:  Campion, Astrology and Cosmology in the World's Religions, p. 163.]  [19:  Tracy, 'Theologies of Divine Action', pp. 603-604, Arcadi, 'God is Where God Acts', pp. 631-639, Weinberg, Steven, Dreams of a Final Theory (New York: Random House, Inc., 1994), pp. 244-256, and Campion, Astrology and Cosmology in the World's Religions, p. 163.] 


Transformational Narratives 
This theme will examine narratives of transformation that result from experiences of divine intervention. First it will examine archetypal motifs found within experiences of divine intervention. Carl Jung defines archetypes as ‘factors and motifs that arrange the psychic elements into certain images… recognized by the effects they produce’.[footnoteRef:20] Next, this theme will discuss journeys toward personal meaning as a response to divine intervention. Lastly, this theme will examine notions of resilience as a product of divine intervention. [20:  C.G. Jung, The Collected Works of C.G. Jung, Vol. 11 Psychology and Religion: West and East, trans. R. F. C. Hull, (Princeton: Princeton University Press, 1969), p. 149.] 


Archetypal motifs can manifest in a variety of forms in divine intervention. For example, Bosworth described instances of divine intervention that resulted from a relationship to a parental ‘attachment figure’, which Bosworth defined as a deity who provides a safe-haven in times of distress.[footnoteRef:21] Within a Jungian model of archetypes, as explained by Liz Greene, mystical experiences like these are the consequence of direct archetypal encounters.[footnoteRef:22] Further, in her study of astrologers, Greene examined ongoing ontological research, revealing the ‘transcultural core’ of the essentialist perspective of mystical experience.[footnoteRef:23]  Archetypal motifs in divine intervention appear to fit within an essentialist perspective based on the inherent transcultural capacity of images manifested by the psyche.[footnoteRef:24] This does not mean instances of divine intervention are only archetypal manifestations of the psyche, for these motifs could be attributed to a divine source. When describing a religious person, Jung stated ‘God has brought all sorts of strange and inconceivable things to pass and seeks in the most curious ways to enter a man’s heart. He therefore senses in everything the unseen presence of the divine will’.[footnoteRef:25]  Archetypal motifs may not be limited to the psyche but can manifest in the intervention of a divine figure.[footnoteRef:26] [21:  Bosworth, 'Ancient Prayers and the Psychology of Religion', pp. 648.]  [22:  Liz Greene, ‘Mystical Experiences Among Astrologers’, Culture And Cosmos, vol. 13, no. 2 (2009), pp. 9-10 and C.G. Jung, The Collected Works of C.G. Jung, Vol. 12 Psychology and Alchemy, trans. Gerhard Adler and R. F. C. Hull, (Princeton: Princeton University Press, 1968), pp. 8-16.]  [23:  Greene, ‘Mystical Experiences Among Astrologers’, pp. 6-8.]  [24:  Jung, Psychology and Religion, p. 149.]  [25:  C.G. Jung, The Collected Works of C.G. Jung, Vols. 11, 18 Psychology and Western Religion, eds. Herbert Read et al., (Princeton: Princeton University Press, 1984), p. 207.]  [26:  Bosworth, 'Ancient Prayers and the Psychology of Religion', pp. 648, Greene, ‘Mystical Experiences Among Astrologers’, pp. 6-10, Jung, Psychology and Alchemy, pp. 8-16, Jung, Psychology and Religion, p. 149, and Jung, Psychology and Western Religion, p. 207.] 


It is important to discuss the journey towards personal meaning as a result of divine intervention. According to Valtchinova, divine intervention can act as a mobilizing force where ‘human agency’ had previously failed.[footnoteRef:27] This may spark, as Williams and Lindsey examined, a ‘quest for personal meaning’ and the idea that God has a purpose for the individual’s life.[footnoteRef:28] Further, Wilt claimed that ‘perceived divine intervention’ can allow individuals to derive meaning from traumatic experiences or spiritual struggles.[footnoteRef:29] The transformational quality of divine intervention facilitates the development of meaning in one’s life and this intervention can be classified as both an experience and a utility for change.[footnoteRef:30] [27:  Valtchinova, 'Ethno-Graphing “Divine Intervention”', pp. 203-218.]  [28:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 20, 32.]  [29:  Wilt et al., 'Partnering With God', p. 279.]  [30:  Valtchinova, 'Ethno-Graphing “Divine Intervention”', pp. 203-218, Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 20, 32, and Wilt et al., 'Partnering With God', p. 279.] 


