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INTRODUCTION

A friend of mine, a heart specialist, once told me
that when he is asked to contribute his services in an
operation being performed by another friend, a brain surgeon,
they become queasy, each at the sight of a part of the human
body that has become unfamiliar because of their intense
concentration on one specific organ. Because of vastly
burgeoning medical techniques, specialization is commonplace
and inevitable. Still it seems a bit unnerving to realize
that "healers of the body" are often "specialists of the
part."

Specialists in the physical sciences and the healing
arts are usually aware of their limitations and so consult
others at the edges of their own ignorance and uncertainty.
There are times when a patient is reassured to know that his
malady coincides with a doctor's interest and expertise. And
yet somehow that very specialization is symbolic of the com-
partmentalization of life. We seem truly to know more and
more about less and less.

More to the point: specialists in the arts and
sciences sometimes amaze me, but, more often than not, bore
and annoy me if I perceive that they cannot relate themselves
and their work to a larger world of other viewpoints and

different experiences. I am not a specialist and have never
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imagined myself as a scholar--except on my own terms and by
my personal standards of eclecticism--and I consider it a
moot point if it is regrettable that one be a jack of all
trades rather than a master of one.

Like most undergraduates I was mildly intimidated
by the vast array of departments and professional schools
within the university. Only much later when I had been
exposed to many years of graduate school and learned to my
dismay that education and learning are not synonymous did I
comprehend a most peculiar situation: much information
imparted in the educational process while skillfully
researched and grounded in most impressive sources had
little relationship to the lived experiences of many students.

When I eventually came to teach on the university
level I planned a course entitled "Religion and Literature,”
the aim being an analysis of the attempts of various authors
to deal with the meaning of life and man's place in the uni-
verse. One author chosen was Albert Camus, a reasonable
inclusion I determined at the time, but, as it turned out,

a most naive presumption. A furor arose immediately over
the proper label to be assigned by the specialists. The
English, Philosophy and French departments all claimed Camus
as their property, to be dissected by their methodology and
not to be shared with other claimants. In spite of the

absurdity of the situation, I chose to offer Camus as more
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than a collection of labels, as a person whose life encom-
passed many roles and talents and who asked of existence

the same questions we all do. One dimensional approaches to
man left to the student the task of putting the parts
together.

This is all by way of saying that my own research
began from the questions arising from my own experience.
Even the very young seemed to live in separate compartments
and to travel in separate language worlds, an observation
that struck me forcefully when I taught a course with a
biologist entitled "Religion and Science." The thought
patterns and linguistic styles of the arts and science
students were so dissimilar that constant translations were
required of the instructors in order to establish a common
frame of reference. The students--and, to an extent, their
instructors--were polarized by their educational processes.

I do not believe psychology can meaningfully be done
apart from sociology, history, religion, literature, etc.,
as my own writing attests. I have tried to situate my own
research within a background that fleshes out my own
investigation. I am much less concerned with a methodology--
a concern, I must confess, that has often struck me as
primarily a defensive posture within the social sciences--
than I am with trying to make a statement that incorporates

as many facets of the human experience as possible. If it
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appears that I am trying to dazzle the reader with a
plethora of references, that is not my intention but simply
a reflection of my own intellectual disposition. I write
because I wish to share, not to impress. That, it seems to
me, should be a major by-product of anyone's education.
Finally, I write frequently in the first person--
a major sin as listed in most writing manuals—--because I
think in the first person. A convoluted, impersonal writing
style may warm the hearts of the purists but it strikes me
as awkward and detached. I would hope that the reader would
not find this disconcerting but rather an aid in introducing
him to my thoughts. That I may have presented something

coherent and interesting has been my major concern throughout.



CHAPTER I
REFLECTIONS ON THE RESEARCH PROJECT

An incredible volume of writing exists that deals
with religious experience and behavior, attitudes and
values, etc. Phenomenologists, sociologists, psychologists,
economists, political pundits, theologians, and the common
person all have ideas about religion and its meaning. The
very attempt to define religion is problematic and gives
rise to as many objections as agreements. Religion is social
and yet intensely personal, as Gordon Allport observed:

The conclusion we come to is that the subjective
religious attitude of every individual is, in both
its essential and non-essential features, unlike .
that of any other individual. The roots of religion
are so numerous, the weight of their influence in
individual lives so varied, and the forms of
rational interpretation so endless that uniformity
of product is impossible. Only in respect to cer-
tain basic biological functions do men closely
resemble one another. In the higher reaches of per-
sonality uniqueness of organization becomes more
apparent. And since no department of personality

is subject to more complex development than the
religious sentiment, it is precisely in this area
that we must expect to find the ultimate divergence.

1 Gordon Allport, The Individual and His Religion,
New York, Macmillan, 1950, p. 29. Michael Novak, correctly,
I think, faults Allport for his overly individualized inter-
pretation--a Western Protestant bias--of the religious senti-
ment. See his Ascent of the Mountain, Flight of the Dove:
An Invitation to Religlous Studies, New York, Harper & Row,
1971, p. 3. I simply wish to stress the great diversity
existing within any given social or religious consensus, a
point to be developed throughout the research project.
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It is meaningless to talk of "religion" as though
it were a single empirical entity or a ubiquitous personal
exXperience had by many persons in the same way. I think it
useful to deal with religious experience in a phenomenologi-
cal manner, letting the experience "speak for itself" and
attempting to analyze how a shift in consciousness may
impact religious experience. No matter how much is written
about the political nuances of religious voting blocs, of
the psychological implications of faith positions or of the
sociological analysis of ethnic religious behavior, at best
we can discuss only certain limited aspects of the multi-
faceted complex called "religious experience."2

I wish to deal with religious experience, not from
the vantage point of the experts, but from the more modest

starting point of those who are undergoing it:

2 Any number of definitions are possible, all equally
arbitrary. I choose Joachim Wach's for reasons which will
become apparent: "Religious experience is a total response
of the total being to what is apprehended as ultimate reality.
That is, we are involved not exclusively with our mind, our
affections or our will, but as integral persons." See,

Types of Religious Experience: Christian and Non-Christian,
Chicago, University of Chicago Press, 1951, p. 32. Walter
Houston Clark further distinguishes primary from secondary
and tertiary forms. The former has a sense of immediacy and
vitality about it; the latter expressions are more ritualized
and conventional. I shall be referring to primary religious
experience throughout. See his The Psychology of Religion,
New York, Macmillan, 1958, p. 24.
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Anyone who writes sincerely about religion reveals
in some way what it means to him. And if religion
touches life in its totality, why should the
revelations of "religionists" (not a term of
ridicule, at least in the United States) command
any more attention than the honest thoughts of the
technically inexpert?3

Dom Graham has written works of impressive erudition
but this book is so appealing and sensitive precisely be-
cause it is experiential and not one more ponderous work
dealing with abstractions. He notes with much wisdom:

Academic professors of religion are curiously prone
to take in each other's theological washing, often
in the form of more or less thinly disguised doctoral
theses. Their disquisitions are addressed, by
implication, to their colleagues or rivals, rather
than to ordinary human beings. Hence, their pages
tend to be sprinkled with names of which the
average reader has never heard, their arguments
often focused on abstruse, intramural controversies
that lead even one with some inside knowledge to
nod drowsily as the tome tumbles incontinently from
his hands. 4

As a theologian himself Graham is not dismissing the
study of theology as unimportant or trivial, but rather
insisting that it is often concerned with matters other than
religious experience itself. The need for an articulated
theology is not being brought into question; indeed, every

religious tradition both sustains and requires such a logical

formulation. What is too often overlooked, however, is the

3 Dom Alred Graham, The End of Religion, New York,
Harcourt, Brace Jovanovich, 1971, p. 14.

4 Ibid., p. 15.
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quality of the religious experience of the individual who
is seeking to understand or to live the very concepts that
the theologian is stressing as essential to religious
expression.

Let me emphasize that there is no question of a simple
dichotomy between theologizing and experiencing5 but rather
one of focus. When we speak of religious experience we are
moving into an area of extreme fluidity and personal choice.
Some writers attempt to establish rather strict definitions
and to erect theistic parameters around the process:

Hence, in the light of these elements (intellectual,
voluntary, affective, active and social) religious
experience manifests itself as the supremely struc-
tured experience. It is in fact the awareness of a
relationship that is known, willed, felt, applied

to life, and introduced into human society. More
precisely, it is the grasp of a relationship in
which all these elements are integrated in the
simplicity of the act that contains them all virtu-
ally, separates them from one another as occasion
demands, but unifies and transcends them, because

it is the person delivering himself to God, who is
calling him. Religious experience is the conscious-
ness of this response, the awareness of this contact
through self-giving, the discovery of God's presence
at the heart of the affirmation which introduces us
into it, and consequently the consciousness of the
unification~-in an inchoate form--of being and life
at the hands of God.®6

5 Experience should not be viewed passively or as a
response to external stimuli. Experience is a result of the
interaction between a being who puts questions to himself and
his world and that which is encountered. See John E. Smith,
Experience and God, New York, Oxford University Press, 1974,

p. 21-25.

6 Jean Mouroux, "The Encounter," in George Brantl (Ed.),
The Religious Experience, New York, Braziller, 1964, p. 989.
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Mouroux has clearly delineated a traditional Chris-
tian conceptualization of religious experience, but it must

be insisted that this is only one of many understandings

possible and that a universal definition of religious experi-
ence is achieved only at the expense of forcing that experi-
ence into the categories of a particular doctrinal formulation.
Even within a structured religious tradition there is more
personal searching and an indispensable subjective dimension,

a fact too often overlooked by theologians who are primarily
concerned with formulating objective definitions and protecting
orthodox positions:

The most embarrassing situation of all may eventually
turn out to be that of those who regard themselves as
the recipients and authoritative exponents of some
allegedly divine tradition, at least insofar as this
is claimed to be satisfactorily documented and formu-
lated in words. Official religious persons, for all
their sense of responsibility and dedication, are seen
to be caught in an inescapable dilemma. They must
attempt to impose a traditional system of belief that
they have in no way originated, and at the same time
face the truth that authentic religious witness can
only orginate in the mind and heart of each individual.
The three originators of the great world religions,
Jesus, the Buddha, Muhammad, apart from the status
later accorded them by their followers, were the anti-
thesis of official religious persons. Instead of up-
holding an existing tradition and declaring it
sacrosanct, they criticized radically the established
customs of their time and offered something more
inward in their place. Each in his own life situation
could make his own the words: "You have heard that it
was said to men of old. . . . But I say to you . . ."
(Matthew 5: 21-22).7

7 Graham, op. c¢it., p. 16.
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One need not be iconoclastic to perceive that there
is often little connection between religious establishments
and the religious quest, between official formulations and
personal religious experience. In short, many persons
express religious concerns with little concern for organized
religion, or if they do so, it is often eclectic, borrowing
freely, if unknowingly, from any number of major and minor,
Eastern and Western traditions.

These observations have surfaced from my own per-
sonal experiences as a religious studies teacher on both the
high school and university levels, and have nudged me into
research along the lines delineated by the following questions:

1. Why does the lived religious experience of many
persons relate with such difficulty, if at all,

to traditional religious language and doctrinal

statements?

2. Why is there currently such fascination with the

experience of altered states of consciousnessS8
and the study of parapsychology?9

8 An altered state of consciousness refers to a quali-
tative difference in an individual's state of consciousness,
a shift in the way an individual normally experiences himself
and reality. The pattern of mental functioning changes, per-
ceptual qualities appear that have no normal counterparts, etc.
See Charles T. Tart, "Introduction," in Charles T. Tart (Ed.),
Altered States of Consciousness, Garden City, N.Y., Anchor
Books, Doubleday, 1972, p. 1-6. The triggers for attaining
an altered state of consciousness will be examined in some
detail in chapter three. Further references to altered states
of consciousness will be designated simply as ASC(s).

9 Parpsychology has a long but turbulent history,
especially when attempts are made to obtain agreement on the
inclusion of subject matter, theoretical explanations and its
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3. Why do so many persons perceive religious tradi-
tions as inimical or irrelevant to personal

growth?

These are the questions that have gradually forced
their way into my own consciousness and to which my investi-
gation must direct itself if it is to be meaningful,
interesting and relevant research. The basic point of my
research is simply this: how can a study of ASCs and psi
be a means of tapping a fuller human potential and thus con-
tribute to a broader, richer conception of religious experi-
ence? Before I precise the statement of what I believe is
some sort of original contribution in this area, I would like
to make some comments on the three questions raised. The

rest of the research project will hopefully flesh out these

initial observations and conclude with a defensible position.

relation to the physical sciences. It has been called
"paranormal cognition" although there is no reason to suppose
there is anything outside the laws of nature about it, even
if these laws are not presently known. Parapsychology is the
study of certain phenomena which traditional psychology has,
for various reasons, ignored or rejected. I shall refer to
psi functioning as the experiencing of certain phenomena, viz,
telepathy, clalrvoyance, precognition, and telekinesis.

These phenomena will be dealt with in some detail in chapter
three as well. The research area of parapsychology is often
referred to simply as psi, a practice I shall adhere to
throughout the research paper: "Psi, the twenty-third letter
of the Greek alphabet, is now widely used as a blanket name
for the psychic in general; that is, for the whole family of
apparent phenomena and exXxperiences, real and alleged, for
which no physical cause has as yet been discovered." Rosalind
Heywood, The Sixth Sense: An Inquiry into Extra-Sensory Per-—
ception, London, Pan Books, 1971, p. 1l4.
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1. The Non-Convergence of Lived Religious
Experience and Religious Traditions.

In some philosophical and scientific quarters the
word "experience" has been denigrated as some kind of "mental"
product or a subjective deposit of feeling located within,
and limited to, the consciousness of the individual. It has
often been dismissed as unscientific, vague, parochial, or
untrustworthy.

Michael Polanyi, in attempting to produce a radically
original view of knowledge in science, has concisely addressed
himself to this position:

For, as human beings, we must inevitably see the
universe from a centre lying within ourselves and
speak about it in terms of a human language shaped
by the exigencies of human intercourse. Any attempt
rigorously to eliminate our human perspective from
our picture of the world must lead to absurdity.l0

Polanyi makes a crucial distinction between the

personal, which is a commitment of one's being to something

believed in, and the subjective, which is simply in the nature

of a condition of being. If a person does not personally be-
lieve in something, has not integrated it into his own experi-
ence, 1s not committed to it, what eventuates is not knowledge

but facts or allegations of knowledge.ll

10 Michael Polanyi, Personal Knowledge: Towards a
Post-Critical Philosophy, New York, Harper Torchbooks,
Harper & Row, 1962, p. 3.

11 Ibid., p. 300-303.



REFLECTIONS ON THE RESEARCH PROJECT )

If I understand Polanyi correctly, experience is
both subjective and objective. Subjective, because it is
a reality involving a knower, and objective because it
involves something known. Experience, thus understood, is
the only way we have of knowing anything at all, of relat-
ing to external reality. Even as it is presupposed that
individual perceptions must be correlated, to some degree,
with those of others, care must be taken to respect the
uniqueness of individual experience. Once we move beyond
scientific knowledge which is, for the most part, verifiable,
into the more fluid areas of the humanities, art, and reli-
gion, general consensus on the facts of experience is less
easily obtained. Herein, I suspect, lies the core of the
difficulty under discussion.

Every religious tradition has as its essential con-
stituent a primal religious experience, a particular vision
of reality, undergone by its founder. From such experiences
a form of religious association emerges which eventuates in
a permanent institutionalized religious organization. It is
essential, if the original religious experience of the
founder is to be transmitted to others, that some form of
structure emerge. It does so on three levels: cult,

doctrine, and organization:
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Religious institutions evolve as patterns of
worship--that is, as cult; they evolve at the
same time as patterns of ideas and definitions--
that is, as beliefs; and they emerge as forms of
association or organization. Religious institution-
alization occurs on the intellectual level, the
cultic level, and the organization level. These are
three sides or aspects of one developmental process.
Here in the Christian case we see these aspects as
part of a whole. 1In the preaching we have the
statement of what is believed, its first assertion
in discourse. 1In the cultic activity we see the
expression of basic attitudes in the relationship
to sacred things--the reenactment of the relation-
ship to Jesus as Lord. In the brotherhood of
believers, we have the first form of organization.
From the preaching developed creeds and theology;
from the cult, elaborate symbolic liturgies; from
the brotherhood, the ecclesiastical organization.
Although the Christian Church is but one
example, which like all others, has its particular
characteristics and circumstances, it offers a
striking model for the continuation of the religious
experience and the relationships based upon it--the
transformation of charisma into stable forms of
thought, practice and organization.l2

What transpires as the original religious event dims
and is communicated by verbal formulations and symbolic re-
presentations is that the primal religious experience is no
longer immediately accessible in the same way to future
generations as it once was to the original core of believers.
An unavoidable dilemma then confronts every religious institu-
tion: faith is no longer based upon immediate contact with

the founder but is mediated through a community of believers,

12 Thomas O'Dea, The Sociology of Religion, Englewood
Cliffs, N.J., Prentice-Hall, 1966, p. 38.
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as, of necessity, it must be. 1In order to maintain the core
religious experience in some meaningful way liturgical
symbolism attempts to convey a certain supratemporal dimen-
sion of the original lived experience of the founder. 1In so
doing, however, it risks bringing about the opposite effect
intended:

Ritual represents an objectified order of symbols
which elicits and articulates attitudes and feelings,
molding the personal dispositions of the worshippers
after its own model. This objectification is a
requisite for continuity and for sharing within the
religious group. Without such objectification and
sharing, collective worship would be impossible. Yet
a continued use of the same symbolic vehicles has

the effect of making them usual and expected--that
is, of routinizing them. The necessary objectifica-
tion tends to remove the symbols from contact with
subjective attitudes. Thus there develops a loss

of resonance between the sympbol and the attitudes

and feelings from which it originally derived. The
symbol consequently loses its power to elicit and
affect attitudes and emotions. Objectification,
necessary for continuity, leads finally to alienation.
(Emphasis mine.)

13

Gradually, following the laws of institutional sur-
vival, religious organizations tend to stress doctrinal
positions and liturgical propriety, both to set themselves
over against the "profane" and to distinguish themselves
from other religious organizations which have competing
interpretations, often of the same primal religious experi-

ence. Schisms and heresies usually develop when a believer

13 Ibid., p. 92.
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can no longer relate his experience to the official inter-
pretation or formulations, and so he severs his ties with

the authority structure and opts for a reformulation of morals,
doctrine or liturgy. But every founder or reformer makes two
crucial assumptions: (a) his own personal religious experi-
ence is valid enough to be communicated to others as normative
for their own lives; and (b) his followers will indeed experi-
ence what he has experienced and resultant verbal and litur-
gical formulations will be a viable means of perpetuating and
preserving this primal religious experience.

The institutionalization of religion, which is
necessary if it is to grow and expand, is a complex process
that constantly involves tension between the spontaneous
expression of religious experience and the controlled nurtur-
ing of doctrinal orthodoxy. Various religious institutions
allow for only limited and carefully monitored spontaneity:
personal religious experience is often restricted in the
process.

It would not be an exaggeration to state that religious
institutions are primarily concerned about what one believes,
regardless of--and often in spite of--what one experiences.

In other words, much of formal religious expression is con-
cerned with the protection of a priori intellectual (doctrinal)
positions and not at all with the experiential dimension. Even

within those religious traditions which have a strong affective
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flavor--fundamentalists, pentecostals, etc.--the doctrinal
parameters mold the experience of the convert or believer.
The basic question then arises: what happens when
the believer or searcher has a religious experience which
either cannot be expressed in terms of the formulas and
symbols of the group or, if it can, nevertheless finds that
the institutional concerns, formulas and symbols do not
capture the fulness of his own experience?
John Smith, professor of philosophy and religion,
suggests an answer:
The reality of God from the religious standpoint means
the answering of the question about the ground and
purpose of human life. Failure to understand this
point is a major factor in the perpetuation of merely
conventional religion in which belief in God is either
the fulfillment of duty imposed by an institution or
the inert belief that, in addition to all the finite
things that exist, there is one more existent thing
called "God." 1If, however, the religious dimension
of experience is understood and taken seriously,
belief in God takes on new meaning. Belief in God
then means belief in a reality of whose presence we
are especially aware on the crucial occasions of
life and it means a reality upon whom we depend for
our being, our purpose and our fulfillment.l4
What Smith is saying is that only the existential
confrontation with questions of basic and ultimate concern
can be the occasion for a genuine religious dimension of

experience. No one would seriously deny that institutional

religion is concerned with these very same ultimate questions

14 Smith, op. cit., p. 64.
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about life, its valid and ethical expression and its con-
tinuance in some form after bodily death. The conflict,
it seems to me, arises from the fact that far too often
religious establishments deal with these concerns almost

exclusively in an intellectual fashion. If the Scriptures,

the Koran, the paths of the Buddha, various historical tradi-
tions, etc., become rigid delimitations of experience, rather
than a guide to its fullest expression, then the alienation
must only intensify, social and cultural pressures in some
societies to observe religious traditions notwithstanding.
Daniel Callahan once judged even the best of contem-
porary Christian theological writing to be inadequate, indeed,
irrelevant, because of the lack of specific and knowledgeable
references to politics, economics, sociology, psychology, the
arts, etc.ls These are the daily concerns of most persons
or the foci of their activity and experience. The challenge
faced by any religious institution is the translation of its
most sacred and central convictions into language and symbols

that touch the experience of those involved in their own

religious quest:

15 Daniel Callahan, "The Secular City," in Commonweal,
Vol. 82, No. 21, September 17, 1965, p. 660: "The new realm
of Catholic thought--of I-Thou encounters, salvation history,
omega points, Lonergan-like insight, sein and dasein, kerygma--
is a delightful place for Catholics to live. It's just that
we're the only ones who live there, along with a few
scattered Protestants."”
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Without prejudice to the traditional constitution
of the Church, it may be suggested that what is
now becoming apparent to all is the theological
truism that any ecclesiastical system as such
cannot fully meet the aspirations of those who
desire to be authentically religious. In other
words, spiritual renewal lies beyond the scope of
administrative acts. The most these can do is
point the way, help to provide the atmosphere in
which each individual may undergo, by an actual
experience as well as symbolically, a rebirth, lose
his egocentricity and become an enlightened, free,
and loving human being.l6

Obviously, no person or institution can provide a
religious experience for another person, but if religious
organizations can simultaneously maintain a vital awareness
of the primal religious experience and revelation that form

their raison d'étre and a genuine sensitivity to the experi-

ential situation of their membership, then institutional
religion can become an occasion for authentic religious
experience in the lives of those presently alienated from any
form of organized religion.

I have no illusions about the staggering implications
involved in any discussion about trying to tune in to the
experiential dimension of human existence, nor of the depth
of resistance likely to be called forth by religious institu-
tions when change is suggested. How free any religion is
from cultural forces that shape its self-image and effectively

limit its ability for self-criticism is the topic for hundreds

16 Graham, op. cit., p. 19.
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of seminars. I merely hope to raise the gquestion and
sketch some of the points of dissonance that I have per-
sonally observed and experienced. Though it is scant
comfort to beleagured traditionalists, the same basic
challenges face political, economic, and educational insti-
tutions in technological societies: business-as-usual and
official rhetoric seem to make less and less sense to more
and more people, which perhaps partially explains a visibly
discernible pattern apparent in many quarters.

The increasing use of techniques to attain an ASC
and the growing prominence of the investigation of psi
phenomena can be too glibly dismissed as merely a sociologi-
cal pattern that is evidenced in eras of uncertainty and
turmoil. My own conviction is that a much more profound
evolution is often ignored because of its long-range and
threatening implications: nothing less than the commonly
accepted view of reality is being called into guestion.

2. The Growing Fascination with ASCs:
Psycho-Sociological Implications.

Sociologists of knowledge talk of "cognitive minori-
ties," ideological or cultural subgroups whose views are at
variance with those of the majority. The ability of any
person or group to function in society depends upon the
support he or they receive for a given view of reality. We

receive our notions of reality from others, and these notions
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continue to be plausible, by and large, because others
reinforce them.l7
What is a rather unique phenomenon in contemporary
Western industrial society is that certain cognitive minori-
ties have had a major impact on how the majority now receive
their vision of reality. When the psychedelicl8 period was
ushered into the horrified consciousness of middle~class
parents reassurance came from many quarters that this was
only an updated version of glandular juvenile eccentricity,
an electronic version of the rites of passage, if somewhat
louder and gaudier than previous generations had experienced.
In retrospect it is safe to say that far more than
the senses and esthetic standards of the cultural guardians
were being assaulted. The very validity and exclusivity of
a prevailing world view was being questioned by many members

of the counter—culture19 and by some members of the academic

establishment as well.

17 Peter L. Berger, A Rumor of Angels: Modern Society
and the Rediscovery of the Supernatural, Garden City, N.Y.,
Anchor Books, Doubleday, 1970, p. 34.

18 The word "psychedelic" was coined by the Canadian
psychiatrist, Humphrey Osmond, to mean "mind expanding." It
includes a congeries of things: drugs, music, audio/visual
effects, clothing, etc.

19 "Counter culture" is a catch phrase indicating an
entire value system standing over against, and often in
critical judgment of, the majority values actually shaping
social reality- In spite of certain criticisms laid against
his emphasis, Theodore Roszak's The Making of a Counter
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Erik Erikson had distinguished two major factions
in the youth movement of the late 1960's: "technological
youth," those for whom scientific progress is an unmiXed
blessing, material gain their chief goal, status and power

t

their prime achievements; and “humanist youth," who see
technology, logical analysis systems and business-as-usual
as destructive of human development.20

Dichotomized so sharply, few persons of any age would
readily admit to such crass pursuits characterizing the
former group. There were few "pure" types who could be so
neatly compartmentalized; indeed, most young persons fell
along some kind of continuum stretching from total opportun-
ism to unselfish altruism. Just a few years later, vastly
changed social and economic circumstances have tended to
decimate the ranks of the former protestors and to mute
the voices of the more self-righteous young who had attempted
to monopolize virtue for their own purposes. Disdain has
been replaced by competition, and the legions of the counter

culture have returned to suburbia and university as a

Culture: Reflections on the Technocratic Society and Its
Youthful Opposition, Garden City, N.Y., Anchor Books, Double-
day, 1969, is a valuable guide to a very amorphous phenomenon.
A less flattering portrait of the youth movement is had, on
balance, in John Aldridge's In the Country of the Young,

New York, Harpers Magazine Press, 1970.

20 Erik Erikson, "A Moratorium on Youth," in Daedalus,
Vol. 96, No. 3, Summer 1967, p. 861.
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straitened economy makes it unfeasible to attempt indefinite-
ly to translate protest into a viable life style.

The crowds have gone and the great oases of protest
presently are depleted, but what remains, after the social
commentators have given their considered opinions on the
civil rights struggle, the war protests, educational con-
frontations and ecological outcries, is this: there is now
a different psychic landscape, a level of consciousness
raising that has crossed national borders and created a
tolerance for diversity and contingency that did not exist
before. Let it be noted that no utopia was created, in spite
of the messianic tones adopted by so many gurus and practi-
tioners of various personality-expansion programs. The
sifting of the wheat from the chaff will be an indefinite
process but one no longer reserved exclusively for the
authorities, however defined.

It is the gquestioning of the formerly unquestioned
view of reality that constituted the greatest psychological
upheaval for many persons. Entire perceptual modalities were
shattered when the young challenged authority--religious,
educational, military, political--and when former clearly
delineated sex roles were blurred. What was taken for granted
by the cognitive minority was rarely, if ever, considered by

the cultural majority, so extensively had the latter been
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enculturated and encapsulated:Zl

Still there is nothing in the world of experience
labeled "data" or "reality." We must select those
things we want to notice. Our own culture, by and
large, selects those things that are countable,
analyzable, and most easily accessible to prediction
and control. We are, as every culture is, entitled
to call "real" what we so select. But we are

obliged, as other cultures, to note that our "reality"
is but one selection from the rich texture of human
experience--even of our own experience. In our most
advanced sciences, like physics, these points are
well known. What the scientist knows is not "reality,"
pure and simple, but the answers he gets back to the
guestions he elects to raise. He gets back to a dis-
turbing extent, a reflection of his own interests,
procedures, and imagined models. Our science is no
more sensitive, flexible, delicate than our prior
commitments to clarity, quantification, and similar
preferences allow it to be.

Since our personal sense of reality is tutored by
the culture in which we live, we are obliged to notice
the ways in which education directs our attention to
those "facts" suitable for scientific procedures.
Experiences of ours--mystical, personal, intuitive,
instinctive, groping--which are not "hard" or
"objective," our teachers insinuate, are beneath
our notice, unreliable, dangerous: "Oh, but you're
making a value judgment!" is sometimes considered a
put-down.22 (Emphasis mine.)

I quote at length and with approval from Novak be-
cause we need to reflect on the very basic fact that our
view of reality, our definition of "normal," our selection
of the optimal state of consciousness for most efficient
functioning is neither right nor wrong, but rather functional

or dysfunctional within a given society. What we consider

21 "Encapsulated" refers to a constricted experiential
situation, a propensity to generalize and absolutize from a
limited perceptual framework. See Joseph Royce, The Encap-
sulated Man, Princeton, N.J., Van Nostrand, 1964, p. 30-68.

22 Novak, op. cit., p. 97.
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real, reflects, to a large extent, what we consider
important.

Every selection of a particular view of reality
involves a choice, an investment of psychic energy, both
for the individual and his society, and we tend to cling
for life and sanity to the confirmation of reality provided
by others. There is no hyperbole in the statement that
"Once we have made an investment and corresponding sacrifice
of other possibilities, our life is at stake."23

The counter culture, in effect, relativized reality
by introducing options, by demythologizing the very assump-
tions which supported the entire edifice. The humanistic
young voted with their attitudes and life style to reject
the norms and mock the goals by which their adult models had
directed their own lives. The normal state of consciousness
was viewed as demonic intellectually and suicidal experien-
tially. More and more the young--and not-so-young--were into
exploring ASCs.

Again a point of clarification is required: I am not
suggesting that the selection of an ASC obviates the need for
a personal synthesis of reality- Everyone, even the psychotic,

has to have a world view, a Gestalt, within which he situates

23 Josgph Chilton Pearce, The Crack in the Cosmic
Egg: Challenging Constructs of Mind and Reality, New York,
Pocket Books, 1973, p. 12.
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himself and external reality. The young were often as
encapsulated in their peculiar little worlds as was any
member of the cognitive majority. The point in question is
not the existence or acceptance of a conceptual reality, but
rather one of mobility and flexibility vis-&-vis an inherited
or chosen world view. That many persons readily substitute
one rigid encapsulation for another is common evidence of a
resistance to fluidity of perception and conceptualization.

When Liam Hudson, the British psychologist, was try-
ing to establish an area of doctrinal research, he became
interested in the field of personality. Specifically, he
wanted to determine if there was a bias manifested towards
non-verbal reasoning by scientists and a corresponding bias
towards the use of words by arts specialists.

He found that young British arts specialists turned
out to be "high creatives,” young physical scientists to be
"high I.Q.s." He then adapted more neutral terms and named
them "divergers" and"convergers."24

Hudson found that the convergent children tend to
crystallize their identity at the latency period (roughly
the years from five to thirteen when the individual develops

self-control in order to be free to relate to others) and

24 Liam Hudson, The Cult of the Fact, New York,
Harper Torchbooks, 1972, p. 59-72.
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that the divergent children tend to fixate in adolescence

(the period of rediscovered emotional, interpersonal, and

erotic possibilities).25

There is nothing startling to be learned from this
basic Freudian model, but the implications for modalities
of perception in later life are intriguing:

Convergers can be envisaged as children who con-
struct robust "ego-boundaries," and include within
them only what is rational. Divergers, in contrast,
form relatively weak ego-boundaries and allow their
own irrational impulses to suffuse their perception
of who they are. . . .

From such a simple model a number of predictions
flow. If a child fixates early, one would expect
him to choose work that is impersonal; to show a
limited capacity for introspection and emotional
response to people; to be conventional; to be dis-
sociated in his expression of sexuality; to separate
clearly his working life from his private life; and
to work harmoniously in groups. In contrast, one
would expect the child who fixates relatively late
to choose work involving people; to show a greater
capacity for introspection and emotional response;
to have relatively little reliance on social con-
ventions; to show a freer, and more integrated,
pattern of sexuality; to separate his private life
from his work relatively little; and to have diffi-
culty working in groups.26

I think Hudson has perhaps devised categories that may
be useful in recognizing the types of individuals who are
disposed to question their culturally inherited view of

reality and those who are more likely to fit into the dominant

25 Ibid., p. 66.

26 Ibid., p. 67



REFLECTIONS ON THE RESEARCH PROJECT 24

social pattern. The divergers should be more open to
experimentation with altering consciousness, since their
"ego-boundaries” are more fluid, and to curiosity about

psi as a possible avenue to a wider reality. The converger,
with more rigid "ego-boundaries™ would likely be more dis-
posed to see such experimentation as mere self-indulgence.
The diverger is more likely to accept the relativity of his
own world view and to feel more adventurous in exploring
other modes of perception. The converger, on the other hand,
will tend to regard such fluidity as a regression to a state
of primary process thinking, as manifestation of irrational
and disruptive forces within the maturing individual.

Some confirmation of such theorizing might be found
in a neo-Freudian analysis of mysticism, a transcultural ASC,
where mysticism is explained away as an escape from destruc-
tive forces within one's own personality:

My own evidence . . . seems to support the idea that
the mystical experience is motivated by the wish to

renounce one's own aggression and, in particular, to 27
reactivate intense hatred against the Oedipal father.

27 Peter Hartocollis, Mysticism and Aggression: An
Object Relations Point of View, paper presented at the Mid-
Winter Meeting of the American Psychoanalytic Association,
New York, December 17, 1971, p. 1ll. This way of thinking is
an excellent example of Royce's "encapsulated" world view
in which all experience is forced into a priori conceptual
models and the phenomenon is judged by dogmatic criteria.
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A "normal" state of consciousness is relative to
any given culture and is that which has adaptive value
within that culture. It is clear from anthropological and
psycho-sociological studies that the human individual has
functioned in a multitude of states of consciousness and
that various cultures have reflected a broad spectrum of
attitudes towards individuals indulging in ASCs.

Within Western cultures strongly negative attitudes
towards ASCs are most evident, especially in terms of drug
use and possession. There are presumed to be a normal (good)
state of consciousness and those that are pathological (bad).
Further distinctions are rarely made, although great numbers
of people go to considerable trouble and effort to induce

specific ASCs which they find rewarding.28

In a society that
stresses efficiency, productivity and deferred rewards for
consistent efforts, the ASC is viewed as dysfunctional, or

in the case of dreams, peripheral to daily activity. What is

28 The question of why people seek ASCs is most com-
plex, but some doctors who have employed drugs for personal
or therapeutic reasons suggest there is an innate need to
alter consciousness. See Andrew Weil, The Natural Mind: A
New Way of Looking at Drugs and the Higher Consciousness,
Boston, Houghton Mifflin, 1972. Also informative is the
interview with Stanislav Grof, "Beyond the Bounds of Psycho-
analysis,"” in Intellectual Digest, Vol. 3, No. 1, September
1972, p. 87: T"Psychedelic research has shown that the mysti-
cal and religious experience are primary phenomena intrinsic
to the human nature and cannot be derived from something
else." Drugs are, of course, only one trigger for entering
an ASC.
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seldom considered, however, is that the indiscriminate
rejection of ASCs may be personally dysfunctional and
inimical to a holistic conception of the human personality:

The average man cannot contemplate such things as
deeper processes of mind as long as "those that know"
deny their existence. And the ideologies presently
strangling us do deny the peripheral areas of mind.
The current vogue ignores mind and concentrates on
biology. There is a kind of nihilistic fascination
in pointing out that since we must ingest food,
defecate, and copulate, we are only another animal.
This constitutes massive denial of our true selves.
It is a repetition of our old and chronic "failure
of nerve." For we are larger than the sum total of
mechanisms of our form. There is no being but in a
mode of being, and each thrust of life incorporates
previously developed forms of expression, but our
form should not blind us to our content.29

The existence of an innate drive to alter conscious-
ness is only conjectural and unlikely to attain any more
successful integration into a composite theory of human per-
sonality than the other so-called drives. The propensity for
autistic thinking parallels the development of the divergent
personality: adults who evidence the ability to relinquish
social reality and enter non-ordinary states are those who,
as children, were encouraged to indulge in fantasy play and
imaginative ventures with their parents. They were allowed

to explore their own inner spaces even as their parents

29 Pearce, op. cit., p. 142. Pearce prefers "autistic
thinking" to the "unconscious" when referring to the "shadow
side of thinking." His "A-thinking" is another description
for an ASC.
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established norms for returning to social reality-30

Whether we speak of drives, personality types or
propensities, it is becoming apparent that any adequate
vision of man can never be less than one that encompasses
all aspects of man's being and addresses itself to the need
or desire to explore beyond the socially prescribed para-
meters of experience.