The combined notions of meaning and archetypal motifs may play a role in perceptions of ‘resilience’ as an outcome of divine intervention. Williams described a ‘shift’ in her participants’ ‘experience of grief and loss’ towards a reframing of identity resulting in resilience that transcends adversity.[footnoteRef:31] Additionally, receptivity may play a role in those who perceive divine intervention in their lives and may be open to the transformational quality of it. When discussing perceived mystical experiences among astrologers, Greene acknowledged a ‘particular receptivity’ in those who were ‘attracted to the… study of astrology’.[footnoteRef:32] In contrast to William’s view, Greene noted that an individual’s predisposition to receiving the event might already have a connection to the personality, only the event allowed this shift to be ‘experienced directly and dramatically’.[footnoteRef:33] This describes an alternative view of resilience as already existing inside the individual but being recognized once the event of intervention has transpired. Despite the origin point of the individual, notions of resilience are an important outcome of the event of divine intervention.[footnoteRef:34]  [31:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 21-22.]  [32:  Greene, ‘Mystical Experiences Among Astrologers’, p. 26.]  [33:  Greene, ‘Mystical Experiences Among Astrologers’, p. 27.]  [34:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 21-22 and Greene, ‘Mystical Experiences Among Astrologers’, pp. 26-27.] 


Methodology
This section will explore this project’s target groups and their respective gate-keepers. Next, it will discuss the methodological approach used throughout the duration of the research and the support material for these approaches. Lastly, this section will examine issues of reflexivity and my place as researcher along the insider/outsider continuum. 
Target Groups 
Participants for this research project came from three groups: a community of patrons and metaphysical practitioners of a metaphysical bookstore, members of a new-age church, and members of an online group for Gnosticism. Alan Dundes stated ‘all cultures have underlying assumptions held by members of a given culture… it is these assumptions… which [inform their] worldview’.[footnoteRef:35] It is important to acknowledge that these groups, by their interest in various spiritual and esoteric topics, were likely distinct from the general population. Given the scope of their interests, there could be a bias towards experiences of divine intervention held by sampled participants.  [35:  Alan Dundes, 'Folk Ideas as Units of Worldview', The Journal of American Folklore, vol. 84, no. 331 (1971), p. 96.] 


Regarding issues of gate-keeping, the store owner, and admins of the church and gnostic group facilitated contact to possible interested parties via email and online forums. In total, there were 14 participants. Participants were adults over the age of 18 in positive, non-dependent relationships with the respective gatekeepers. Additionally, all participants mentioned were given pseudonyms to maintain their anonymity.
Summary of Methods 
This project utilized the ‘Research Design Cycle’ as outlined by M. Hennink, I. Hutter, and A. Bailey in Qualitative Research Methods, particularly the methods outlined for qualitative research via in-depth interviews.[footnoteRef:36] Hennink, Hutter and Bailey stated that in-depth interviews are primarily used to ‘capture people’s individual voices and stories’.[footnoteRef:37] For the purpose of this research project, in-depth interviews facilitated both the collection of experiences of divine intervention and the cultivation of clarity around the participant’s perspectives by directly examining their own words. [36:  Monique Hennink, Inge Hutter and Ajay Bailey, Qualitative Research Methods (London: Sage Publications, Ltd., 2020), pp. 116-136.]  [37:  Hennink et al, Qualitative Research Methods, p. 117] 


Further, this project utilized narrative research methods as outlined by John W. Creswell, Qualitative Inquiry and Research Design: Choosing Among Five Approaches.[footnoteRef:38] According to Creswell, the narrative approach allows for the analysis of an individual’s ‘lived experience’ through stories told to the researcher and through the use of ‘turning points’ that may illuminate the development of themes within these narratives.[footnoteRef:39] Utilizing Creswell’s narrative approach allowed me to better integrate Hennink, Hutter and Bailey’s methods for in-depth interviews and promote research aimed at narrative exploration of stories of divine intervention within this project. [38:  John W. Creswell, Qualitative Inquiry and Research Design: Choosing Among Five Approaches (London: SAGE Publications, Inc., 2013), pp. 70-76, 104-106.]  [39:  Creswell, Qualitative Inquiry and Research Design, pp. 71-72, 105.] 


Lastly, this project integrated the mixed-method approach as outlined by Judith Bell and Stephen Waters, Doing Your Research Project through the utilization of both interviews and questionnaires.[footnoteRef:40] According to Bell and Waters, the mixed-method’s approach uses a ‘combination of quantitative and qualitative approaches to collect data’ and facilitates a triangulation of data supporting a more ‘comprehensive understanding of a topic’.[footnoteRef:41] The mixed-methods approach supported this project’s aim of understanding not only narratives of divine intervention, but also quantitative data collected from questionnaires measuring any change in the participants’ views of their personal cosmologies. Data was collected by interviews with five participants conducted via phone and video communication, and a questionnaire (available in the appendix) was created on Google Forms and completed by eleven participants.  [40:  Judith Bell and Stephen Waters, Doing Your Research Project: A Guide for First-time Researchers (London: McGraw-Hill Education, 2018), pp. 24-25.]  [41:  Bell, Doing Your Research Project, pp. 24-25.] 


Reflexivity and the Insider/Outsider Continuum 
My involvement and knowledge of divine intervention extended to minor and major spiritual experiences from my own life. There were advantages of being an insider to notions of divine intervention as I was better able to understand the nuances in stories from participants, but the disadvantage manifested in that I carried assumptions based on my own past experiences. On the other hand, in referencing Geertz, Campion states that ‘insiderness and outsiderness… become questions of degree which may vary with time, place and mood’.[footnoteRef:42] My insider position was, indeed, limited to concepts of divine intervention that shaped my own life, and I found myself in the position of an outsider towards the particular stories of my participants. [42:  Nicholas Campion, 'Prophecy, Cosmology and the New Age Movement: The Extent and Nature of Contemporary Belief in Astrology' (doctoral thesis, Bath Spa University College, 2004), p. 13.] 


I personally knew all the gatekeepers and some of the participants, but each of their stories of divine intervention were unkown to me. Alan Bryman argued that the research can affect those being researched when ‘the research situation is treated… as an exchange in which the… researcher gives something back… of her own views, experiences, and the like- to those being interviewed’.[footnoteRef:43] Additionally, Martyn Denscombe argued that researchers ‘have no way of standing outside’ their own ‘culture [or] personal experiences’, and explained that conceptual tools embedded within research can never be ‘neutral… instruments of discovery’.[footnoteRef:44] In this sense, my research may be impacted these notions. I attempted to remain neutral, but because I knew some of the participants I was impacted by the emotional tenor of their stories and similar to Bryman’s claims, I reflected back to them that I understood or may have had similar experiences. [43:  Alan Bryman, Quantity and Quality in Social Research (London: Routledge, 1988), p. 111.]  [44:  Martyn Denscombe, Good Research Guide: For Small-Scale Social Research Projects (Berkshire: Open University Press, 2014 [1998]), p. 134.] 


Findings and Discussion
This section will primarily explore five participants stories: Laura, a catholic believer who had a near death experience, Sophia whose experiences of divine intervention led her to find religion, Kerry who surrendered to alternative health modalities to heal a chronic physical pain, Adrienne, a mother who tragically lost her adolescent son, and Miriam, a parent who faced difficult odds with the birth of her premature daughter. It will examine these and related accounts via two themes: ‘Cosmological Findings’ and ‘Transformational Narratives’. Lastly, quantitative data from the questionnaires will be explored in relation to notions of ‘resilience’. 
Cosmological Findings 
This theme aims to contextualize the cosmological framework of divine intervention based on findings from interviews and questionnaires.  First, it will examine how notions of faith and belief inform ideas of divine intervention. Next, it will discuss the extent participants facilitate experiences of divine intervention through prayer. Lastly, this theme will examine participants’ perspectives on divine power in their lives. 

Faith and Belief
Notions of faith and belief were linked to the role of divine intervention in the participants’ lives. With a daughter born twenty-one weeks into gestation, Miriam recounted numerous instances of divine intervention (one will be discussed in a later theme) that saved her premature baby over the first critical year of her life. Miriam explained that she never identified as ‘the type of person to attend church every Sunday’, but stated ‘My faith has taken me through so many things’ and ‘if I didn’t have my faith, I would have run out a long time ago’. 

In contrast, Laura’s Catholic religion was the foundation of her faith and the bedrock of her experiences with divine intervention. Laura faced a ‘brush with death’ as a thirteen-year-old freshman on a school trip to a Spanish fort along the Gulf of Mexico. Aiming to have a bit of fun, five students decided to race on what they thought was a grassy field. Running at top speed, Laura pulled ahead of the group, only to reach the field’s edge. Below, there was a three-story drop-off to an area of concrete. Digging her heels into the grass, Laura described a force pushing her body backwards away from the edge. She stated, ‘I am thoroughly convinced my guardian angel kept me from falling’. She cited this event as strengthening her connection to God and her beliefs.

Alternatively, Sophia’s worldview shifted after a series of divine visions spanning several decades. Throughout her childhood, Sophia experienced mental and physical abuse from her adoptive mother, and contended with feelings of abandonment from her biological one. Sophia attributed three visions (which will be examined in a later theme) to divine intervention that lead her into the Lucumi faith and a belief that she had a spiritual mother in the deity of Ochun. 

Faith manifested differently for each participant but reflected academic literature and the potency of divine intervention. As Fowler found that faith is not always religious in origin, Miriam’s emphasis on faith was not embedded in a religious view but, rather it operated as a vehicle to move through the crisis of having a premature daughter and no medical indication that she would survive.[footnoteRef:45] In contrast, Valtchinova’s research of the link between religion and divine intervention was reflected in Laura’s religious attribution to her experience of a guardian angel and the strengthening of her Catholic faith.[footnoteRef:46] Campion found that a worldview is contained within culture and informs that culture’s vision of the universe.[footnoteRef:47] Similarly, Sophia’s experience of divine intervention transformed her personal cosmology towards a worldview embedded in the spiritual and healing connection to Ochun.[footnoteRef:48] My findings indicated that divine intervention manifested in a variety of ways for my participants but was directly related to notions of belief and faith within the participants’ lives.[footnoteRef:49] [45:  Fowler, Stages of Faith, p. 4.]  [46:  Galia Valtchinova, 'Introduction: Ethno-Graphing “Divine Intervention”', History and Anthropology, vol. 20, no. 3 (2009), p. 204.]  [47:  Campion, Astrology and Cosmology in the World's Religions, pp. 9-10.]  [48:  Campion, Astrology and Cosmology in the World's Religions, pp. 9-10.]  [49:  Fowler, Stages of Faith, p. 4, Valtchinova, 'Ethno-Graphing “Divine Intervention”', p. 204, and Campion, Astrology and Cosmology in the World's Religions, pp. 9-10.] 