From my own experience, and after some rather inten-
sive reflection, it seemed that very few of those responsible
for imaging man to himself and others within society--artists,
theologians, philosophers, educators, psychologists--had been
very successful in doing much more than presenting bits and
pieces of the whole. In the critical area of total human
development two disciplines, religion and psychology, which
both claimed special expertise, seemed to be the most spec-
tacular failures. I found myself agreeing with Charles Tart
that an important segment of our population, students and
middle-class intellectuals, were involved in the use and
production of ASCs and yet only meagre attention had been

directed to this phenomenon by psychology.31

30 Ibid., p. 118: "This background gives the tempera-
ment capable of deep religious experiences, empathy, compassion,
ability to see from a different world view, willingness to
agree quickly with the adversary, and other marks of a flexible
tolerance that does not feel threatened by strangeness."

31 Tart, op. cit., p. 5. In the same volume Robert
E. Mogar notes in "Current Status and Future Trends in Psyche-
delic (L.SD) Research,” p. 393: "Traditionally the motive
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32

If a discipline that claimed to be involved with

the study of human personality could be so deficient in its

investigation, then there was ample basis for this stinging

rebuke:

Modern society has provision for an ample margin of
waste, especially of ideas. But nowhere can such
"give" in the system lead to less happy consequences
than in psychology. For if psychology does not
influence man's image of himself, what branch of the
scholarly community does? That modern psychology has
projected an image of man which is as demeaning as it
is simplistic, few intelligent and sensitive non-
psychologists would deny. To such men--whether they
be scientist, humanist, or citizen-~-psychology has
increasingly become an object of derision. They are
safe even when most despairing. But for the rest,
the mass dehumanization process which characterizes
our time--the simplification of sensibility, homo-
genization of taste, attenuation of the capacity for
experience--continues apace. Of all fields in the
community of scholarship, it should be psychology
which combats this trend. Instead, we have played

no small role in augmenting and supporting it.33

power of Western cultures has necessarily focused on survival
and environmental mastery--human strivings which are highly
congenial to a behavioristic or psychoanalytic frame of re-
ference." Are these still to be judged the most basic needs
in an affluent society like ours?

32 "Discipline" is preferred to "science" along the

lines of Sigmund Koch's analysis in "Psychology Cannot be a
Coherent Science,” in Floyd W. Matson (Ed.), Without/Within:
Behaviorism and Humanism, Monterey, Cal., Brooks/Cole, 1973,

P-

80~91. Humanistic psychology, often criticized for
"unscientific"” concerns, has addressed itself to the ASC
phenomenon.

33 Sigmund Koch, "Psychology and Emerging Conceptions

of Knowledge as Unitayy," in T. W. Wann (Ed.), Behaviorism
and Phenomenology, Chicago, University of Chicago Press, 1970,

p.

37.

Michael Polanyi decries this same "denaturing of human

experience" in The Study of Man, Chicago, University of
Chicago Press, 1969, p. 64.
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The most glaring failure of much psychology rests on
its inability to deal with the psyche itself. For far too
long many psychologists have busied themselves with either
mucking around in a primitive past of ominous undertones or
observing and manipulating subhuman species and then attemp-
ting to make the most tenuous correspondence the basis for
insightful statements about human personality. As long as
consciousness is seen as only an electrochemical discharge
in a complex adaptive device, psychology will continue its
obscene and fruitless aping of physics, to the neglect of
what should be more important concerns.

Does this mean that evervone who employs an ASC
is protesting the influence of contemporary psychology in
society? Hardly. What is being suggested is that much of
the impetus for seeking an ASC comes from a rejection of
the current images of man as constitutive of a societal view
of reality. In short, many persons turning to ASCs,
implicitly, at least, are turning away from a reality sup-
ported by the cognitive majority, by the convergers, by the
image-makers who project only partial visions of the human
potential. Whether or not they find a fuller and freer mode

of existence varies with the person and the means employed

as triggers for the ASC:
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The hallucinogens, like so many other discoveries

of man, are analogous to fire, which can burn down
the house or spread through the house life-sustaining
warmth. Purpose, planning and constructive control
make the difference.3

Religion, it seemed to me, had long contended with
psychology for the right to speak authoritatively of the
human condition and was as unsuccessful as psychology in
speaking realistically to, and about, the crucial human
concerns experienced by many persons.

Why were so many young Westerners turning away from
the religion of their rearing?35 Why was there such fascina-
tion with Eastern forms of religion, even when there was
obvious cultural displacement, as in the case of the Hare

Krishna sect? Why, when Christianity was chosen, was it

often on the periphery of mainstream Christianity and

34 Frank Barron, Murray Jarvik, and Sterling Bunnell,
Jr., "The Hallucinogenic Drugs," in Altered States of Aware-
ness, readings from Scientific American, San Francisco,
W. H. Freeman & Co., 1972, p. 107. When drugs are the
specific triggers for an ASC it is naive to talk about re-
sults apart from the "set" (user's expectations) and the
"setting" (environmental factors). The personality of the
user is the most important factor in this undertaking. See
Weil, op. cit., p. 98-115.

35 A study of the National Opinion Research Center,
"American Catholics - Ten Years Later," by Shirley Saldahna
et al., appears in The Critic, Vol. 33, No. 2, January/
February 1975, p. 14~21. Thirty per cent of college gradu-
ates under thirty who were raised Catholics no longer define
themselves as such; the rate for Protestants in the same
category is twenty-one per cent. Although a specifically
American study, it seems likely that similar results would
accrue in samples for other nations in what many commentators
call the "post-Christian" West.
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expressed in the most fundamentalist and proselytizing
forms? Graham's sobering analysis seemed appropriate:

The Christian religion today, it seems to me, has
lost much of its power to stimulate the mind. It
appears dull and uninteresting, especially to the
young. Watch an undergraduate thumbing through
religious paperbacks: the chances are that he will
ignore the Gospel commentaries, the portentous
tractates on theology (however up-to-date and
"existential"), linger for awhile over Teilhard de
Chardin or the latest Bultmann, then take to the
pay desk a volume or two on Hinduism or Zen. He
shows good judgment if he is concerned with enrich-
ing the imagination, expanding his mental vision.36

Organized religion has had two options or a combina-
tion thereof: to intensify the status of a cognitive
minority within an increasingly secular society, stressing
uniqueness of doctrine and fidelity to revelation and tradi-

tion; or to go avant garde and attempt to translate the

religious message into primarily social concerns.

In the first case it would appear that the appeal is
to the already convinced or to those who like that vision of
religion as anchor in a turbulent, confused world; and in the
latter the resemblance to other social organizations is so
exceptional that a specifically religious dimension appears
superfluous. An increase in committed members becomes
problematic in both instances. Needless to say, some reli-
gious bodies are able to maintain a delicate balance between

the two alternatives with more success than others.

36 Graham, op. cit., p. 14.
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But perhaps an even more important consideration is
the fact that Western religions have lost sight of their
full, rich mystical37 traditions and have relegated them to
the edge of the circle of orthodox religious expression.
Mystics are valuable for their apologetic role--they can be
trucked out occasionally to emphasize the mystery of God's
working with the unworthy human subject, but mystics higtori-
cally have tended to make others uncomfortable. The same is
true today, but the discomfited are often religious leaders,
the very ones one would expect to be most responsive to, and
supportive of, such unique experiences of things unseen.
Such is rarely the case in an era of psychoanalytic reduc-
tionism when anything that is not "reasonable" is explained

away by one or another category of pathological malfunctioning.38

37 It is not my intention here to delve into the nature
and quality of mysticism. Margarita Laski, W. T. Stace,
Rudolf Otto, Evelyn Underhill, and, of course, William James
have written profoundly on the subject. For my limited pur-
pose I prefer to appropriate a simple definition of mysticism:
"the immediate perception of the ultimate or the sensing of

the presence of the living God." See Walter H. Clark, "Intense
Religious Experience,"” in Merton P. Strommen (Ed.), Research

on Religious Development: A Comprehensive Handbook, New York,
Hawthorn Books, 1971, p. 522. Clark's definition has the
advantage of providing for a theistic and non-theistic inter-
pretation of the mystical experience.

38 Abraham Maslow, Religions, Values, and Peak-
Experiences, New York, Viking Press, 1971, p. 25, notes that
religious leaders within the religious structure tend to be
legalists rather than mystics. Andrew Greeley and William C.
McCready, "Are We a Nation of Mystics?" in The New York Times
Magazine, January 26, 1975, report that a woman who mentioned
having a mystical experience did not tell her clergyman brother
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Any scheme constructed in binary terms--convergers/
divergers; cognitive majority/minority--is apt to be too
simplistic, but it can serve as a framework within which to
make more detailed distinctions. However cited, it is
obvious that a radical new consciousness is to be found in
Western societies, and it is also apparent that the official
construct of reality is not accepted as the exclusive modal-
ity of experiencing oneself or other persons and things by
large numbers of persons.39

Some branches of psychology seem contributory to a dis-
torted perspective of reality and to suspicion towards the
quest for ASCs, if only through their failure to produce an
adequate and fully integrated theory of human personality.

That lack is being remedied by the work of a growing number of
humanistic and transpersonal psychologists who are studying
such phenomena. They are still, however, voices crying in an

overly rationalistic wilderness.

because "the clergy simply don't believe in these things any-
more, and he would want her to see a psychiatrist."

39 It must be stressed at this point that my observa-
tions on the quest for an ASC experience does not mean (1)
there is no risk involved in moving from one state of conscious-
ness to another; (2) that the movement towards congruence and
constructive personality development is synonymous with experi-
encing an ASC; (3) that I am positing a simple dichotomy between
"normal" (bad) and "altered" (good) ways of functioning. The
only value judgment I make is that both states of consciousness
are necessary for a holistic conception of human personality.
Crucial distinctions will be made in chapter three. Here I
wish only to examine the evolutionary process and to suggest
some contributory factors in that process.
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Religion followed suit and shared in the enterprise
of dualism, projecting a hyperrational view of man, while
failing, in most cases in the West, to meet the ecstatic
and introspective needs of its members. It has neglected
or ignored a rich tradition of mysticism, a universally

reported ASC.

3. The Role of Psi in the Personal Equation.

The attempt to traverse the boundaries established
by logic and reason and maintained by intellectual precision
is basically an attempt at recovering the broadest scope of
human experiencing. At root, the appeal of psi--and here I
ask the reader not to consider the slightly neurotic medium
attempting to communicate with the deceased as the stereotype
of such practices--is less a retreat into pre-scientific
darkness than it is an attempt to break through the shackles
of sensory-input theory and redefine the human condition.

I have often been amused by the reactions evoked when
psi is discussed. There are those persons who give uncondi-
tional approval to every conceivable gimmick from ouiji boards
to correspondence courses in ESP, and then there are those
whose immediate reaction is one of bemused condescension or
expression of concern for my mental balance.

Rather than reiterating the need for caution in the

first group and the need for unbiased investigation in the
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latter, I propose to leave until later40 a discussion of
psi research. For now, it is sufficient to quote H. J.
Eysenck, occupant of the Chair in Psychology at the Univer-
sity of London and Director of the Psychological Department
at the Maudsley and Bethlem Royal Hospitals:

Unless there is a gigantic conspiracy involving some
thirty University departments all over the world, and
several hundred highly respected scientists in vari-
ous fields, many of them originally hostile to the
claims of the psychical researchers, the only conclu-
sion the unbiased observer can come to must be that
there does exist a small number of people who obtain
knowledge existing either in other people's minds,

or in the outer world, by means as yet unknown to
science.41

Psi, as a field of study, is justified by the fact
that it was not a speculative claim promoted by some esoteric
groups but is an hypothesis that grew out of the reports of

spontaneous human experiences undergone by a wide variety

40 See Chapter III.

41 H. J. Eysenck, Sense and Nonsense in Psychology,
Harmondsworth, England, Penguln Books, 1957, p. 131. When
R. A. McConnell, a biophysicist, became curious about the
work of J. B. Rhine at Duke University, he spent four weeks
interviewing Rhine's peers in the psychology department.
One professor said he was familiar with the experimental
literature of ESP and that, in his opinion, if it were any-
thing else but ESP, one-tenth of the published evidence
would already have established the phenomenon. He further
explained that personally he would not accept ESP because
he found "a world without ESP a more comfortable place in
which to live." See R. A. McConnell, "ESP and Credibility
in Science,” in American Psychologist, Vol. 24, No. 11,
1969, p. 533.
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of individuals within a broad spectrum of human cultures.
The human behavior associated with psi phenomena is univer-
sally recorded.42

Besides being a justifiable area of investigation,
however, psi functioning has important potential for the
human equation or, more precisely, for the fullest expression
of human potential.

Let me digress for a moment to situate the context of
my observations. When I was teaching a course in religious
studies on the university level I was struck by the number of
students who found hard-core determinism attractive. They
readily admitted the appeal of a theory that allowed them to
be freed of responsibility for their actions. What was also
evident was the uncritical acceptance of the logic and
experimental evidence for such claims.

The more reading I did the more convinced I became
that such a simple cause-effect determinism was based on a
classical Aristotelian or Cartesian model: personality was
virtually a closed, ordered system subject to traditional

Newtonian causality:

42 J. B. Rhine, "Rational Acceptability of the Case
for Psi," in Journal of Parapsychology, Vol. 18, No. 3,
September 1954, p. 184-194.
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The new model of personality which has thus emerged
from modern parapsychological research differs from
the classical model in two ways. First, it is con-
ceived as a system functionally continuous with a
virtually unlimited network of communication and
interaction with man's social and physical environ-
ment. Secondly, it is predicated on a universe
governed by probabilistic and not by time-and
space-bound causal-deterministic laws.43

Obviously the cause-effect, time-space categories are
not inoperative as daily living attests but, just as ASCs are
triggers for differing perceptions, so psi is perhaps the
means of reconceptualizing the human condition and its en-
hanced possibilities:

These two ways of thinking, the way of time and
history and the way of eternity and timelessness,
are both parts of man's efforts to comprehend the
world in which he lives. Neither is comprehended
in the other nor reducible to it. They are, as we
have learned to say in physics, complementary views,
each supplementing the other, neither telling the
whole story.44

As I noted earlier, psi research arose from spontaneous
occurrences and the reports of such happenings from too many

persons in too many locales to simply ignore them. Psi func-

tioning is commonly accepted by many persons because they

43 Jan Ehrenwald, "Human Personality and the Nature of
Psi Phenomena," in Journal of the American Society for Psychical
Research, Vol. 62, No. 4, October 1968, p. 368.

44 J. R. Oppenheimer, Science and the Common Under-
standing, New York, Simon & Schuster, 1966, p. 69. For a
concise treatment of the relationship of field theory and
classical theory in physics, see Lawrence LeShan, "Human
Survival of Biological Death," in Main Currents in Modern
Thought, Vol. 26, No. 2, November-December 1969, p. 35-45.
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believe they have experiences of prophetic or visionary
kinds which they interpret variously in terms of religion,
art, metaphysics, cosmology or whatever special frame of
reference they have, and they firmly believe these experi-
ences can be interpreted in no other way than through psi
functioning. Psi functioning simply makes too much sense
to far too many persons to be circumvented.

A mechanomorphic model of man may be empirically tidy
and metaphysically simple, but it is also terribly sterile
and existentially shallow.45 In short, psi functioning
fleshes out the human dimension and may perhaps provide a
bridge between the material and spiritual dimensions, helping
overcome what Ira Progoff calls an "uneasy and eclectic dual-
ism, by which science and religion live together like suburban

neighbors with a plastic fence between them.“46

45 J. B. Rhine, "Parapsychology and Man," in Journal of
Parapsychology, Vol. 36, No. 2, June 1972, p. 116, considers
the discovery of the nonphysical nature of psi to be science's
first positive contribution to religion. D. O. Hebb, "The
Role of Neurological Ideas in Psychology,"” in Journal of Per-
sonality, Vol. 20, No. 1, 1951, p. 46, sees a tng and Right
wing in psychology. The Right favors tight definitions and a
mechanistic account of behavior, even at the risk of being too
narrow. Rhine's statement is Left but his methodology is Rigbt,
in that only observable behavior is to be accounted "scientific"
and religion is to be explained away as a pre-scientific under-
standing of psi. The thrust is towards a simplistic reductionism
and a definition of man as "that which can be observed." Hebb
and Rhine, theoretical adversaries, end up with the same con-
stricted vision of man and with an "objective" explanation of
religious experience.

46 Ira Progoff, "The Role of Parapsychology in Modern
Thinking," in Allan Angoff (Ed.), The Psychic Force: Excursions
in Parapsychology, New York, Putman, 1970, p. 63.
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Progoff is calling for a unitary philosophy of man,
a holistic psychology of being which he believes is symbol-
ized by psi: a union of the scientific and spiritual
ideologies.47

Psi functioning has an advantage over ASCs in that
it is not exclusively a subjective phenomenon but one that
is empirically verifiable--in many cases, at least--and has
an objective context.

Just as there are different states of consciousness
which serve different purposes at different times and must
be viewed complementarily if we are to attain a unitary view
of human personality, so is it requisite to shift our con-
ceptual gears and think of modes of being which lead to an
integral theory of knowledge. Pitirim Sorokin presents an
approach that may be useful for such discrimination:

The empirical aspect of the total reality is perceived
by us through our sense organs and their extensions:
microscopes, telescopes, etc. The rational aspect of
the reality is comprehended by us mainly through our
reason: mathematical and logical thought in all its
rational forms.

Finally, the glimpses of the superrational-supersensory
forms of the reality are given to us by the true
supersensory-supérrational "intuition" or "divine
inspiration" or "flash of enlightenment" of all creative
geniuses: founders of great religions, giants of phil-
osophy and ethics, sages, seers and scientists, artists,

moral leaders and other eminent creators in all fields
of culture.48

47 Ibid., p. 62.

48 Pitirim A. Sorokin, "The New Supersensory-
Superrational Man," in Fate, Vol. 12, No. 4, April 1959, p. 59.
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Sorokin's approach through his "modes of being" paral-

lels Pearce's "A-thinking" and Weil's "stoned" and "straight"

49

thinking. All are attempts at overcoming the dualism,

which is still the root experience of most people, in spite
of its unanimous rejection by contemporary philosophy.