Prayer
Payer was a common form of participation with divine intervention among this project’s participants. After the sudden death of her son, Adrienne’s experience of divine intervention manifested in a participatory relationship with signs and symbols. The day after his death, Adrienne prayed for a sign that she maintained a connection with her son and she saw a monarch butterfly land on her garage door even though she previously had never seen that species in the area. Days later her niece, searching for symbols for bipolar disorder which Adrienne’s son had suffered, discovered it was represented by a green ribbon and a monarch-butterfly. Later when searching for a dress of her son’s daughter, the first one Adrienne came across had butterflies and a green ribbon. Adrienne continues to pray for signs and stated that butterflies have been showing up in her life in unusual ways ever since. This demonstrated not only participation with a divine force but an ongoing relationship with her son. 

In contrast to Adrienne’s participation with divine intervention, Laura’s relationship with divine intervention involved participation that did not necessarily emerge from one specific instance, but in prayers and rituals as a part of daily life. She stated that even when leaving her apartment to retrieve her mail, she always prays for the protection of Arc Angel Saint Michael. Laura believed that the protection of the Saint Michael has intervened in ways she’s may not be aware but classified this as divine intervention nonetheless.

Additionally, Miriam recalled an experience in a prayer circle at the hospital where her premature daughter stayed. Weeks after her birth, the doctors recommended a high-risk surgery on her small heart. Miriam, stricken with fear, prayed for guidance with the nurses looking after her daughter. ‘We were in a dark room, holding hands in a circle, praying the Our Father from the bottom of our hearts.... My eyes were closed but I sensed a white light enter the room and felt this profound peace wash over me’. Miriam described a sense of knowing that everything would be fine. Hours later, an ultrasound discovered the heart issue her daughter had been born with had miraculously healed and the surgery would no longer be necessary.  

My research found that Laura’s relationship with divine intervention involved prayer as an ongoing function of her religious belief while Adrienne and Miriam’s experiences were facilitated by prayers during chapters of crisis in their lives. Additionally, my research reflected academic literature on participation and prayer. As Williams and Lindsey found that ‘faith in the power of a divine relationship’ enabled the survival of her participants, I also found similar results.[footnoteRef:50] For Adrienne, the symbols of the butterfly and green ribbon are comforting manifestations that her relationship with both God and her son continues.   Similar to Wilt and Bosworth’s findings, I also found that Laura and Miriam integrated prayer prior to their divine interventions to ask for divine support.[footnoteRef:51] For my participants, I found that prayer appeared to be a broad reaching pathway to divine intervention and reflected arguments in academic findings.[footnoteRef:52] [50:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', p. 27.]  [51:  Wilt et al., 'Partnering With God', p. 279 and Bosworth, 'Ancient Prayers and the Psychology of Religion', pp. 687-688.]  [52:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', p. 27, Wilt et al., 'Partnering With God', p. 279, and Bosworth, 'Ancient Prayers and the Psychology of Religion', pp. 687-688.] 


Divine Power
For this project’s participants, divine intervention involved a power that exceeded limitations of ordinary forces. Kerry conveyed two examples of divine power in her life. Faced with chronic pain in her knees for years, Kerry had exhausted conventional medical routes for healing and decided to travel to central America to work directly with a shaman. Despite her uncertainty, Kerry entered the shamanic process of healing with sacred stones and herbs. She felt immediate relief from the ceremony and upon her return home made a full recovery.  On the other hand, this project found that divine power wasn’t reserved to circumstances of desperation. Kerry claimed there were instances of intervention in mundane situations she never asked for, such as missing a morning bike ride when she seldom oversleeps. She explained ‘I have to take things as they are and that I wasn’t meant to be out there that day… for me, God intervened even in ways that I can’t understand’.

Notions of divine power from academic literature were reflected both in Kerry’s examples, as well has previous examples from Miriam. As both Tracy and Acardi found that ‘Special Divine Action’ is an ‘out of the ordinary’ mode of God’s interaction in human lives, I also found this reflected in the divine interventions related to the healing of Miriam’s daughter’s heart and the Kerry’s moving away from ordinary forms of medical intervention and towards asking for help from spiritual sources.[footnoteRef:53] In contrast, Weinberg argued against a divine being’s interest in human events, but I did not find this to be the case among participants of this study for participants maintained a keen awareness of a shift in life circumstances that came about in mystical ways.[footnoteRef:54] My findings also reflected Campion’s examination of a transcendent God executing a ‘divine plan’, particularly in the example of Kerry and her morning bike ride. [footnoteRef:55] Her acceptance of, in Campion’s words, ‘the [cosmological] return to its original perfection’ is an example of divine intervention’s transcendent perspective.[footnoteRef:56] These notions of divine power informed the participants on the nature of their divine interventions, and influenced the aforementioned notions of belief and their own roles of participation, and reflected academic literature found primarily within Tracy, Acardi and Campions’ discussions but not Weinberg.[footnoteRef:57] [53:  James M. Arcadi, 'God is Where God Acts: Reconceiving Divine Omnipresence', Topoi, vol. 36, no. 4 (2017), pp. 635-637.]  [54:  Weinberg, Steven, Dreams of a Final Theory (New York: Random House, Inc., 1994), pp. 248-249.]  [55:  Campion, Astrology and Cosmology in the World's Religions, p. 163.]  [56:  Campion, Astrology and Cosmology in the World's Religions, p. 163.]  [57:  Tracy, 'Theologies of Divine Action', pp. 603-604, Arcadi, 'God is Where God Acts', pp. 631-639, Weinberg, Steven, Dreams of a Final Theory (New York: Random House, Inc., 1994), pp. 244-256, and Campion, Astrology and Cosmology in the World's Religions, p. 163.] 