Progoff is accurate when he says that overlapping
ideologies50 constitute the historical experience of Western
man and because they often conflict, they create a tension
both within the individual and within society:

We have seen that man in western civilization contains
in the depth of his being two conflicting ideologies of
life: one is based on the belief in the soul; the other
is faith in material connections. The belief in the
soul seems to reach farther back in human history, but
it has held an unstable position in recent generations.
Now, however, it is moving to the fore again; and one

of the forms in which it is reasserting itself in the
modern scientific age is in programs of psychic research
which proceed upon the hypothesis of the survival and
communication of spirit entities. These programs express
the fact that man's awareness of a realm of spiritual
reality is being reawakened; and parapsychology is
emerging as one embodiment of this important development
in man.21

49 Weil, op. cit., p. 116. The terminology is unfor-
tunate but he develops his "types" well and makes connections
to psi, p. 182-187.

50 "Ideology" refers to the most deeply rooted habits
of thinking that individuals hold in any given society, their
unconsciously assumed preconceptions about the nature of life
and its ultimate values. This phenomenon is the special study
of Karl Mannheim's Ideology and Utopia: An Introduction to the
Sociology of Knowledge (trans. Louis Wirth and Edward Shils),
New York, Harcourt, Brace, 1959, p. 55-108. The concept of
"ideology" parallels those of "encapsulation" and "paradigm."

51 Progoff, op. cit., p. 56. It is precisely this
resurgence of a spiritual dimension that so dismays some be-
haviorists. "We are still trying to find our way out of the
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The split between body and spirit, mind and matter,
is a distortion that runs through Western history and has
infected religion, philosophy, science, psychology, etc. It
can only be rectified by the development of unitary thought52
or a holistic conception of human development and growth.53

This vast enterprise will only slowly be attained
through many decades because of the opposition posed by en-
trenched ways of thinking. The gradual erosion of antiquated
positions--reactionary positions misconceived as scientific--

will give momentum to the search for a more balanced articula-

tion of the human condition through psi research:

magic wood of animism, where psychology began historically,
and we cannot give up the talisman of a knowledge of material
processes." See Hebb, op. cit., p. 45. Hebb is honest
enough to admit that his rejection of psi is based on his own
external criteria and not on the evidence and is, literally,
prejudice.

52 The radical recasting of human development in unitary
terms necessitates talking of the process of holistic growth
by viewing man as "organism-environment." There must be a
balance between a complex system and its environment. No living
organism is separable from its environment nor can it be viewed
dualistically without contradiction or conflict, although this
has historically been the condition in Western thought. See
Lancelot Law Whyte, The Next Development in Man, New York,
Mentor Books, 1961, p. 9-53. Whyte's book is an invaluable
guide through the history of dualistic personality development
within Western cultures.

53 Humanistic psychologists are not happy with all
forms of psi investigation, fearing an undue emphasis on
technique may overshadow the more important knowledge of whole
persons, situated within the context of their entire life
history. See Stanley Krippner and Gardner Murphy, "Humanistic
Psychology and Parapsychology," in Journal of Transpersonal
Psychology, Vol. 13, No. 4, Fall 1973, p. 3-24.
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But whenever a materialistic view of the cosmos, one
that is based on an absolutized and overextended
nineteenth-century Newtonian mechanical model of
reality, appears to a man of today to be valid, then
there is no inquirer to counsel. For if a man
accepts the materialistic world view as the true
scientific perspective on reality, he has no motiva-
tion for opening the door to religious experience.
Why try to open a door in a wall that, one is told by
reputed experts, has only been painted there by the
superstitious?

But that door will be found to be real if the
scientific enterprise, on its own empirical prin-
ciples, is forced by one of its newer branches to
accept, as valid and real, phenomena which demand
a universe bigger than the sense-perceived universe
of pre-Einsteinian physics.54

Ironically, as psi functioning has become a reputable
area of scientific concern55 there has been no favorable
response forthcoming from organized religion. On the super-
ficial level, at least, there appear to be major correspon-
dences between psi and religious phenomena: both exhibit an
absence of physical intermediation, an independence of time
and space, an uncertainty of control, are primarily spontane-
ous and demonstrate an almost unlimited range and variety of

coverage. Prayer is considered a form of telepathy, préphecy

54 J. Schonenberg Setzer, "Parapsychology: Religion's
Basic Science," in Religion in Life, Vol. 39, No. 4, Winter
1970, p. 599.

55 The Parapsychological Association, the professional
psychic researchers' organization, was formally accepted into
membership by the American Society for the Advancement of
Science in December 1969.
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can be translated as precognition, miracles as

telekinesis.56

It is this reductionistic tendency, seen by reli-
gionists as an attempt to "denature" the religious experi-
ence, that cautions them against too close an alliance with

parapsychology, at least those expressions of the discipline

which blur wvital distinctions:57

It would appear that parapsychology would be expected
now with its contribution to the understanding of
religious communication to have examplified the rela-
tionship of a basic science to a field of application
--a relationship in the making. What this will mean
to religion will have to be left to the future, but it
should mean something to have discovered that men
themselves have these very powers that they once
attributed to divinity and which they believed (as
they once did all natural principles) to belong to
the supernatural. As we all know, most of the things
men are doing for themselves today are being done
because they discovered the natural principles which
their ancestors had deified. It looks very much as
if the world may have reached the stage at which
people must learn to do a great deal more for their

56 J. B. Rhine, "Can Parapsychology Help Religion?"
in Spiritual Frontiers, Vol. 6, No. 1, Winter 1974, p. 3-20.

57 "The object of religious experience is not deter-
mined by an analysis of the psychological contents of religious
experience." Fred Burthold, Jr., "The Meaning of Religious
Experience,"”" in Journal of Religion, Vol. 32, No. 4, October
1952, p. 265. Burthold argues convincingly that there is an
almost universal confusion between the psychological and
theological meanings of religious experience exhibited by
those who attempt to examine the data of religious experience.
The early psychologists of religion, Coe, Leuba, Pratt, etc.,
certainly evidenced this lack of clarity in their analysis
of the conversion phenomenon by dealing primarily with the
dynamics of this personality transition. Freud likewise
seems to have misunderstood this distinction when he likened
religion to a childhood neurosis.
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own personal and social guidance that they had
hitherto left to the supernatural.58
If there is a subtle challenge presented to religion
by the sweeping claims of some psi researchers, this is
hardly a new state of affairs. The history of both religion
and science has been a perduring refusal to observe the logic
of the life situation and recognize different levels of cog-

nizing and the faith dimension inherent in all modes of

achieving knowledge. Institutional religion, for all of its
reservations about the presumptive claims of some psi re-
searchers, has to face a more basic dilemma: has Western
religion lost sight of an ancient scriptural tradition?

The Church has largely depreciated the significance
of live psychical phenomena for faith ever since
early Catholic Christianity accounted the secondary
and tertiary bases as primary, by elevating scripture,
tradition, the bishops and aprioristic reasoning

over the fundamental psychic phenomena of religious
experience as, for all practical purposes, to deny

58 J. B. Rhine, "Parapsychology and Man," in Journal
of Parapsychology, Vol. 36, No. 2, June 1972, p. 119. This
putative necessity for supplanting "supernaturalism" with a
renewed focus on "natural" human relations is the thrust of
John Dewey's A Common Faith, New Haven, Yale University Press,
1971. There 1s a blatant dualism running through these pre-
sentations that highlights the need to find a middle ground
between simple reductionism (and some religionists are here
included since the tendency to "baptize" everything is equally
insensitive to a complex problem) and a naive dichotomizing.
An attempt to establish a topography of individuals open to
both psi and religious experience is undertaken by Raphael
Kherumian, "Can Parapsychology Prove Religious Experience?"
in Spiritual Frontiers, Vol. 1, No. 3, Summer 1969, p. 168-
172, but it still translates as an attempt to give "objective "
evidence for religious claims.
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the value of demonstrations of the Spirit. This

depreciation was carried out by institutionally

minded clerics who instilled in the laity a fear

of nonclerically produced physic phenomena. These

clerics often made use of a highly doubtful exegesis

and exposition of the biblical passages against

mediums and wizards in order to contain and control

the "troublesome" gifts of prophecy, glossolalia,

etc., that so easily cause anxiety for the tidy-

minded authoritarian, and even on occasion for the

well-balanced churchmen.59

I am not countenancing snake-handling nor the more
bizarre expressions of a fundamentalist literalism. Much
less am I opting for a neglect of the rational and theologi-
cal underpinnings of an articulated religious tradition.
What appears to me, on balance, to be needed is a recogni-
tion of the full scope of human experience, religious and
otherwise, which would allow the human spirit to soar and
unfold, free of the constraints of any limited ideology
which sees the highest priority as control and manageability.
If psi functioning is indeed a transcultural

phenomenon--and a good case can be adduced for that position--
then any human enterprise that wishes to be taken seriously

must recognize that fact. Religion need not be threatened

by, nor oblivious to, psi:

59 Setzer, op. cit., p. 598. The same position
towards the "occult" was shared by Luther, Calvin and
Swingli. See Oscar Pfister, Christianity and Fear (trans.
W. H. Johnston), London, Allen & Unwin, 1948, p. 345-450.
It would appear the explanation was as much sociocultural
as theological.
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If we look on man as a creature whose essence is

more than his rational being, if we look on man as

a vehicle for divine energy, as being a potential

which cannot be adequately assessed by our five

senses, and as a free agent for the supernatural

force of the Christ drama, we would do more justice

to the gospel and gain a fuller understanding of

man.60

To summarize: psi presents the same basic questions

to psychology and religion as did ASCs. What is the human
person, the extent of his potential and what stand is to be
taken towards the expression of non-traditional modes of
being and unusual means of communication? To react with
suspicion, fear, scorn or unconcern is to explicate the
unspoken assumption that the human person is not a process
but a content, a static "human nature" whose extent has been
definitively limited and fathomed by our present levels of
knowledge, whether of science or religion. That conclusion

may fairly be judged as neither good science nor living

religion.
4. Personal Development and Religious Traditions.

The movements of humanistic and transpersonal
psychology have come into being because of a dissatisfac-

tion with existing psychologies that were viewed as

60 Bengt R. Hoffman, "Intellectualism Is Not Enough, "
in Spiritual Frontiers, Vol. 2, No. 2, Spring 1970, p. 103.
Deleting the specifically Christian references would allow
for this quotation to be addressed to any religious tradition.
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presenting a distorted and partial view of human personal-

ity. Such concepts as "metaneeds," "ecstasy," "transcen-

dence," "ultimate values," etc., are basic vocabulary in

the writings of adherents of this new branch of psychology-
One would expect that such terminology, which has always
been familiar to religious traditions, would have culminated
in a close working relationship between religion and human-
istic psychology. Such has not been the case,61 and the
reason may be found in Jung's comments on the need for
finding a meaning in life based on the human striving for
values:

I should like to call attention to the following
facts. During the past thirty years, people from
all the civilized countries of the earth have con-
sulted me. I have treated many hundreds of patients,
the larger number being Protestants, a smaller number
Jews, and not more than five or six believing
Catholics. Among all my patients in the second

half of life--that is to say, over thirty-five--
there has not been one whose problem in the last
resort was not that of finding a religious outlook
on life. It is safe to say that every one of them
fell ill because he has lost that which the living
religions of every age have given to their followers,
and none of them has really been healed who did not
regain his religious outlook. This, of course, has
nothing whatever to do with a particular creed or
membership in a church.62

61 An exception is the Oriental religious traditions,
but the emphasis is on technique rather than content. Tradi-
tional Buddhism, Zen and Taoism are usually examined as
models for the attainment of unitive consciousness, medita-
tion or altered cognition.

62 Carl G. Jung, Modern Man in Search of a Soul,
(trans. W. S. Dell and Cary F. Baynes), New York, Harvest
Books, Harcourt, Brace & World, 1933, p. 229.
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Why, in effect, is there perceived to be some sort
of gulf, even opposition, existing between religious tradi-
tions and growth psychologies? Why is religion, which has
always claimed to speak of a fuller human potential and to
support a transcendental perspective, viewed as irrelevant
at best and as an obstacle at worst to the realization of
the goals articulated by humanistic psychology? Dewey's
distinction between "religion" and "religious" may be
enlightening:

Yet it is conceivable that the present depression

in religion is clearly connected with the fact

that religions now prevent, because of their weight
of historic encumbrances, the religious quality of
experience from coming to consciousness and finding
the expression that is appropriate to present condi-
tions, intellectual and moral. I believe that such
is the case. I believe that many persons are so
repelled from what exists as a religion by its
intellectual and moral implications, that they are

not even aware of attitudes in themselves that if
they came to fruition would be genuinely religious.

63
Dewey mounts a massive indictment of religion that
demands distinctions and a confrontation with his own
dogmatism, yet the need for "religious values"--if indeed
the terminology is used at all--is often articulated in
terms of growth dynamics, without reference to particular

creedal traditions or theological systems. Indeed, because

of historial tragedies, religion is often judged by many

63 Dewey, op. cit., p. 9.
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to be a self-serving enterprise, less concerned with incul-
cating virtue than with institutional self-preservation and
doctrinal precision. Viewed within this particular inter-
pretation of religion the observation naturally arises:

Is not the belief in God a safeguard against falling
back to ancestor, totem, or golden-calf worship?
Indeed, this would be so, if religion had succeeded
in molding man's character according to its stated
ideals. But historical religion has capitulated
before and compromised with secular power again and
again. It has been concerned far more with certain
dogmas rather than with the practice of love and
humility in everyday life. It has failed to
challenge secular power relentlessly and unceasingly
where such power has violated the spirit of the
religious ideal; on the contrary, it has shared
again and again in such violations. If the churches
were the representatives not only of the words but
of the spirit of the Ten Commandments or the Golden
Rule, they would be potent forces blocking the re-
gression to idol worship. But since this is an
exception rather than the rule, the question must

be asked, not from an anti-religious point of view
but out of concern for man's soul: Can we trust
religion to be the representative of religious needs
or must we not separate these needs from organized,
traditional religion in order to prevent the collapse
of our moral structures?64

Fromm's Jjudgment of organized religion cannot easilyv
be dismissed from any careful reading of history: bigotry,
violence, destruction, lust for power, etc., have all been
associated with religious institutions. The scandalous
discrepancy between preached ideals and lived actualities

has often been the catalyst for seeking the realization of

64 Erich Fromm, Psychoanalysis and Religion, New York,
Bantam Books, 1972, p. 33.
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the human potential without the constrictions of religious
dogmatism and parochialism.

As a theologian and teacher I was only too acutely
aware of such criticisms, for they were often cited as
reasons justifying the rejection of organized religion in
any form. In spite of this scepticism or hostility, there
seemed to be a ubiquitous interest in things religious, no
matter in how fuzzy-minded or amorphous a manner such
concepts were employed.

Many critics of institutional religion seemed un-
aware that the major interests of humanistic psychology
were the perennial concerns of all religions and that the
jargon of contemporary growth psychologies was really a
transliteration from the esoteric vocabulary of religion.
The fullest development of the human personality, human
happiness, transcendence, maturation, etc.--all these
concepts did not emerge within the branches of psychology
and psychiatry as passionate concerns without having first
been nurtured in the roots of religion.

Dewey and Fromm's tendentious reading of history
portrayed the abuses and overlooked the positive contribu-
tions of religion. Compassion, trust, hope, love, altru-
ism, etc., were surely not the exclusive prerogatives of
religion, but just as surely it had been religious institu-

tions which had contributed mightily--if inconsistently--
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to the uplifting of the human spirit and the protection of
basic human values. Only advocates of a utopian and
simplistic Marxism or the naive conveyors of a "pure"
science of man could fail to see the whole picture: like
all things touched by human hands, religion was a risky
venture. At its best, it reflected the highest human
aspirations. At its worst, it was another indication of
the human tendency to foul one's idealistic nest, If
science is more than Hiroshima and nerve gas, religion
must be seen as more than the Inquisition and the Salem
witch trials.

No, on balance it would appear that the lack of
overly cordial relations between religion and psychology--
humanistic, in this case—--is not to be accounted the result
of historical failures and scandals. The basic point of
contention is whether or not religion is an evolutionary
expression that has simply been superseded by other areas
of knowledge:

Indeed, any sane human being has a need to relate
himself to others; a person who has lost that
capacity completely is insane. No wonder that man
has created figures outside of himself to which he
relates himself, which he loves and cherishes because
they are not subject to the vacillations and incon-
sistencies of human objects. That God is a symbol
of man's need to love is simple enough to understand.
But does it follow from the existence and intensity

of this human need that there exists an outer being
who corresponds to this need? Obviously that follows
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as little as our strongest desire to love someone
proves that there is a person with whom we are in
love. All it proves is our need and perhaps our
capacity.65
Fromm is, of course, echoing Freud's contention
that religion is a repetition of the experience of the
child and is to be compared with the obsessional neuroses

66

of childhood. Religion is more than an illusion, accor-

ding to Freud. It is a danger because it impoverishes
intelligence by making critical reasoning suspect.67

Freud and other critics have clearly limited the
focus: religion is an obstacle to an impartial investiga-
tion of the universe and man's place within it. Because
religion posits the existence of an external agent upon
whom man is dependent, it fosters immaturity; and because

it uses revelation and tradition as criteria by which to

define human activity, it is reactionary. The original sin

65 Ibid., p. 53.

66 There is another psychoanalytic interpretation
possible, one that says unbelief, rather than belief, is an
interruption in development; and unbelief shows a much
stronger affinity with neurosis that does real belief.

See H. C. Rlimke, The Psychology of Unbelief (trans. M. H. C.
Willems), New York, Sheed & Ward, 1962, p. 49.

67 Sigmund Freud, The Future of an Illusion (trans.
W. D. Robson-Scott; ed. James Strachey), Garden City, New
York, Anchor Books, 1964, p. 29-73. See Berthold, op. cit.,
p. 266-268, for his insights into Freud's confusion of the
psychological and ontological significance of his studies
of religious experience.
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of pride is seen as religion's greatest fear as it cautions
the creature to always be mindful of his dependency and sub-
servience. What is called for is a naturalistic hypothesis
in which there is no need for the supernatural:

Twentieth-century man, it is clear, needs a new
organ for dealing with destiny, a new system of
religious beliefs and attitudes adapted to the new
situation in which his societies now have to exist.
The radically new feature of the present situation
may perhaps be stated thus: Earlier religions and
belief-systems were largely adaptations to cope with
man's ignorance and fears, with the result that they
came to concern themselves primarily with stability
of attitude. But the need today is for a belief
system adapted to cope with his knowledge and his
creative possibilities; and this implies the
capacity to meet, inspire and guide change.

In other words, the primary function of earlier
systems was of necessity to maintain social and
spiritual morale in face of the unknown: and this
they accomplished with a considerable measure of
success. But the primary function of any system
today must be to utilise all available knowledge
in giving guidance and encouragement for the con-
tinuing adventure of human development.68

Whether indeed religion can ever submit to such
functional reductionism in order to serve the purposes of
an evolutionary humanism is problematic. It seems a highly
unlikely eventuality in the case of religions with a major
emphasis on revelation, tradition and sacred scriptures.

It is not my intention to map the areas of possible

cooperation between the scientific and religious enterprises,

68 Julian Huxley, Religion Without Revelation, New
York, Mentor Books, New American Library, 1957, p. 188.
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much less to hazard a prediction about future patterns of
evolution and adaptation.

Two comments will suffice to summarize my own
reflections on the seeming lack of compatability between
religion and psychology:

(1) Religion is viewed as dysfunctional by some
schools of psychology because it allegedly hinders the
maturation process by counseling dependence and escapism.

(2) Religion is viewed as superfluous by other
schools, notably humanistic and transpersonal psychology,
because it allegedly erects an elaborate theological
scaffolding to explain man, his destiny and goals, when,
in fact, this undertaking is best accomplished by elucida-

tion of the dynamics of personality growth and development.

5. Summary.

I have attempted to trace the development of my

own investigation by allowing to surface the major experi-
ential concerns that have continued to command my serious
attention. My questions--indeed my experiences--may not
be the ones another actor would confront, but that, it seems
clear, is in the nature of life and religion:

Men sometimes view religion from the outside looking

in, sometimes from the inside looking out, and

sometimes from the inside looking around. Where

they stand has a bearing on what they see, and what
they see is instrumental in what they do. What they
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do influences what they discover, and how they
understand has an effect upon what they understand
. « . religion is a vast, complex, and multiform
phenomenon that no singular, one-dimensional method
of access can exhaust. . . . Experiences do not
always register in the same way, nor do the same
experiences always register. Men do not see the
world in the same way, nor do men always see the
same world.69

My own approach has been to observe what people

tell me they experience and to listen to my own experience,

to my own religious questions and the kinds of ultimates
that seem to be most a part of my own self-definition.
Psychology--at least those branches which I perceive as
contributory to this enterprise in an open-ended fashion--
coincides with the undertaking of religion--mainly in its
Western manifestations—--and other humanistic disciplines
which attempt to address the human condition. I suppose
a directional location would place me in the vantage point
of being "inside looking out and around." That may be
arbitrary but it is certainly as defensible as any other
arbitrary approach, and it is the approach most conducive
to my own mental processes.

The experiencing of religion--how one situates it
existentially within a total life-context, how it is the

lived and felt source of anguish and paradox, of support

69 Walter H. Capps, "Introduction," in Walter H.
Capps (Ed.), Ways of Knowing Religion, New York, Macmillan,
1972, p. 1-2.
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and assurance--is my major concern. The reflexive, dis-
cursive and specialized treatment of religion is important
for a number of reasons--academic, theological and cultural--

yet it seems to me that an experiential understanding of

religion should be more than a neutral or professional
exposition:

It can happen that a person's specialized knowing

has little to do with his actual living. An atheist

may be the world's greatest expert in the history of

Buddhism or Christianity. Yet perhaps nowhere more

than in the field of religious studies does dis-

harmony between a person's knowledge and his personal

living invite students to be sad.70

By no means am I suggesting that only the "enlighten-

ed" or "saved" should presume to teach religious studies or
to examine whatever portion of the religious phenomenon they
feel is important. The academic study of religion is hardly
in need of my defense, since it deals with a crucial and
perduring aspect of human behavior. The emphasis on experi-
ence is not intended to abrogate the importance of the
academic study of religion but to move it from the theoreti-
cal to the practical, to focus on what many persons undergo
rather than on what they claim to know or can be observed
doing. My emphasis is not an exclusion of more objective

approaches but an attempt to address an overly-neglected

dimension of religion.

70 Novak, op. cit., p. xiii.
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The limitation of categories is apparent: individu-
als only inhabit them more or less. For purposes of clarity
and manageability, however, I shall employ them to elucidate
the question of my research:

To what extent can psi functioning and the experience

of ASCs serve an integrative function in the lives of those

humanists and religionists who are seeking a unitary resolu-

tion of a dualistic mode of being?

My own experience, reading and personal contacts
suggest the following distinctions:

(1) Humanists.- Individuals who view the human
person as autonomous, free and ephemeral. They tend to
limit human self-definition to the natural world of everyday
existence and to reject as outmoded, irrelevant or super-
fluous any reference to an other-worldly dimension. The
stress is on man's ability and responsibility to develop
his own talents and to create meaning in a world of the
present and the future on the basis of human hopes, aspira-
tions, sensibilities and insights. Reason, not revelation,
is the catalyst for human becoming.

(a) Secular humanists.- Any emphasis on the non-
empirical or non-sensory is frowned upon; man is contained
and defined by the material processes of life.

(b) Spiritual humanists.- Man is material and

finite, limited by existence to this side of the grave, but



REFLECTIONS ON THE RESEARCH PROJECT 58

he has as well a spiritual dimension that is temporal.

This spiritual or religious dimension is innate and essen-
tial to his lived experience. At times the spiritual human-
ist will employ traditional religious language, shorn of all
supernatural references, to refer to his ultimate concerns
or to the sacred ground of his limited, natural existence.

(2) Religionists.- As employed in Western religions,

there is belief in a God and a transpersonal dimension to
life. Man is only partially defined by his material, finite
being and, to some extent, revelation complements reason.

(a) Untroubled religionists.- These believers
perceive little or no conflict between the view of reality
mediated by their religion and the secular vision of modern
society. Usually of a fundamentalist disposition, such
persons will negate, more or less successfully, the contra-
dictions posed by science and resolutely adhere to a
dogmatic interpretation of faith which subjugates facts to
revelation.

(b) Schizophrenic religionists.- These persons per-
ceive the difficulty in integrating a religious mode of
experience with the assumptions of their daily secular
existence. They attempt to isolate these two ways of
living and hope that someday an integration will be achieved
or the uneasy balance be maintained. In fact, they can

surrender neither value system without personal anguish and
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usually prefer not to pursue the contradictions to the
point of mental turmoil.

(c) Uneasy religionists.- These believers find it
impossible to maintain the balance of the schizophrenic
believer. It is intellectually unsatisfying to conceive of
a God "out there" or of a realm of extraterrestrial beings
who inhabit a sphere over against man's natural habitat.
Often enough they believe in God and the centrality of
Christ--if they are Christian--but are hard-pressed to
formulate the precise understanding of their faith posi-
tions. What they do question is the natural/supernatural
dichotomy fostered by what they perceive to be an outmoded
view of reality communicated by institutional religion.

These categories may not encompass the entire
spectrum of belief/disbelief, but they seem to me to at
least approximate the contemporary situation in Western
society. Obviously a Christian can be a humanist and a
humanist can be a religionist by certain definitions. The
more neutral "naturalist" has certain philosophical and
scientific connotations that does not capture the thrust
of my observations. Hopefully, these categories will make
more sense as the reader continues on in my presentation.

If any Deists have survived the last few centuries,
I suppose they would fit into 2(a) or 2(b) above, since that

position was historically a compromise between total
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secularization and traditional Christianity. As for
agnosticism, this position strikes me as an uneasy and
transient stand, difficult to maintain indefinitely and an
offshoot of 1(b). It is ultimately a surcease from the
conflict of analyzing one's experience and, when the other
shoe finally drops, the agnostic will be more clearly
slotted into either category 1l or 2.

It will be my intention to deal only with those
humanists and religionists who perceive a contradiction
between the materialistic viewpoint mediated by certain
forms of secularization and their own experience of a
religious dimension to life.

By a unitary resolution I refer to an attempt to
overcome the dualistic self-image that has been endemic
in Western society, to shift from spiritual/material,
body/soul polarities towards a viewpoint that sees matter
and spirit as different modalities of the same underlying
reality.

Integrative function refers to a process of facili-
tating a congruent self-image whereby one's inner experience
is interrelated with one's outer perception. Ideally, the
resolution of the incongruity will involve an intellectual
acceptance of the validity and potential contribution of
ASCs and psi functioning. Such a broadening of one's

intellectual parameters may then dispose the individual to
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experience what he theoretically accepts as a possibility.

The point to be made is that one does not become a swimmer

simply by knowing how to swim, but that the theory is a

necessary step towards entering the water. ASCs and psi

may serve an integrative function for certain individuals

once they have become convinced of both the possibility

and validity of these phenomenona and then are willing to

explore and seek to integrate these experiences into their

own self-unfolding process.

Finally, it should be noted that my references to

formal religion will be limited to Christianity, except

where specific divergences are indicated.

These preliminary explanations constitute a backdrop

against which to locate the following hypotheses:

(1)

(2)

Psi functioning and the experience of ASCs may
help to resolve the conflict undergone by the
humanist as he values a natural explanation for
existence and yet experiences a spiritual, non-
supernatural dimension to his existence.

Psi functioning and the experience of ASCs may
serve the same integrative function for the
religionist by helping him attain an empirical
basis for certain of his belief experiences of a
transtemporal reality and by situating many
putative supernatural events within a natural
context.

ASCs and psi seem to me to present a challenge and

a boon to both religion and psychology, as formally imaged

in Western societies. If these two disciplines purport to

seriously and fully address the total human condition, ASCs



REFLECTIONS ON THE RESEARCH PROJECT 62

and psi may well aid in the process, after proper distinc-
tions and discriminations have been made. At root, both
are invitations to journey beyond the safe limits of our
present conceptual and belief parameters, to risk the re-
evaluation that may be necessitated by new modes of seeing
and being.

Those who are wont to quote the scriptures--sacred
and secular--of their disciplines or to simply regard as
revelation unalterable whatever is contained in their
respective traditions may well be disconcerted by such
mutterings. Those religious and psychological traditions,
however, which have not yet proclaimed the arrival of the
eschaton may be open to the experiential testimony and
empirical evidence of serious experimenters and searchers,
seeing the possibility of a vital and valid contribution
being made to their own attempts to speak authentically of
the human condition. In a word, the valid experiential basis
of these phenomena will be respected and examined as an
avenue of integration.

The outline of my research will follow in this
form:

Chapter I has recalled the basis for my investiga-
tion by situating my own experiential concerns and the

specific guestions arising out of these experiences.
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Chapter II will trace the development of a frag-
mentary self-image within technological societies and offer
suggestions for attaining a unitary consciousness.

Chapter III deals with an explanation of psi func-
tioning and ASCs as possible aids in reconceptualizing
human potential and in broadening the experience of that
same human potential.

Chapter IV treats of religious experience, the
pressures of secularization experienced by both humanist
and religionist, offering a tentative reformulation of
religious experience consonant with changing self-
perceptions of both groupings.

Chapter V attempts to integrate the implications of
accepting psi functioning and ASCs with a valid expression
of human potential and the view of reality experienced by
humanist and religionist.

My conclusions and suggestions for further research
will end the research project.

Before it is possible to seriously consider the
suggestion that there is more to our human definition than
meets the eye, it is necessary for us to understand the ways
in which our perceptions were first of all presented to our
eyes. Our own willingness to trust our own experience depends
on how clearly we appreciate how our experience is shaped and

modified by factors beyond ourselves. It is to this process
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of psychic and existential fragmentation that I now wish to

direct my attention.



CHAPTER II
TOWARDS A UNITARY VIEW OF THE HUMAN PERSON
1. Tracing the Advent of Partial Man.

The character of an age and the most dominant--even
if only irplicit--social attitudes of a society are re-
flected in the vision the individual has of himself and of
his relation to the world. Socialization and individu-
ation are really complementary processes. Prior to the
Copernican revolution man visualized his planet as the
center of the universe and maintained his cosmology with
some sort of theological system. Reason was the handmaid
of revelation.

Copernicus, Galileo, Newton, Darwin, and Freud have
helped shape a vastly different cosmology, and each, ironi-
cally, has contributed to a schizophrenic self-image for
contemporary Western man. No longer the center of the
universe or the object of theistic pampering man is reduced
in stature, while, at the same time, his rational functions
are the putative means for unlocking all the mysteries of
the universe, and he becomes infinite through his activities.

Reason replaced the gods.l

1 See Allen Wheelis, The End of the Modern Age, New
York, Harper Torchbooks, 1973, p. 3-49, for an excellent
synopsis of this social evolution. Also Ludwig Von Bertalanffy,
Robots, Men and Minds: Psychology in the Modern World, New York,
Braziller, 1969, p. 3-52, for a history of the development of
the "robot model of man" in psychology.
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Since nature came to be regarded as a mechanism, a
part of a coherent cosmic ordexr governed by law, then man,
as a part of nature, could be defined in terms of the very
same laws which controlled his development and that of
society. Gradually man became an object of his own study,
an entity among entities, expressed in, and limited by,
impersonal laws. Cartesian dualism added to the trend by
canonizing a pernicious development in Western civilization,
setting the stage for the relocation of the soul from the
pineal gland to the unconscious depths or to the chemicals
of the brain. Spirit became matter in the process. Man,
along with his environment, was being reduced to a collec-
tion of drives, atoms, reflexes and dialectics, the better
to study him "objectively":

The dream of mechanism washed over Western thought.
Humanities strove to become sciences, each science
to become physics. Biology chased after chemistry,
chemistry after mathematics--the ultimate destination
in every field being always that final, elementary
particle, for, according to the theory of the
sufficiency of atomic analysis, everything that
happens upward in the hierarchy may be accounted
for by events at this lowest level . . . No prin-
ciple specific to life, therefore, need be invoked.
All the poetry and passion, every flash of wit and

laughter, all the temples of imagination and insight,
can in principle be explained in atomic terms.2

2 Ibid., p. 43. Addressing himself to the putative
existence of determinism in classical mechanics, K. R.
Popper, "Indeterminism in Quantum Physics and in Classical
Physics," in British Journal for Philosophical Science,
Vol. 1, No. 3, 1950, p. 193, notes: "I suggest that this
misinterpretation is due to the tendency of attributing to
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Mechanism, materialism, determinism--all the
ideologies and theories erected to reduce the complex and
unpredictable human entity to a tidy, observable package--
were eventually to be radically challenged by contemporary
science. A mechanistic view of the universe was undermined
by Einstein's theory of relativity and by Heisenberg's
indeterminancy principle. The bravura surrounding the
so-called objective studies of man and his motivation
took on the familiar tones of the Tower of Babel:

We don't know anything for sure, can't predict
anything with certainty, not the weather tomorrow
nor the election next fall, and as for that

eclipse next year which we have scheduled to the
hundredth of a second, a wandering asteroid may
have destroyed the moon altogether by then. What
happens, happens, and follows from antecedent
states, but whether necessarily or unnecessarily
we have no dispensation to know. If an exception-
less necessity were demonstrable at the microscopic
level, then such necessity could perhaps be plausi-
bly inferred, though it could never be proved, for
the macroscopic level. Lacking demonstrations at
any level, the inference is gratuitous; and our
holy mission to get it all straight has yielded an
ever proliferating brood of erratically behaving
elementary particles, each of which is composed of

Science (with a capital S) a kind of omniscence; and that
this theological view of science ought to be replaced by

a more humanistic view, by the realisation that science

is the work of ordinary humans, groping their way in the
dark. In doing so, we may sometimes find something inter-
esting; we may be astonishingly successful; but we should
never get anything like "the whole truth." Our theories
are not descriptions of nature, but only of some little
feathers which we have plucked out of nature's garb, more
or less accidently.
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elementary particles. "The conception of objective
reality," writes Heisenberg, "has thus evaporated

. « . into the transparent clarity of a mathematics
that represents no longer the behavior of particles
but rather our knowledge of this behavior."3

Although guantum physics has created a major
challenge for simple Newtonian causality, a pervasive
mechanism still is the norm adhered to by the general
public and by determinists in various disciplines:

The misfortune was that when mechanism began to

be gquestioned, for scientific reasons, the

general public had become persuaded of its absolute
truth; it could think in no other terms and it felt
that all other views were simply "prescientific."4

This scientific, rational, objective approach to
reality is a reflection of Descartes' impact on Western
thought: mind and matter are separate, vision and vision-
ary are distinct, subject and object are independent. Man
the observer is detached from what he observes; control,
the ultimate aim of science, replaces experience, the
primary stuff of existence. In a determined attempt to

extend knowledge indefinitely, modern scientific thought

still seeks to know all of reality as fully as possible.

3 Ibid., p. 64. The reference to Heisenberg is
quoted by Karl Popper, "Quantum Mechanics Without 'The
Observer,'" in Mario Bunge (Ed.), Quantum Theory and
Reality, New York, Springer-Verlag, 1967, p. 42.

4 Jacques Barzun, Darwin, Marx, Wagner: Critique
of a Heritage, Garden City, N.Y., Anchor Books, Doubleday,
1958, p. 10.
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The paradox of specialization is that more knowledge is
often actually less, and experience is replaced by theory:

But the irony of man's quest for reality is that as
nature is stripped of its disguises, as order emerges
from chaos and unity from diversity, as concepts
merge and fundamental laws assume increasingly
simpler form, the evolving picture becomes even more
remote from experience--far stranger indeed and less
recognizable than the bone structure behind a familiar
face. For where the geometry of a skull predestines
the outline of the tissue it supports, there is no
likeness between the image of a tree transcribed by
our senses and that propounded by wave mechanics, or
between a glimpse of the starry sky on a summer
night and the four-dimensional continuum that has
replaced our perceptual Euclidean space.