Transformational Narratives 
This theme will examine participants’ narratives of transformation resulting from experiences of divine intervention. First it will examine if archetypal motifs were found within the participants’ experiences of divine intervention. Next it will discuss participants’ journeys toward personal meaning as a response to divine intervention. Lastly, this theme will investigate their perspectives of the development of ‘resilience’.

Archetypal Motifs
Archetypal themes are present in the divine intervention narratives of the participants. Before her premature daughter’s birth, Miriam and her husband experienced several miscarriages. Miriam relayed an experience of embarking on a pathway of the archetypal mother. She described a mystical encounter of an out-of-body experience. ‘I was in bed late one night, praying and suddenly I was above my body’. Miriam described the appearance of a light above her which descended into her abdomen as she slowly felt herself returning to her body. ‘From there on I knew I was pregnant,’ and from there began her journey with her daughter she called her ‘miracle baby’. 

In contrast to Miriam’s archetypal experience of becoming a mother, Sophia’s three visions foreshadowed contact with her archetypal spiritual mother. The first experience occurred at the age of eleven. Sophia had fallen asleep on the floor in the living room and awoke to find a woman in a gold dress and crown standing on the stairs in the other room. She explained that she sat up and watched as the apparition descended the stairs. ‘I felt confused, but she was so pretty her image was stamped into my mind’. The second and third experiences came in the form of dreams years later. ‘I dreamt that I was at a picnic and there were about seven people individually wearing the seven colors of the rainbow were seated at the beach by the water’. Sophia described joining them at the picnic. ‘This wasn't a regular dream. The colors were very vibrant’. Later, Sophia would realize the water was a symbol for the Goddess Ochun and the people were symbols of the Orishas (deities). Sophia’s last dream took place at the front door of her home. ‘I opened the door to look outside and there was a towering woman at least ten feet tall’. Per Sophia’s description, when the tall woman came towards her she walked with a sway that moved the earth around her. ‘Her skin was blue and her clothes looked like it was made of leaves, flowers, and dirt in all sorts of colors. This dream made me feel like I was welcomed in the Lucumi faith and that these beings were going to wait for me.’

Archetypal motifs manifested in my findings as the archetype of the mother. As Bosworth found instances of divine intervention that resulted from a relationship to a parental ‘attachment figure’, I also found this in Sophia’s description of the comfort she felt from Ochun’s apparitions times of distress.[footnoteRef:58] This also reflected the ‘archetypal encounter’ Greene found in her research.[footnoteRef:59] In her desire to become a mother, Miriam’s experience of divine intervention was situated within a universal, transcultural desire some women have towards motherhood. This reflects the Greene’s discussion the ‘transcultural core’ of the essentialist perspective of mystical experience, particularly in Miriam’s mystical knowledge of her pregnancy.[footnoteRef:60]  My findings reflected archetypal motifs present in research related to divine intervention as well as Jungian notions of archetypal images, particularly in the example of the archetype of the mother.[footnoteRef:61] [58:  Bosworth, 'Ancient Prayers and the Psychology of Religion', pp. 648.]  [59:  Liz Greene, ‘Mystical Experiences Among Astrologers’, Culture And Cosmos, vol. 13, no. 2 (2009), pp. 9-10. and C.G. Jung, The Collected Works of C.G. Jung, Vol. 12 Psychology and Alchemy, trans. Gerhard Adler and R. F. C. Hull, (Princeton: Princeton University Press, 1968), pp. 8-16.]  [60:  Greene, ‘Mystical Experiences Among Astrologers’, pp. 6-8.]  [61:  Bosworth, 'Ancient Prayers and the Psychology of Religion', pp. 648, Greene, ‘Mystical Experiences Among Astrologers’, pp. 6-10, Jung, Psychology and Alchemy, pp. 8-16, Jung, Psychology and Religion, p. 149, and Jung, Psychology and Western Religion, p. 207.] 



Meaningful Journeys
In reviewing quantitative data of questionnaire participants, I found that when asked if the experience of divine intervention changed the way they viewed themselves and the universe 90% of respondents agreed. Additionally, 50% of questionnaire participants claimed their experience with divine intervention changed their spiritual or religious beliefs. For example, Adrienne’s experiences of receiving the butterfly signs gave her a sense of peace and perspective about her own impact in the world. Following her divine intervention, she began work with other mothers who had suffered similar losses and towards efforts to destigmatize mental illness.