In trying to distinguish appearance from reality
and lay bare the fundamental structure of the universe,
science has had to transcend the "rabble of the

senses." But its highest edifices, Einstein has
pointed out, "have been purchased at the price of
emptiness of content." A theoretical concept is

emptied of content to the very degree that it is
divorced from sensory experience. For the only world
man can truly know is the world created by his senses.
. . . So paradoxically what the scientist and the
philosopher call the world of appearance--the world
of light and color, of blue skies and green leaves,
of sighing wind and murmuring water, the world de-
signed by the physiology of human sense organs--is
the world in which finite man is incarcerated by his
essential nature. And what the scientist and the
philosopher call the world of reality--the colorless,
soundless, impalpable cosmos which lies like an ice-
berg beneath the plane of man's perception--is a
skeleton structure of symbols.5

Man-as-subject--the observer divorced from his
object--this mechanistic dualism has led to a loss of the

immediacy of experience and of the realization that

5 Lincoln Barnett, The Universe and Dr. Einstein,
New York, Bantam Books, 1972, p. 113.
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relational man is a truer reflection of the human condition

than is isolated man.6 Whatever partial ideology is
emphasized--materialism, spiritualism, intellectualism,
pietism, determinism, romanticism, etc.--only serves to
further sunder the human totality and to confuse a human
process with human content.

This splintering of man within himself and in his
relation to external reality has progressed to the point
where mechanistic theory judges experience:

Personally, I do not accept ESP for a moment, because
it does not make sense. My external criteria, both

of physics and of physiology, say that ESP is not a
fact despite the behavioral evidence that has been
reported. I cannot see what other basis my colleagues
have for rejecting it; and, if they are using my basis,
they and I are allowing psychological evidence to be
passed on by physical and physiological censors.

Rhine may still turn out to be right, improbable as

I think that is, and my own rejection of his views
is--in the literal sense--prejudice.’ (Emphasis mine.)

6 See R. D. Laing, The Divided Self, Harmondsworth,
England, Penguin Books, 1970, p. 17-120, for his views on
the need for achieving both a personal and interpersonal
form of unity if one is to speak of persons and not things.

7 D. O. Hebb, "The Role of Neurological Ideas in
Psychology," in Journal of Personality, Vol. 20, No. 1,
1951, p. 45. His honesty is certainly refreshing but I
can only think of Galileo's critics firmly refusing to look
through the telescope. Ian Stevenson, "Scientists With
Half-Closed Minds," in Harpers, Vol. 217, No. 1302, November
1958, p. 69, notes: "One can only respect the candor of
persons who have registered themselves as scientists and
yet make public declaration of the fact that they can
decide on a matter of extraordinary importance without
examining the relevant published work. Perhaps parapsychol-
ogy provides a special case and scientists do not feel so
free to make up their minds on other matters. Certainly
the implacable opposition parapsychology encounters among
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The usual case is where the individual fails to
see his very identity in basic relational terms with the
rest of the cosmos:

The skin is always considered as a wall, barrier,
or boundary which definitively separates oneself
from the world--despite the fact that it is covered
with pores breathing air and with nerve-ends relay-
ing information. The skin informs us just as much
as it outforms; it is as much a bridge as a barrier.
Nevertheless, it is our firm conviction that beyond
this "wall of flesh" lies an alien world only
slightly concerned with us, so that much energy is
required to command or attract its attention, or

to change its behavior. It was there before we
were born, and it will continue after we die. We
live in it temporarily as rather unimportant frag-
ments disconnected and alone.8

This separation of theory from experience leads
to a malaise endemic to Western man: alienation. (The
objection might be raised that alienation is a universal
rather than a geographical problem. Raimundo Panikkar, an
Indian-born scholar who teaches at the University of Cali-
fornia, remarked in the theology institute at Villanova

University, June 1975, that he believed that the condition

some scientists illustrates again the relationship between

the heat of antagonism and the possible threat to established
convictions from the new data or ideas. For the data of
parapsychology portend, I believe, a conceptual revolution
which will make the Copernican revolution seem trivial in
comparison." The subtle shift from methodological reduc-
tionism to metaphysical dogmatism implicit in this mind set

is well analyzed by Raymond J. McCall, "Beyond Reason and
Evidence: The Metapsychology of Professor B. F. Skinner,"

in Clinical Psychology, Vol. 28, No. 2, April 1972, p. 125-139.

8 Alan Watts, The Book on the Taboo Against Knowing
Who You Are, New York, Collier Books, 1971, p. 51.
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was most pronounced in the advanced technological nations

of the West because of a stress on "doing" rather than on
"being.") The themes of alienation and existential absurd-
ity run through the works of Kafka, Beckett, Genet, Sartre,
and a host of other figures who contribute to, and reflect,
societal attitudes. Oriental authors like Mishima whose
works reflect the same themes have read widely in Occidental
existentialist literature, especially Sartre. It seems safe
to say that the angst is more readily discernible in Western
societies.

In psychiatric experience, the alienated individual
is the commonly encountered end result of a pervasive dualis-
tic ideology who has moved from the printed page into the
doctor's office:

Our boundaries have been broadened from an exclusive
concern with the insane to include the treatment of
neurotics, personality disorders, and those who are
afflicted with a host of so-called minor emotional
distresses. However, we have continued to apply the
same label, alienation, to a symptom that we now con-
sider pathognomonic of our time: the final common path-
way into which our defensive systems flow. What had
been forensic psychiatric terms used to describe the
symptoms of the most unfortunate is now applied to all
patients, regardless of their diagnosis. The symptoms
presented today by our patients and by our society have
confronted us so directly with the universal and poly-
morphous quality of alienation that we cannot deny its

overpowering influence in shaping contemporary behavior.9

9 Hendrik M. Ruitenbeck, The New Group Therapies, New
York, Avon Books, 1970, p. 39. The logotherapy of Viktor
Frankl is basically directed to this same problem of helping
the individual find his own meaning for existence and overcome
his anomie.
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The present concern with ecology may be viewed as
an indication of a growing awareness that the human person
is himself an eco-system, a microcosm within a macrocosm
where all things are themselves but also part of everything
else. Gradually it is dawning on a sensitive and vocal
minority that it is not mere poetic fancy nor benighted
primitivism that formed the conviction of "Mother Earth"
and "Father Sky" among native North Americans. A moving
lament of an old holy Wintu woman details the isolation
of the white man from nature and the mindless destruction
that ensues:

The White people never cared for land or deer or
bear. When we Indians kill meat, we eat it all
up. When we dig roots we make little holes. When
we build houses, we make little holes. When we
burn grass for grasshoppers, we don't ruin things.
We shake down acorns and pinenuts. We don't chop
down the trees. We use only dead wood. But the
White people plow up the ground, pull down the
trees, kill everything. The tree says, "Don't.

I am sore. Don't hurt me." But they chop it down
and cut it up. The spirit of the land hates them.
They blast out trees and stir it up to its depths.
They saw up the trees. That hurts them. The
Indians never hurt anything, but the White people
destroy all. They blast rocks and scatter them

on the ground. The rock says, "Don't. You are
hurting me." But the White people pay no attention.
When the Indians use rocks, they take little round
ones for their cooking. How can the spirit of the
earth like the White man? . . . Everywhere the White
man has touched it, it is sore.

10 T. C. McLuhan, Touch the Earth: A Self-Portrait
of Indian Existence, New York, Pocket Books, 1972, p. 15.
As an example of the trendy theological writing which
unwittingly extols a distorted Judaeo-Christian ethic justify-
ing technological exploitation of the environment, see Harvey
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Not only has the White man made the earth "sore"

but he has created his own psychic disturbance by separating
himself from his surroundings, by deserting the process unity
of all things--nature, society and the individual--and by
imposing the sharp categories of being, so necessary to
facilitate systematic thought, on a universal becoming.
What is now required in the evolutionary stage of human
development is a unitary philosophy which does not imply
a general dualism, much less some kind of monism or
pantheism:

Unitary thought defines "material" as "related to

the permanent aspects of process," and "mental" as

"related to the facilitation (by brain) of the

formative aspects of process." The essence of

"material phenomena" is that they are concerned

with conservation or permanence, and of "mental

phenomena"” that they are concerned with the forma-

tive process itself, in those situations where it

is facilitated by a brain. Matter is static, self-

identical permanence; mind is the formative tendency,
highly facilitated by appropriate structures.ll

Cox, The Secular City: Secularization and Urbanization in
Theological Perspective, New York, Macmillan, 1966. For
insightful comments on the despiritualization of nature
facilitated by Protestantism, see William Barrett, Irra-
tional Man: A Study in Existential Philosophy, Garden City,
N.Y., Doubleday Anchor Books, 1962, p. 24-29.

11 Lancelot Law Whyte, The Next Development in Man,
New York, Mentor Books, 1961, p. 26. "Material" refers to
the unchanging aspects of process; "mental" refers to the
formative aspects of organic processes where a brain facili-
tates a delayed response; the essential marks of a mental
process are that it involves time and memory. Mental pro-
cesses include all the processes of emotion, will, intellect
and the unconscious contributory to the general organization
of behavior. "Instinctive" processes result from stabilized
hereditary forms. "Intellectual" refers to a process involving
verbal symbols. See p. 24-31.
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Such a reimaging of the human person has the poten-
tial of uniting conscious purpose and material necessity
and lends support to viewing reality as interdependent
processes, rather than as an aggregate of autonomous static
forms. James Bugental puts it this way:

I propose that the defining concept of man basic
to the new humanistic movement in psychology 1is

that man is the process that supersedes the sum of
his part functions.l2

If a unitary conception of the human person is a
desirable goal, still it remains to explicate some of the
factors contributory to its achievement. It is within
such an expanded framework that ASCs and psi can be
situated and a shift from "splintered" person to a holistic
person serve as the backdrop for an open-ended expression

of religious experience.

2. The Human Person as Organism-Environment.

Reaction to a positivistic-mechanistic-behavioristic
philosophy of the human person goes back to the 1920's and
encompasses various disciplines. In psychology, Werner's

Comparative Psychology of Mental Development (1926), in

biology, Von Bertalanffy's Modern Theories of Development

(1928), in philosophy of science, Whitehead's Science and

12 James F. T. Bugental, "Humanistic Psychology: A
New Break-Through,” in American Psychologist, Vol. 18, No. 9,
September 1963, p. 564.
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the Modern World (1925), and in sociology, Sorokin's

Contemporary Sociological Theories (1928), there was advo-

cacy of an "organismic" conception of the human person.
The organism was viewed, not as a passive recipient of
stimuli, but as an active and holistic entity relating to,
and situated within a number of environments, biological
and cultural. The basic principles of organismic biology
are applicable to the approaches of other disciplines:

The conception of the living system as a whole in

contrast to the analytic and summative points of

view; the dynamic conception in contrast to static

and machine-theoretical conceptions; the conception

of the organism as a primary activity in contrast

to the conception of its primary reactivity.l3

Simply stated, any reductionistic theory of human
personality--one which is a nothing-but philosophy which
believes it knows and has told everything, which is intoler-
ant of other experiences in the arts or religion which may
mirror other facets of an unfathomable reality--is viewed as
incomplete and unacceptable.
At one time in the social sciences, "single factor

analysis" was a predominant trend: a sociopathological

phenomenon, e.g., juvenile delinquency, alcoholism, prosti-

tution, etc., was explained in terms of one major influence--

13 Von Bertalanffy, op. cit., p. 4. I am here rely-
ing on Von Bertalanffy's evaluation of the authors listed
above as representing a significant trend in organismic
orientation. See p. 3-5.
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social environment, sibling birth order, physical handi-
caps, psychological limitations, etc. This simplistic
approach was eventually modified by the "nature vs. nurture"
polarity, an attempt to determine the relative importance
of genetic inheritance and enculturation as primary deter-
minants of human activity. There has been no resolution

of this argument because it proceeds on the false premise
of dualism, however updated the jargon may be, which serves
as a medium for these positions. To view the human person-
ality as only his inheritance or only his environment is

a vision doomed to irrelevance.

Let me attempt to broaden the discussion. Over a
period of forty years at Yale University, Dr. Harold Saxton
Burr has developed a theory of electro-dynamic fields
which surround all living things and which can monitor the
physiological and psychological changes of the organism.
These he calls the fields of life or the L—fields.14

The L-fields are detected and examined by a vacuum-
tube voltmeter which requires virtually no current for its

operation:

14 Harold_Saxton Burr, The Fields of Life: Our
Links with the Universe, New York, Ballantine Books, 1973,
p. 3-42.




TOWARDS A UNITARY VIEW OF THE HUMAN PERSON 78

Is it really true that all biological systems
exhibit a significant set of electrical properties?
The first thing to be done, therefore, is to
try to determine by measuring of a variety of systems
whether there are always electrometric properties in
a living organism. So, over the last thirty years,
almost every form of living organism has been studied,
some of them guite cursorily and others in more de-
tail, from bacteria up to and including man. And so
far as our present information goes, there is unequiv-
ocal evidence that wherever there is life, there are
electrical properties.l5

Burr contends that these L-fields control the growth
and development of all living forms and the variation in
rhythms gives us clues to the mental, emotional and physical
states of the human person. The study of L-fields indicates
that all living things are component parts of the same
whole, each interrelated within a cosmic matrix:

Organization and direction, the direct opposite of
chance, imply purpose. So the fields of life offer
purely electronic, instrumental evidence that man
is no accident. On the contrary, he is an integral
part of the Cosmos, embedded in its all-powerful
fields, subject to its inflexible laws and a
participant in the destiny and purpose of the
Universe. 16

15 Ibid., p- 45. The medical implications are
astonishing: over a thousand women at Bellevue Hospital
in New York were examined with the voltmeter; one hundred
and two cases showed a significant shift in the voltage
gradient. Surgical confirmation of malignancy was found in
ninety-five of the 102 cases. See Louis Langman, "The
Implications of the Electro-Metric Test in Cancer of the
Female Genital Tract," in Burr, op. cit., p. 151-172. The
potential applications to agriculture, psychiatry, and
space exploration are equally intriguing.

16 Ibid., p. 4.
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Some psi investigators have proposed a field theory
to explain telepathy and clairvoyance, a concept analogous
to the L-fields demonstrated by Burr. Wassermann, for
instance, posits a B~field which is associated with neural
activity and is supposed to explain psychological behavior,
and a psi-field which has very narrowly spaced energy
levels and occupies wide regions of space:

I suggest that in telepathy a central B-field of
an agent excites selectively a specific psi-field,
and that this psi-field excites selectively in
turn a corresponding B-field of the percipient.
The selectivity follows as usual from the guantum
mechanical selection rules.l7

More research needs to be done to arrive at experi-
mentally verifiable predictions, but the attempts to inte-
grate psi phenomena into a wider body of scientific know-
ledge is an indication of a growing refinement in organism-
environment theory.

The biologist, Lyall Watson, has suggested that

vital human functioning is intimately connected to a

regular circadian pattern of change, to the annual cycle,

17 G. D. Wassermann, "An Outline of a Field Theory
of Organismic Form and Behavior," in G. E. W. Wolstenholme
and Elaine C. P. Millar (Eds.), Ciba Foundation Symposium
on Extrasensory Perception, New York, Citadel Press, 1969,
p. 66. Soviet researchers have hypothesized a fourth
state of matter they call "bioplasma," some sort of elemen-
tary plasma-like constellation made by ionized particles.
See Thelma Moss, "Psychic Research in the Soviet Union,"
in Edgar D. Mitchell and John White (Eds.), Psychic
Exploration: A Challenge for Science, New York, Putman's,
1974, p. 469-486.
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to the lunar cycle, to the solar pattern, and to planetary
influences:

Which means that living things are involved in an

open dialogue with the universe, a free exchange of

information and influence that unites all life into

one vast organism that is itself part of an even

larger dynamic structure. There is no escaping the

conclusion that the basic similarity in structure

and function are ties that bind all life together

and that man, for all his specific features, is an

integral part of this whole.l8

Michel Gauquelin of the Psychophysiological Labora-

tory at Strasbourg spent twenty years researching the rela-
tionship between planetary rhythms and vocational choices.
He selected 576 members of the French Academy of Science
and found that an unusually large number of them were born
when Mars and Saturn had just risen or reached their highest
point in the sky. He took another sample of 508 famous
physicians and achieved the same results. Taken together,
these studies produce odds of 10,000,000 to 1 against chance
between the rise of these two planets at a child's moment

of birth and his future success as a doctor.19

18 Lyall Watson, Supernature: A Natural History of
the Supernatural, London, Coronet Books, 1974, p. 42. See
the first three chapters for a readable and respectable
explanation of the influence of the various cycles on human
personality. See also, Karl C. Hammer, "Experimental Evidence
for the Biological Clock," in J. T. Fraser (Ed.), The Voices
of Time: A Cooperative Survey of Man's View of Time as
Expressed by the Sciences and the Humanities, New York,
Braziller, 1966, p. 290. Hammer shows that circadian rhythms
are clearly exhibited by humans.

19 Michel Gaugquelin, The Cosmic Clocks: From

Astrology to a Modern Science, Chicago, Regnery, 1967,
p. 188-208. Gauquelin and his associates further collected
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George Thommen, a retired businessman, has developed
a theory of biorhythms which states that the human person
has three important biological rhythms that begin at the
moment of birth, run punctually and can be precisely
plotted. There is the physical rhythm of 23 days, the
emotional rhythm of 28 days, and the intellectual rhythm
of 33 days. Each rhythm has a high and a low point with
critical days occurring when the curves change direction.
Thommen claims that accidents are four to five times more
likely to occur on critical days.

Some critics have challenged the arbitrary choice
of the moment of birth as the beginning of the life cycles
and there are doubtless problems of theory and interpreta-
tion connected with biorhythms. One study, however, done
by Professor Douglas Neil of the Naval Postgraduate School
in Monterey, California, found a high correlation between
time~-loss accidents and periods of down-swing. Other

studies indicate at least a tentative correlation actually

more than 25,000 birthdates over a period of years, through-
out Western Europe. They found valid statistical correla-
tions between various vocational choices and planetary
influences. Gauquelin does not hold to planetary deter-
minism, but rather to a belief in the subtle integration
between genetic structure and planetary position as
constitutive of vocational choice.
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does exist between biorhythms and a person's physical,
emotional and intellectual activities.20

What at first appears to be a jumble of random
observations takes on the gradual appearance of a mosaic
of the human organism-environment. Burr's L-fields are
verifiable phenomena which measure the physiological and
psychological changes that occur as a result of the myriad
influences exerted upon each organic entity by cosmic
energies. An integral scientific methodology has yet to
be developed which would encompass all of these relation-
ships, but a serious unitary philosophy of man cannot
ignore the existence and importance of these various
environments within which the human personality is situ-
ated and where all experiencing, including the religious
dimension, takes place.