Additionally, participants discovered personal meaning as a result from divine intervention. Like Valtchinova, I found that divine intervention acted as a mobilizing force towards a new understanding of meaning with my respondents’ view of the universe, with enough effect to alter the religious or spiritual views of half of participants.[footnoteRef:62] As with Adrienne’s example, Wilt, Williams and Lindsey’s descriptions of a divine purpose emerging after a divine intervention were reflected in participants’ responses to traumatic experiences and significant struggles.[footnoteRef:63] Similar to the literature analyzed, my findings reflected divine intervention as an experience as much as a catalyst for change in personal meanings.[footnoteRef:64] [62:  Valtchinova, 'Ethno-Graphing “Divine Intervention”', pp. 203-218.]  [63:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 20, 32 and Wilt et al., 'Partnering With God', p. 279.]  [64:  Valtchinova, 'Ethno-Graphing “Divine Intervention”', pp. 203-218, Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 20, 32, and Wilt et al., 'Partnering With God', p. 279.] 


Resilience
Out of the eleven survey respondents, ten participants stated their experience of divine intervention resolved a problem or issue for them. Additionally, when asked if their experience of divine intervention changed the way they might deal with similar problems in the future 100% of respondents agreed and 90% of respondents reported feeling more resilient to challenges based on their experience of divine intervention. 

Participants’ narrative accounts reflected notions of resilience as well. Kerry, after her experience with the shaman became physically resilient and empowered knowing that her health could be healed outside of western medicine. Adrienne’s emotional resilience was supported by the signs she received as an ongoing connection to her son. 

Laura spiritual resilience emerged from her deep connection to God and her religious faith, and were reflected in stories close to her. Building on the previous archetypal theme, Laura described an experience with her dying father in the hospital. ‘He was in the hallway before the operation and said that Mother Mary came to him wearing a white gown with a blue mantel, and a thick braid that wrapped around her head like a crown.’ The apparition told her father not to worry and everything would be alright. Laura explained that her father did not live long after that event but knowing that Mother Mary appeared to him gave her tremendous comfort.

Among this project’s participants, manifestations of resilience were varied, and encompassed wide scopes of physical, emotional and spiritual facets. As Williams described a ‘shift’ in her participants’ ‘experience of grief and loss’ towards a reframing of identity resulting in resilience, I also found that with Kerry and Adrienne with an increase in physical and emotional resilience respectively.[footnoteRef:65] Greene’s findings regarding receptivity were similarly found in my research, particularly with Laura and her ongoing reception towards experiences of divine intervention due to the ritualistic nature of her religious participation. Notions of resilience were a significant component in my findings of participants’ views towards outcome of divine intervention and reflected claims from literature reviewed.[footnoteRef:66]  [65:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 21-22.]  [66:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 21-22 and Greene, ‘Mystical Experiences Among Astrologers’, pp. 26-27.] 



Conclusion
This project sought to examine how notions of divine intervention shaped a person’s cosmology as a ‘meaning-system’ and their understanding of their place within the universe. Through the literature review, it explored previous research into the notions of divine intervention via the two themes of ‘Cosmological Orientation’ and ‘Transformational Narratives’. It found notions of belief contextualized the individual’s experience of divine intervention.[footnoteRef:67] Additionally, it revealed participation as a component to divine intervention, particularly within notions of a divine relationship, prayer and security in times of distress.[footnoteRef:68] Further, it found diversity in understanding of the framework of divine power upon which these ideas are embedded.[footnoteRef:69] This literature review found archetypal motifs manifested in attributions of the intervention.[footnoteRef:70] Further, it found the transformational quality of divine intervention facilitated the development of meaning in one’s life.[footnoteRef:71] Lastly, it found that notions of resilience are an important outcome of the event of divine intervention.[footnoteRef:72] [67:  Fowler, Stages of Faith, p. 4, Valtchinova, 'Ethno-Graphing “Divine Intervention”', p. 204, and Campion, Astrology and Cosmology in the World's Religions, pp. 9-10.]  [68:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', p. 27, Wilt et al., 'Partnering With God', p. 279, and Bosworth, 'Ancient Prayers and the Psychology of Religion', pp. 687-688.]  [69:  Tracy, 'Theologies of Divine Action', pp. 603-604, Arcadi, 'God is Where God Acts', pp. 631-639, Weinberg, Steven, Dreams of a Final Theory (New York: Random House, Inc., 1994), pp. 244-256, and Campion, Astrology and Cosmology in the World's Religions, p. 163.]  [70:  Bosworth, 'Ancient Prayers and the Psychology of Religion', pp. 648, Greene, ‘Mystical Experiences Among Astrologers’, pp. 6-10, Jung, Psychology and Alchemy, pp. 8-16, Jung, Psychology and Religion, p. 149, and Jung, Psychology and Western Religion, p. 207.]  [71:  Valtchinova, 'Ethno-Graphing “Divine Intervention”', pp. 203-218, Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 20, 32, and Wilt et al., 'Partnering With God', p. 279.]  [72:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 21-22 and Greene, ‘Mystical Experiences Among Astrologers’, pp. 26-27.] 