All of these investigations have one thing in
common: they view the human person as a micro-system
within a macro-system of incredible complexity maintained

by a delicate balance between various interdependent

component parts. The human person as an organism coexists

20 Diane K. Shah, "Biorhythm Blues," in The National
Observer, Dow Jones & Co., week ending December 7, 1974,
p. 1 and 21. These observations on biorhythms, planetary
forces and cosmic influences are only tentative. They are
not put forward as "facts" but merely as considerations
that require extensive investigation in order to establish
a broader understanding of the many ways in which we may
possibly be related to our entire cosmos.
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with environments within environments and must be viewed
as a total Gestalt, the figure being most fully understood
only in relation to the ground of reference.

A point of clarification may be called for at this
point. When previously dealing with ASCs I noted that a
person must be fully grounded in some world-view and be
aware of its basic operational assumptions before safely
moving into an ASC. Such knowledge can be the difference
between insight and chaos. Complementarity rather than
exclusivity is the ideal. So, too, when talking about two
ways of organizing reglity, the commonsense viewpoint--an
orientation to the individual unit, object or event--is

not eliminated by a field-theory viewpoint:

These two ways of thinking, the way of time and
history and the way of eternity and timelessness,
are both parts of man's efforts to comprehend the
world in which he lives. Neither is comprehended

in the other nor reducible to it. They are, as

we have learned to say in physics, complementary
views, each supplementing the other, neither telling
the whole story.2l (Emphasis mine.)

In the presence of an immediate stress which
threatens our very biological survival, the commonsense
viewpoint is far superior to the field-theory viewpoint,
but care must be taken not to reduce the human person to

jrust another stock item in a technological inventory.

21 J. R. Oppepheimer, Science and the Common Under-
standing, New York, Simon & Schuster, 1966, p. 69.
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Abraham Maslow, for instance, carefully distinguishes be-
tween B-needs and D—needs.22 Survival needs must be
attended to before esthetic and spiritual needs can be
accommodated, but the former, commonsense concerns, are not
sufficient to contain the broader human movement toward
transcendent values.

The urgent demands of supporting a family or paying
off a mortgage will favor the maintenance of a normal state
of consciousness, whereas the ability to avoid a nervous
breakdown in achieving these very goals may lead one to
develop triggers for entering a peak-experience, altering
consciousness non-alcoholically or cultivating a telepathic
rapport with a loved one.

If these different ways of structuring or perceiving
reality seem to be points near opposite ends of a spectrum
of conceptualizations, each one shades into those adjacent.
The present inability to develop a satisfactory experiential
overview is due to our being part of the very processes we

wish to examine, and so the task may never be fully realized.

22 Abraham Maslow, The Farther Reaches of Human
Nature, New York, Viking Compass Book, 1971, p. 105-148.
D-values are basic survival needs which, once realized,
can allow the secure person to pursue B-needs or the highest
ideals of self-actualization, dichotomy-transcendence,
authentic valuing, etc. In a broad sense, D-values
parallel a commonsense viewpoint, B-values the field-theory
viewpoint.
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Perhaps the more realistic goal is to acknowledge different
modes of experiencing reality, to learn how our own reality
structures have evolved and to attempt to maintain a
creative existential tension by recognizing that attention--
however functional--is narrowed perception:

But a scanning process that observes the world

bit by bit soon persuades its user that the world

is a great collection of bits, and these he calls

separate things or events. We often say that you

can only think of one thing at a time. The truth

is that in looking at the world bit by bit we con-

vince ourselves that it consists of separate things,

and so give ourselves the problem of how these

things are connected and how they cause and effect

each other. The problem would never have arisen

if we had been aware that it was just our way of

looking at the world which had chopped it up into

separate bigs, things, events, causes and effects.

We do not see that the world is all of a piece.23

Against a backdrop of the scientific assumptions

implicit in our contemporary reality structures, I think
it is useful to further explicate the processes involved
in establishing our perceptual parameters. Once we
recognize the parameters within which we experience reality,
including the religious dimension, we can then explore

other avenues of reality expansion and analyze the

implications for fuller human and religious functioning.

23 Watts, op. cit., p. 27.
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3. The Condition of Encapsulation.

The rigid maintenance of a paradigm24 can result
in the confinement of one reality image, whereby a person
looks at life partially and then proceeds to make state-
ments concerning the larger meaning of existence. Our
ability to conceptualize is clearly limited by the pre-
suppositions of our culture and our times. This is the
condition of encapsulation:

The essence of encapsulation is to offer one approach
to reality as if it were the approach. This results
in the pronouncement that the ultimate nature of man
and the universe is clearly understood and that we
will all be saved if we will but listen and learn
the word. We have seen that this kind of behavior
is highly typical of men in all walks of life and
in all times and places. Perhaps the essence of the
tragedy of man is the conflict between his animal-
like nature which holds him to the ground and his
divine-like nature which demands that he transcend
himself. If man must attempt to comprehend ultimate
reality--and it appears that in some way, no matter
how elemental or pagan, he must--then it will be
necessary for him to break through the several
cocoons within which he is inevitably encapsulated
and broaden his "reality image."

The first step in this process is to recognize
that he is encapsulated . . .--that he is limited,

24 "Paradigm" refers to the basic pattern of per-
ceiving, thinking, valuing and acting associated with a
particular vision of reality. Although originally referring
to changes in scientific conceptual frameworks, it has ac-
quired broader societal connotations. See Thomas S. Kuhn,
The Structure of Scientific Revolutions, Chicago, University
of Chicago Press, 1970, p. 23-76. There need not be an
explicit articulation of a scientific paradigm in order to
elicit personal commitment. The development of the argument
for "tacit knowledge" is found in Michael Polanyi, Personal
Knowledge: Towards a Post-Critical Philosophy, New York,
Harper Torchbooks, 1962, p. 69-202. All experience takes
place within some kind of paradigm.
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closed, finite, unthinking, unfeeling, insensitive--
in short, that he is too unconscious! Unfortunately,
de-encapsulation demands that we be able to get
inside of ourselves, our culture, and our time. This,
we know, is impossible to attain completely- But it
follows that if we become sufficiently aware of the
problem, we will at least have a direction, a line of
attack.25

There is here no suggestion that total de-
encapsulation is possible, however much such an ideal
might be theorized. Encapsulation is necessarily constitu-
tive of the human condition and can never be completely
eliminated. Relative de-encapsulation is really the point
in question. What is to be sought is a commitment26 to a
particular paradigm coupled with the possibility of
exploring alternative views of reality and with a sensitiv-

. . . - 27
ity to one's own organismic strivings.

25 Royce, op. cit., p. 1l65. Royce notes that the
"images" of truth developed by various disciplines have be-
come so ensconsed in special jargon, technical detail and
other academic in-group paraphernalia that all might be
sharing the same paradigm without even knowing it. See
p. 19-25.

26 Commitment to a particular paradigm is essential
for inclusion within the scientific community in a way
that is unparalleled in most other fields. Each person,
however, makes a commitment, even if only implicitly, to a
world view or paradigm; the alternative is not to "hang
loose" but to fall apart. The scope and definitiveness of
one's paradigm seems to be crucial to the possibility of
modification of that view and of resisting closure when
agnosticism rather than dogmatism might be the more prudent
posture. Commitment should be firm without being fanatical
or defensive.

27 Carl Rogers uses this concept to show that the
fully functioning person is open to his experience and to
his own valuing process. There ensues a lessening of
inhibitions towards the unfamiliar, so that the individual
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Royce lists four epistemologies: rationalism
(thinking) , intuitionism (feeling), empiricism (sensing),
and authoritarianism (believing). These are the four
approaches to reality, each one having a primary criterion
for truth and an established procedure for judging what shall
be deemed true or false. Thus science favors rational and
empirical epistemologies, art, the intuitive, and religion,
the intuitive and rational. The degree of authoritarianism
implicit in each discipline is much too complex an analysis
to be undertaken here. The fact, for instance, that many
creative scientists are intuitive in their approach to
problem-solving leads us to be cautious in aligning various
disciplines and epistemologies, but it is accurate to say
that each discipline employs a medium of communication and

favors epistemological approaches appropriate to its domain.28

sees the "same" reality in "new" ways. The "process" person
actually possesses a richer experiential paradigm than does

the "static" person who perceives new experiences as incongru-
ent with his self-image. Rigid perceptual and personality
boundaries tend to be mutually supportive of each other and
tend to dispose the inflexible individual to equate the
different with the threatening. 1In a very real sense, organis-
mic congruence can be a source of new knowledge and a means

of enriching one's world view.

28 Royce, op. cit., p. 12-27. I would include psi
functioning as a fifth process in spite of its present limita-
tions as an efficient and consistent communication channel:
"Information theory is unequivocal in showing that any system
that has a finite capacity for transmitting information can
(if we employ proper coding) transmit with any degree of
accuracy we may desire--say, as accurately as by telegraph,
or more accurately--although it may take a long time to
transmit a small amount of information with high accuracy.”
George R. Price, "Science and the Supernatural," in Science,
Vol. 122, No. 3165, August 26, 1955, p. 359.
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Each approach is susceptible to encapsulation, but
a multi-rail reality image, a world view which insists on

a total psycho-epistemological foundation, can better

facilitate the development of "individuated consciousness."29

4. Language Worlds30 and Thought Processes.

The degree of successful attainment of individuated
consciousness depends not only on epistemological processes
but on linguistic patterns also. Language not only facili-
tates thought but it structures and directs it as well:

Human beings do not live in the objective world
alone, nor alone in the world of social activity

as ordinarily understood, but are very much at

the mercy of the particular language which has
become the medium of expression for their society.
It is quite an illusion to imagine that one adjusts
to reality essentially without the use of language
and that language is merely an incidental means of
solving problems of communication or reflection.
The fact of the matter is that the "real world" is

29 Royce, op. cit., p. 179. Royce employs this
Jungian concept as a description of the holistic individu-
al's movement towards personality integration. Although
this ideal will never be fully attained, it is the goal
and vision permeating the enterprise of humanistic and
transpersonal psychology.

30 Sociology and linguistics employ this term to refer
to a shared reality within a given cultural context. Language
and the employment of symbols build up semantic fields or
zones of meaning. See Peter Berger and Thomas Luckmann, The
Social Construction of Reality: A Treatise on the Sociology
of Knowledge, Garden City, N.Y., Anchor Books, 1967, p. 34-46.
Symbolic logicians refer to a "universe of discourse" or the
total collection of all those elements which belong to a formal
context. See Susanne Landger, An Introduction to Symbolic Logic
(3rd rev. ed.), New York, Dover, 1967, p. 67. My preference
for the former, more fluid concept will become evident in the
development of my ideas on the relationship between linguistic
patterns and paradigm selection.
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to a large extent unconsciously built up on the
language habits of the group. No two languages
are ever sufficiently similar to be considered as
representing the same social reality. The worlds
in which different societies live are distinct
worlds, not merely the same world with different
labels attached. . . . We see and hear and other-
wise experience very largely as we do because the
language habits of our community predispose certailn
choices of interpretation.3l (Emphasis mine.)

The implications of these observations should be
clear: it is really not very useful to talk of "reality"
yielding "data" to an "impartial" observer. What we see
is to a large extent dependent on the manner in which we
are predisposed to see. Each cultural tradition incorpor-
ates certain epistemological and linguistic choices that
are constitutive of reality perception and selection, of
the percept-concept interaction. As I mentioned earlier,
the counterculture, whatever its limitations and pretensions,
did present a challenge to the commonly held assumptions
about reality, especially in terms of values, symbols and
visuals.

If the paradigm within which we operate is overly
rigid and if encapsulation is extensive, then we literally
cannot see other options, cannot consider other viewpoints,
and cannot even take seriously the possibility of modifying

or expanding our world view.

31 Edward Sapir, Culture, Language and Personality
(ed. David G. Mandelbaum), Los Angeles, University of
California Press, 1962, p. 69.
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Darwin lamented late in his life that the demands
of his scientific enterprise had led gradually to a loss
of appreciation for music and art, a process that he be-
lieved was possibly injurious to his intellect.32 What
Darwin experienced we all experience: the risk of having
partial vision and of being partial persons. There is no
final solution because we are all necessarily limited by our
filtered experiences of whatever reality we encounter.

What I am supporting is not the reappearance of the
Renaissance thinker--however much desired, such an ideal is
impractical--but rather:

(1) the recognition that our paradigms are necessary
for enabling us to operate in the world of daily existence,
but that no one epistemology, conceptual framework or
language/symbol pattern is an exclusive pathway to reality;

(2) the understanding that each culture evolves
within certain historical circumstances of such a nature
that our self-identity is largely imaged by the predominant
value systems operative. Dualism and mechanomorphism,
especially, are major deterrents to the development of a

unitary philosophy of man within Western cultures:

32 Quoted in Royce, op. cit., p. 45. It might be
noted that much of the uncritical opposition to science,
articulated by some so-called humanists, is an expression
of Darwin's condition in reverse.
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(3) the recognition that an emphasis on organism-
environment as a vital component in the development of a
viable model of human personality requires resisting
closure in the exploration of the fullest and most signi-
ficant expressions of human potential;

(4) the conviction that encapsulation, while a
universal phenomenon, need not be absalute and stultifying,
that if we understand our own limitations, we will be less
intolerant of other ways of perceiving and speaking:

His thinking itself is in a language--in English,

in Sanskrit, in Chinese. And every language is a
vast pattern-system, different from others, in

which are culturally ordained the forms and cate-
gories by which the personality not only communicates,
but also analyzes nature, notices or neglects types

of relationships and phenomena, channels his reason-
ing, and builds the house of his consciousness.33

If we are aware of the materials employed in the erection
of our own "house of consciousness" then we will feel less
constrained to live in some kind of psychic suburban

sprawl where uniformity of vision is the result of uncriti-

cally employing the same blueprint.

33 John B. Carroll (Ed.), Language, Thought, and
Reality: Selected Writings of Benjamin Lee Whorf,
Cambridge, Mass., M.I.T. Press, 1956, p. 252. Jerome S.
Brunner, the psychologist, agrees with Whorf but sees
language predisposing rather than molding the mind to
certain modes of thought and certain ways of arranging the
shared subjective reality of a linguistic community. See
his On Knowing: Essays for the Left Hand, Cambridge,
Mass., Belknop Press of Harvard University Press, 1962,

p. 137.
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Knowledge about the nature of human consciousness
is meagre indeed. Normal waking consciousness is only one
state among many, a fact noted by William James at the turn
of this century and one which has yet to receive adequate
recognition:

The whole drift of my education goes to persuade
me that the world of our present consciousness is
only one out of many worlds of consciousness that
exist, and that those other worlds must contain
experiences which have a meaning for our life also;
and that in the main their experiences and those
of this world keep discrete, yet the two become
continuous at certain points, and higher energies
filter in.34

There is no need to talk of "worlds of conscious-
ness" nor of "higher energies"; rather, alteration of
consciousness and different ways of knowing seem more
accurate ways of describing the lessening of rigid per-
ceptual constancies, of exploring a wider universe of know-
ing and of being, and of deepening our knowledge of man as

organism-environment. One of the dynamisms employed to

facilitate the process of de-encapsulation is de-automatization.
5. De-automatization.

Over forty years ago, Henri Bergson, a former

president of the British Society for Psychical

34 William James, The Varieties of Religious Experi-
ence, New York, Mentor Books, 1958, p. 391.
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Research,35 observed that the human brain was an instrument
of selection charged with choosing, in the immense field
of our virtual perceptions, those which are to be

actualized:

It is, as you like to take it, a filter or a
screen. It maintains in a virtual state anything
likely to hamper the action by becoming actual.

It helps us to see straight in front of us in the
interests of what we have to do; and, on the other
hand, it prevents us from looking to right and
left for the mere sake of looking. . . . In a word,
our brain is intended neither to create our mental
images nor to treasure them up; it merely limits
them, so as to make them effective. It is the
organ of attention to life. But this means that
there must have been provided, either in the body
or in the consciousness limited by the body, some
contrivance expressly designed to screen from
man's perception objects which, by their nature,
are beyond the reach of man's action. If these
mechanisms get out of order, the door which they
kept shut opens a little way: there enters in 36
something of a "without" which may be a "beyond."

Both James and Bergson were interested in psychic
phenomena and both viewed our normal states of conscious-

ness as only one of many available to each person. James

37

spoke of a "wider self" with which the conscious person

35 The Society for Psychical Research (SPR) was
founded in London in 1882. 1In 1884 the American Society
for Psychical Research (ASPR) was founded with the support
of William James. James was president of the SPR in
1894-95 and Bergson in 1913.

36 Henri Bergson, The Two Sources of Morality and
Religion (trans. R. Ashley Audra and Cloudesley Brereton,
with the assistance of W. Horsfall Carter) Garden City,
N.Y., Doubleday Anchor Books, 1935, p. 314-315.

37 James, op. cit., p. 388.
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is continuous, paralleling Bergson's belief in a "without"
or a "beyond." The process of centering attention on
immediate concerns, and thus of diverting attention from
matters of no immediate consequence for goal attainment,
is automatization:

In well-established achievements they (motor

apparatuses) function automatically: the integra-

tion of the somatic systems involved in the action

is automatized, and so is the integration of the

individual mental acts involved in it. With in-

creasing exercise of the action its intermediate

steps disappear from consciousness . . . not only

motor behavior but perception and thinking, too,

show automatization. . . .

It is obvious that automatization may have

economic advantages, in saving attention cathexis

in particular and simple cathexis of consciousness

in general. . . . Here, as in most adaptation pro-

cesses, we have a purposive provision for the

average expectable range of tasks.38

Automatization, then, is a process whereby the

organism adapts to its environmental and cultural surroun-
dings by organizing, limiting, selecting and interpreting
perceptual stimuli. This eventuates as a result of re-
peated performances of certain actions, and gradually the
individual steps forming an integral part of a particular
action become automatic and cease to require conscious

attention. Automatization is an adaptive process which is

both essential and inevitable.

38 Heinz Hartménn, Ego Psychology and the Problem of
Adaptation (trans. David Rapaport), New York, International
Universities Press, 1958, p. 88-91.
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Hartmann notes that (1) not only motor habits but
perception and thinking become automatized, and (2) auto-
matization is beneficial in that it allows the individual
to conserve his energies and attention for the performance

of necessary tasks. It is the modus operandi of common-

sense thinking.