This project defined its target groups and their respective gate-keepers. It found that the target groups, belonging to various metaphysical backgrounds, could have inherent bias towards experiences of divine intervention. Next, this project explored the methodological approach used through the duration of the research. It established that qualitative research methods were used, focusing on a narrative approach with integrated mixed-methods employed through the use of interviews and questionnaires. Lastly, this project examined issues of reflexivity and my place as researcher along the insider/outsider continuum. It found that I was both insider and outsider to experiences of divine intervention. 

My findings reflected the premises within my literature review. In discussing how notions of divine intervention may shape one’s cosmology as a ‘meaning-system’ and their understanding of their place within the universe, this project found narratives and data that explored this aim.  This project found that divine intervention manifested in a variety of ways for my participants but was directly related to notions of belief and faith within the participants’ lives.[footnoteRef:73] I found that prayer appeared to be a broad reaching pathway to divine intervention.[footnoteRef:74] Additionally, I found notions of divine power informed the participants on the nature of their divine interventions, and influenced the aforementioned notions of belief and their own roles of participation with the divine.[footnoteRef:75] My findings reflected archetypal motifs present in research related to divine intervention as well as Jungian notions of archetypal images, particularly in the example of the archetypal mother.[footnoteRef:76] Additionally, my findings reflected divine intervention as a catalyst for change in personal meaning.[footnoteRef:77] Lastly, I found that notions of resilience played a significant part in participants’ views towards outcome of divine intervention.[footnoteRef:78] [73:  Fowler, Stages of Faith, p. 4, Valtchinova, 'Ethno-Graphing “Divine Intervention”', p. 204, and Campion, Astrology and Cosmology in the World's Religions, pp. 9-10.]  [74:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', p. 27, Wilt et al., 'Partnering With God', p. 279, and Bosworth, 'Ancient Prayers and the Psychology of Religion', pp. 687-688.]  [75:  Tracy, 'Theologies of Divine Action', pp. 603-604, Arcadi, 'God is Where God Acts', pp. 631-639, Weinberg, Steven, Dreams of a Final Theory (New York: Random House, Inc., 1994), pp. 244-256, and Campion, Astrology and Cosmology in the World's Religions, p. 163.]  [76:  Bosworth, 'Ancient Prayers and the Psychology of Religion', pp. 648, Greene, ‘Mystical Experiences Among Astrologers’, pp. 6-10, Jung, Psychology and Alchemy, pp. 8-16, Jung, Psychology and Religion, p. 149, and Jung, Psychology and Western Religion, p. 207.]  [77:  Valtchinova, 'Ethno-Graphing “Divine Intervention”', pp. 203-218, Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 20, 32, and Wilt et al., 'Partnering With God', p. 279.]  [78:  Williams and Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', pp. 21-22 and Greene, ‘Mystical Experiences Among Astrologers’, pp. 26-27.] 




Bibliography
	
Primary Sources

Jung, C.G., The Collected Works of C.G. Jung, Vol. 11 Psychology and Religion: West and East, trans. R. F. C. Hull, (Princeton: Princeton University Press, 1969).



	-- The Collected Works of C.G. Jung, Vols. 11, 18 Psychology and Western Religion, eds. Herbert Read et al., (Princeton: Princeton University Press, 1984).

-- The Collected Works of C.G. Jung, Vol. 12 Psychology and Alchemy, trans. Gerhard Adler and R. F. C. Hull, (Princeton: Princeton University Press, 1968).

	Weinberg, Steven, Dreams of a Final Theory (New York: Random House, Inc., 1994).


Secondary Sources
	Arcadi, James M., 'God is Where God Acts: Reconceiving Divine Omnipresence', Topoi, vol. 36, no. 4 (2017), pp. 631-639.

	Bell, Judith and Stephen Waters, Doing Your Research Project: A Guide for First-time Researchers (London: McGraw-Hill Education, 2018).

	Bosworth, David A., 'Ancient Prayers and the Psychology of Religion: Deities as Parental Figures', Journal of Biblical Literature, vol. 134, no. 4 (2015), pp. 681-700.

	Bryman, Alan, Quantity and Quality in Social Research (London: Routledge, 1988).

	Campion, Nicholas, Astrology and Cosmology in the World's Religions (New York and London: New York University Press, 2012).

	-- 'Prophecy, Cosmology and the New Age Movement: The Extent and Nature of Contemporary Belief in Astrology' (doctoral thesis, Bath Spa University College, 2004).

	Creswell, John W., Qualitative Inquiry and Research Design: Choosing Among Five Approaches (London: SAGE Publications, Inc., 2013).


	Denscombe, Martyn, Good Research Guide: For Small-Scale Social Research Projects (Berkshire: Open University Press, 2014 [1998]).

	Dundes, Alan, 'Folk Ideas as Units of Worldview', The Journal of American Folklore, vol. 84, no. 331 (1971), pp. 93-103.

	Fales, Evan, Divine Intervention: Metaphysical and Epistemological Puzzles (New York: Routledge, 2010).