If automatization provides a positive contribution
to the essential tasks of biological maintenance and
societal functioning, it must also be viewed as contribut-
ing to encapsulation. In other words, our perceptions and
actions become so routine that we are often unaware of other
modes of thinking, doing, and being. On the physiological
level there is evidence that automated motor habits can
often lead to physical and psychological problems that
reflect a lack of integration between the human body and
the gravitational field of the earth.39

Mystics, artists, and certain therapists have seen
the need for undoing automatizations by reinvesting actions

and percepts with attention. This is the process of de-

automatization, a concept developed by Gill and Brenman:

39 See David S. Sobel, "Gravity and Structural
Integration," in Robert E. Orstein (Ed.), The Nature of
Human Consciousness, San Francisco, Freeman & Co., 1973,
p- 397-407. Also Ida P. Rolf, Structural Integration:
Gravity, An Unexplored Factor in a More Human Use of
Human Beings, San Francisco, The Guild for Structural
Integration, 1962, p. 3-20. This approach to motor de-
automatization is known as "Rolfing."
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Deautomatization is an undoing of the automatiza-

tions of apparatuses--both means and goal

structures--directed toward the environment. De-

automatization is, as it were, a shake-up which

can be followed by an advance or a retreat in the

level of organization. . . . Some manipulation of

the attention directed toward the functioning of

an apparatus is necessary if it is to be de-

automatized. 40

It should be noted that deautomatization can re-
sult in either an advance or a retreat in the level of
organization and that some manipulation of the perceptual
apparatus is employed. The former point suggests that
certain patterns of deautomatization may actually be
organismically dangerous, as in the case of psychosis
where a person is unable to maintain any kind of consistent
perceptual pattern within an intelligible conceptual frame-
work. For this reason, some observers would label any
major perceptual reorganization as regression to a more
primitive level of development. This uncritical judgment
fails to recognize the need for important distinctions
between negative and positive types of deautomatization.
William James noted the similarity between mysti-

cism, one type of deautomatization, and schizophrenia, a

very fluid term for one kind of psychosis, another type

40 Merton Gill and Margaret Brenman, Hypnosis and
Related States: Psychoanalytic Studies in Regression, New
York, International Universities Press, 1953, p. 17/8.
Quoted in Charles Tart (Ed.), Altered States of Conscious-
ness, Garden City, N.Y., Doubleday Anchor Books, 1972,
p. 32.
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of deautomatization. He did not, however, equate them
but rather distinguished between a higher and a lower type
of mysticism. The former he identified with classical
mysticism; the latter with insanity, which he termed a
"diabolical mysticism."41
Kenneth Wapnick, a clinical psychologist, in an
interesting comparison between mysticism and schizophrenia,
notes that the mystic provides a model for joining the
inner and the outer world, whereas the schizophrenic
provides a model for separating the two. One is a process
of strengthening and integration, the other of collapse
and disintegration.42
The point to be made here is cautionary: de-
automatization is no magic guarantee for fuller human
functioning; it may, instead, be an initiation into
severe and tragic existential disorientation. Enough horror

stories have filtered out of the drug subculture to put this

observation beyond reasonable debate. Conversely, the

41 James, op. cit., p. 326.

42 Kenneth Wapnick, "Mysticism and Schizophrenia,"
in Journal of Transpersonal Psychology, Vol. 1, No. 2,
Fall 1969, p. 49-67. See also R. D. Laing, "Transcendental
Experience in Relation to Religion and Psychosis," in The
Psychedelic Review, Vol. 6, 1965, p. 7-15. One of the
classic studies in this regard is the work of a minister
who personally experienced a psychotic breakdown. See Anton
T. Boisen, The Exploration of the Inner World: A Study of
Mental Disorder and Religious Experience, Philadelphia,
University of Pennsylvania Press, 1971, p. 125-286.
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dogmatic insistence from many quarters that deautomatiza-
tion is to be made synonymous with psychic disorder or
personality arrest is neither accurate nor verifiable.43
The latter observation about the manipulation of
the perceptual apparatus has been rather recently studied
by a number of investigators interested in the growing
fascination with various techniques for altering the normal
state of consciousness. In the following chapter I shall
examine some of these maneuvers in some detail. Presently
I wish to examine one important feature of ASCs--the
dissolution of self-boundaries--by contrasting the common-
sense view of reality with a field theory view of reality.
Tolerance for the latter is a prelude to deautomatization
and is facilitated by ASCs. It is my contention that psi
phenomena also enhance the possibilities for deautomatiza-

tion and are much more compatible with a field theory view

of reality than with a commonsense view.

6. Individual Reality.

Thus far in my presentation I have tried to show

that reality is, to a large extent, moderated by the

43 See Charles Tart, "Scientific Foundations for
the Study of Altered States of Consciousness," in Journal
of Transpersonal Psychology, Vol. 3, No. 1, 1971, p. 93-
124, for his observations on the need to experience de-
automatization before attempting to critique the phenomena.
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language and symbol patterns operative within a given
society and that these patterns both reflect and maintain
specific paradigms, complex, interlocking sets of rules
and theories for interacting with and interpreting experi-
ences within a given context. Further, different paradigms
have epistemological underpinnings that are most con-
ducive to the type of investigation undertaken. The very
fact that individuals in a society can communicate at all
lends credence to the assumption that there is a common
perception of reality shared by members of a group. Some-
times, however, the consensus is more apparent than real:

Historically, paradigm clashes have been character-
ized by bitter emotional antagonisms and total
rejection of the opponent and his view by each side

in a paradigm dispute. Currently we are seeing the
same sort of process: the respectable psychiatrist
who would not take any of those "psychotomimetic"
drugs himself or sit down and do that "crazy"
meditation, carries out research to show that drug
takers are escapists and meditators are mentally

ill. The drug taker or meditator, on the other

hand, views the same investigator as narrow-minded,
prejudiced, and repressive; consequently he may

drop out of the university or otherwise avoid be-
coming involved in the scientific enterprise, which
he judges critically from the activities of such
investigators. Communication between such individuals
is almost nil, because the implicit meaning in so
much of their attempted communications is so different
that they literally talk at each other rather than
with each other.44

This much at least is clear: even within a view

of reality that is generally adhered to by a given society,

44 Ibid., p. 97.
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critical differences may be detected. Sociologists talk
of different subcultures, psychologists of different
life-spaces, both terms referring to subtle or radical
perceptual shifts. That is, certain individuals react to
their environment or to themselves in ways different from
others within a society or from the ways in which the same
individual formerly perceived reality. Encapsulation may
well be the common condition of the automatized drug
opponent, as well as the deautomatized/reautomatized drug
user:

At the level of disaffiliated adolescence, the

prospect held forth by psychedelic experience--

that of consciousness expansion--is bound to prove

abortive. The psychedelics, dropped into amor-

phous and alienated personalities, have precisely

the reverse effect: they diminish consciousness

by way of fixation. The whole of life comes to

center on one act, one mode of experience.45

To repeat: deautomatization need not be a forward

movement but may be only the catalyst for substituting one

form of encapsulation for another. The personality develop-

ment of the individual is central, as is his ability to

integrate new or unusual experiences into a viable reality

structure. The judicious employment of deautomatization

to facilitate deencapsulation is not to be minimized, if

45 Theodore Roszak, The Making of a Counter Culture:
Reflections on the Technocratic Society and Its Youthful
Opposition, Garden City, N.Y., Doubleday Anchor Books, 1969,
p. 160. The critical component of a congruent personality
cannot be overemphasized when talking about the end result
of deautomatizatlon.
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only to avoid the proselytizing tones of various supporters
of techniques for ASCs. Conversely, the crusading spirit
of Carrie Nation is personified in many of the biased
spokesmen who see any ASC, per se, as dangerous and
destructive.

The relative value and/or usefulness of various
views of reality is not ad rem here. What is to be
stressed, rather, is that subtle nuances and even major
divergences can be detected within what appears to be a
consensually held social reality- Within one environment,
each organism has varying capacities for perception, re-
sponse and interaction. The different environmental re-
sponses may be viewed as the existence of individual
realities:

. . . we shall use the term individual reality (IR)
to denote those aspects of reality which the in-
dividual perceives, responds to, or interacts with.

We are not concerned here with the problem of what
reality ultimately consists.46

Le Shan divided IR into the sensory individual
reality (S-IR) or the commonsense view of reality, and
the clairvoyant individual reality (C-IR) or the field
theory view of reality. The differences between the two
revolve around our perception of persons, objects and

events:

46 Lawrence LeShan, Toward a General Theory of the
Paranormal: A Repgrt of Work in Progress, New York, Para-
psychology Foundation, 1973, p. 12.
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If one sees its uniqueness, its isolation, its
I-stand-alone quality; if one sees its what-are-
important-are~its-boundaries-and-cut-off-points
quality, its this-is-where-it-ends-and-something-
else-begins quality, one views it from the S-IR.

If, however, one sees as its most important
characteristics its harmonious-relationships-to-
other-parts-of-the-total quality, its part-of-a-
pattern-that-is-part-of-a-larger-pattern quality,
its field-theory quality, one views it from the
C-IR.47

The S-IR is the most common IR employed in Western

industrialized cultures, as indeed it must be, because
biological maintenance is involved. The S-IR is so uni-
versally communicated, however, that most persons believe
it to be the only valid perceptual system and the only
valid paradigm for achieving truth and reflecting reality.
It would appear that the denial or ignorance of the C-IR
has led to what Progoff earlier imaged as the "uneasy and
eclectic dualism, by which science and religion live to-
gether like suburban neighbors with a plastic fence
between them."48

The point at issue is not falsity or veracity. The

entire controversy over drug usage, for example, has pro-

ceeded from this erroneous position and has spread a cloud

of confusion and suspicion over the discussion of ASCs and

47 Ibid., p. 58.

48 Ira Progoff, "The Role of Parapsychology in
Modern Thinking," in Allan Angoff (Ed.), The Psychic
Force: Excursions in Parapsychology, New York, Putman,
1970, p. 63.
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psi. The question is one of completeness or its lack,

vis-a-vis human potential:
These two ways of perceiving and interacting with
the cosmos are very different. Both are equally
valid, and each gives a partial picture of reality.
Which you would choose at any particular time (if
you had the choice) would depend not on which was
more true, but what you were trying to accomplish
at that moment. Each is useful for some things;
less useful or useless for others. (One is

reminded of the old Spanish proverb: "Take what
you want," said God. "Take it, and pay for it.")

49

The C-IR, then, is a complement to, not a substitute
for, the S-IR. It is part of the consciousness continuum
between Weil's "stoned" and "straight" thinking, Pearce's
"autistic" and "normal" thinking, "objective" reality
and "subjective" experience, cognitive "minorities” and

"majorities," etc.--in short, it is a means of achieving
deencapsulation by the process of deautomatization,
however profound and extensive the lessening of rigid per-
ceptual parameters might be. The entrance into a C-IR is
an attempt to capture the fulness of human experience, to
overcome the insidious ramifications of a culturally per-

vasive dualism and to integrate the partial insights

explicated by science and religion:

49 LeShan, op. cit., p. 65.
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Perhaps--as this might suggest--much that is wrong
with the human race, and much of the whatever-it-
is that makes him act as a wolf to his fellow man
and to himself is due to the fact that a large part
of him has been denied and repressed: that a major
way of his being, perceiving, knowing, and reacting
is largely lost to him.50

Before I consider some of the techniques for
achieving an ASC--and of undergoing psi experience--and
hence of entering a C-IR through an altered perception of
reality, it is important to examine the relationship of

various IRs contained within the C-IR.
7. C-IR: God, Man and Science.

The mystic's IR differs drastically from the S-IR
of most other persons who have not undergone the experi-
ence detailed in the religious literature of nearly every
culture and every era. At first glance there seems to be
a fairly wide scattering of qualities that are associated
with the mystical state, but it is often a matter of
emphasis rather than a substantive divergence.

William James lists four characteristics of mys-
ticism: (1) ineffability, (2) noetic quality, (3) transi-

ency, and (4) passivity.51

50 Ibid., p. 67.

51 James, op. cit., p. 292-293.
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Evelyn Underhill, one of the major investigators
of the phenomenon, and herself a mystic, disagrees with
James and stresses affectivity and action in her list:

(1) active and practical, (2) transcendental or spiritual,
(3) the mystic is a lover, and (4) union with the Absolute
is sought.52

The Buddhist scholar, D. T. Suzuki, coming from an
Oriental perspective, cites: (1) enlightenment-experience,
(2) emptiness, (3) ineffability, and (4) nirvana.5

It seems that, after bracketing the overbeliefs or
interpretative frameworks, and allowing for a translation
of terminology, at least these qualities are characteristic
of mysticism, whatever the cultural heritage:

(1) a sense of the unity of all things;

(2) an absence of a space/time limitation;

(3) union with the One or Ultimate Reality;

(4) experiential knowledge;

(5) ineffability.

It seems clear that the mystical experience is too
universal to be ignored and too vital to be reduced to

pathology:

52 Evelyn Underhill, Mysticism: A Study in the
Nature and Development of Man's Spiritual Consciousness,
New York, Dutton Paperbacks, 1961, p. 70-94.

53 D. T. Suzuki, Mysticism: Christian and
Buddhist, New York, Perennial Library, Harper & Row, 1971,
p. 39-83.
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Their experience, therefore, forms a body of
evidence, curiously self-consistent and often
mutually self-explanatory, which must be taken
into account before we can add up the sum of the
energies and potentialities of the human spirit,
or reasonably speculate on its relations to the
unknown world which lies outside the boundaries
of sense.54
The C-IR, where the mystic enters into a different
IR, does not limit information-acquisition to the senses,
has no understanding of spatial and sequential limitations,
and makes no distinctions within a universal unity.
The C-IR of the mystic appears to be shared by the
medium as well. Dr. Robert W. Laidlaw, a New York psychi-
atrist, worked with Eileen Garrett, a famous medium, and
was astonished by her ability to detail and diagnose the
conditions of his patients, whom she had never met. It
became obvious to him that she obtained very precise
information through extrasensory means and that she was
attuned to a wider reality than he was.55
Mrs. Garrett talked of the shift into a different
IR in terms reminiscent of James' analysis of mysticism.

"The supersensory experiences of clairvoyance, trance,

telepathy, and so on depend upon a fundamental shift of

54 Underhill, op. cit., p. 3.

55 Rgbgrt W. Laidlaw, "Parapsychology and Psychi-
atry," in Spiritual Frontiers, Vol. 3, No. 1, Winter 1971,
p. 10-21.
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one's awareness. The field of stimulus is itself

changed."56

Garrett's description seems to link up to Under-

hill's observation that:
. . . the act of contemplation is for the mystic
a psychic gateway; a method of going from one level
of consciousness to another. In technical language
it is the condition under which he shifts his
"field of perception" and obtains his characteristic
outlook on the universe.57
The Polish clairvoyant, Stefan Ossovietski, supports
Garrett's description within a religious context:
When I am really clairvoyant, it is a different
world. I find myself out there with reality,

with God. When I am clairvoyant, I am really a
Christian.58

What seems to transpire in the mediumistic IR is a
reduction or removal of the boundaries between self and
reality "out there" and an increased awareness of the
unity within diversity existing in all of reality. Gardner
Murphy also sees the link between the IR of the medium and

the mystic:

56 Eileen J. Garrett, Awareness, New York, Creative
Age Press, 1943, p. 20.

57 Underhill, op. cit., p. 49.

58 Quoted in Gardner Murphy, "Does Psychical Re-
search Have Meaning for Religion?" in Spiritual Frontiers,
Vol. 1, No. 1, Winter 1969, p. 10.
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We know that we are not at the mercy of meaningless
passages of energy through the cosmos, but by tech-
niques which are in line with our own scientific
understanding of the world, we can get both more
sensitivity to our own inner and mostly not well-
recognized world, and at the same time apparently
contact with other persons and perhaps with the
cosmic, or, if I may say so, mystical realities,
which depend upon our being quiet, depend upon our
being relaxed.59

The difference between the mystic and the medium
lies in the approach taken to the C-IR. The mystic would
tend to view the C-IR as the valid IR; the medium would
tend to view the C-IR as a way of dealing with reality

which is equally as valid as the S-IR. The medium would

judge the C-IR and the S-IR as different sets of alterna-
tives for differentiating things and for perceiving rela-
tionships. The creative artist would share the medium's
viewpoint as well.60
The third group of individuals who would feel com-
fortable with the C-IR are, surprisingly, theoretical
physicists. Mystics and serious sensitives have used the

C-IR as an ASC, the quantum physicists as a theoretical

model of reality:

59 Ibid., p. 7.

60 M. L. Anderson, a former president of the
Psychological Association, sees psi and creativity flowing
from a common organism-environment interaction. See
"The Relations of PSI to Creativity," in Journal of Para-
psychology, Vol. 26, No. 4, December 1962, p. 277-292.
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"What does the world look like when you are work-

ing?" (i.e., "What is the metaphysical system you

are using?"), the answers--except for differences

in language are isomorphic. That is, they are

identical in structure. . . . In one paper, I took

62 statements of "how the world works"--half from

serious mystics and half from modern theoretical

physicists--and, after removing the identifying

tags, scrambled them. So far no one, whether

trained in physics, mysticism, or neither, has

been able to separate successfully the two groups

of quotations without looking at the index at the

end of the paper.6l

The basic interpretation of fundamental concepts

like space, time, matter, and causality has evolved
radically from a classical physics viewpoint to that of
quantum physics. The focus of classical physics or
Newtonian mechanics was on cause/effect, time/sequence,
space/locus, subject/object, on the disparateness of things
and events. Thus classical physics was essentially the
S-IR or commonsense view of reality. Quantum physics,
however, views time and space as relative and observer and
observed as interdependent, essentially the C-IR or clair-
boyant view of reality. There is a recognition that there

are no closed systems in nature; everything involves

something else.

61l Lawrence LeShan, "Psychic Phenomena and Mystical
Experience," in Edgar D. Mitchell and John White (Eds.),
Psychic Exploration: Challenge to Science, p. 574. The
paper cited is "Physicists and Mystics: Similarities in
World View," in Journal of Transpersonal Psychology,
vol. 1, No. 2, 1969, p. 1-20.