	Fowler, James W., Stages of Faith: The Psychology of Human Development and the Quest for Meaning (New York: HaperCollins Publishers, 1995).

	Greene, Liz, ‘Mystical Experiences Among Astrologers’, Culture And Cosmos, vol. 13, no. 2 (2009), pp. 3–32.

	
Hennink, Monique, Inge Hutter and Ajay Bailey, Qualitative Research
Methods (London: Sage Publications, Ltd., 2020).

	Tracy, Thomas F., 'Theologies of Divine Action' in The Oxford Handbook of Religion and Science, ed. by Philip Clayton (Oxford and New York, Oxford University Press, 2008), pp. 596-611 <https://www.oxfordhandbooks.com/view/10.1093/oxfordhb/9780199543656.001.0001/oxfordhb-9780199543656>  [accessed May 6, 2021].

	Valtchinova, Galia, 'Introduction: Ethno-Graphing “Divine Intervention”', History and Anthropology, vol. 20, no. 3 (2009), pp. 203-218.

	Williams, Nancy R. and Elizabeth Lindsey, 'Spirituality and Religion in the Lives of Runaway and Homeless Youth', Journal of Religion and Spirituality in Social Work, vol. 24, no. 4 (2006), pp. 19-38.

	Wilt, Joshua A., Nick Stauner, Valencia A. Harriott, Julie J. Exline, and Kenneth I. Pargament, 'Partnering With God: Religious Coping and Perceptions of Divine Intervention Predict Spiritual Transformation in Response to Religious–Spiritual Struggle', Psychology of Religion and Spirituality, vol. 11, no. 3 (2019), pp. 278-290.





Appendix
[image: Text
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Questionnaire on Divine Intervention
MA in Cultural Astronomy and Astrology
Faculty of Humanities and the Performing Arts
University of Wales Trinity Saint David, Ceredigion, Wales, SA48 7ED, UK.

Researcher: Christina M. Giles | 1805673@student.uwtsd.ac.uk 
This questionnaire forms part of a research project that I am conducting for an MA in Cultural Astronomy and Astrology at the University of Wales Trinity Saint David. 
This project seeks to examine how notions of divine intervention may shape a person’s understanding of their place within the universe. Please note that all questions are optional and all information you provide will remain anonymous. You may withdraw from this study at any point. 
The questionnaire has 17 questions and should take approximately 1520 minutes of your time. At the end of it, there is the option to volunteer for a one-to-one interview with me, so that I can gather further responses on the research topic. An interview would last about one hour and take place in the coming two to three weeks.
Please note that all the information collected will remain confidential and will only be analyzed by me. No information will be shared and all data will be stored securely.
By checking the box below you consent for the data collected to be anonymously used in this study.
Thank you for taking part. I look forward to reading your responses.
☐ I consent to the anonymous use of the information I provide for this study.
1. Have you ever experienced divine intervention or unexpected help from a non-ordinary force? If you have more than one experience, for the purposes of this questionnaire please consider the one that was most impactful to you. (Yes/No)
2. At the time, did your experience of divine intervention or unexpected help assist or resolve a problem or issue for you? (Yes/No)
3. Was the issue or situation positive, negative or neutral for you? (Scale 1-5)
4. Please briefly describe the issue or situation: (Open)
5. How would you categorize the nature of your experience? Please select all that apply: 



· 
· religious
· spiritual
· magical
· philosophical
· paranormal
· psychological
· coincidental, accidental or luck
· synchronistic
· fated/destined
· karmic
6. 
7. How did your experience of divine intervention or unexpected help occur? Please select all that apply: 
· 
· Through a friend or loved one
· Through a inspiration
· Through a stranger
· Through advice
· Through intuition or a gut feeling
· Through a vision
· Through an auditory experience
· Through an epiphany
· In a dream or series of dreams
· Through luck
· By accident
· Through synchronicity
· From extenuating circumstances
· Through angelic/mystical forces
· Through prayer
8. Do you believe in fate or destiny? (Yes/No/Maybe)
9. Did your experience of divine intervention or unexpected help improve the situation you were initially dealing with? (Yes/No)
10. Please briefly describe the event or experience of divine intervention or unexpected help: (Open)
11. Did your experience of divine intervention or unexpected help change the way you might deal with similar problems in the future? (Yes/No)
12. Did your experience of divine intervention change the way you view yourself in your life or in the universe? (Yes/No)
13. If yes, please briefly describe: (Open)
14. If applicable, are you more or less resilient to challenges based on this experience? (More/Less)
15. How do you identify spiritually or religiously? Please select all that apply: 
· 
· Christian
· Muslim
· Jewish
· Indigenous American religious practitioner
· Hindu
· Buddhist
· Pagan
· Gnostic
· Spiritual
· Agnostic
· Atheist
· Other
· Prefer not to answer
16. 
17. Did your experience of divine intervention align with your spiritual/religious beliefs? (Yes/No)
18. Did your experience of divine intervention or unexpected help change your spiritual/religious beliefs? (Yes/No)
19. If yes, please briefly describe the change: (Open)
20. Would you like to follow-up for an interview? (Yes/No)
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