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“Properly advanced science and spirituality serve to strengthen each other,
and this magnum opus leads the way! This third book in a trilogy (so far!)
offers a well-supported consolidation of empirical data and theoretical frame-
works to help usher our world from the bleak and paltry fiction of physi-
calism into a far better-supported model of the universe in which mind is
primordial and human will influences the universe-at-large. This masterpiece
illuminates a rational path forward that will favorably support the best of hu-
man potential.” —Eben Alexander, MD, neurosurgeon and author of Living
in a Mindful Universe, Proof of Heaven, and The Map of Heaven

“In this lucid and thought-provoking text (the third volume of a series
initiated under the auspices of Esalen’s Center for Theory and Research),
a stellar group of scholars from a multitude of different fields not only
offer compelling empirical data that underscore the urgent need to radi-
cally reenvision the taken-for-granted metaphysical stance of physicalism/
materialism that currently undergirds most scientific work but also provide
a series of interrelated, and theoretically satisfying, metaphysical alterna-
tives to ‘the tyranny of materialism.” Read this book if you want to discover
an intellectually rigorous middle ground between the fundamentalisms of
both religion and science and believe that it is not only possible but also
important to reconcile science and spirituality in a way that is thoughtful
and empirically grounded.” —G. William Barnard, professor of religious
studies, Southern Methodist University

“Consciousness Unbound is an ambitious and bold sequel to the pioneering
volumes, Irreducible Mind and Beyond Physicalism. It both complements
and successfully extends the earlier works’ assault on empirically and con-
ceptually myopic physicalist efforts to account for the role of mind in nature.
Acknowledging sensibly that no science is thoroughly empirical, it offers an
intriguing buffet of alternative worldviews or metaphysical approaches. And
it presents a thoughtful and multifaceted case for adopting some form of ide-
alism. This book should be mandatory reading for those wrestling with these
venerable issues.” —Stephen Braude, emeritus professor of philosophy,
University of Maryland, Baltimore County



“Darwin offered his epoch-making hypotheses as a way of rendering intel-
ligible a panoply of unexplained facts. Similarly, Edward F. Kelly, Paul
Marshall, and their colleagues continue to develop, in this the third volume
of a very important series, an impressive foundation for a nonmaterialistic
view of mind and the universe. If you are a committed materialist, you
should read this book to discover how much of what you take for granted
should be questioned. If you are a committed nonmaterialist, you should
read it for the same reason.” —Etzel Cardefia, Thorsen Professor of Psy-
chology, Lund University

“I met Ed Kelly at an Esalen conference over twenty years ago. I was excited
by his views on consciousness and have followed his project ever since. [ now
know many of his colleagues, and the more time I spend with them, the more
I become convinced that mind and consciousness are not manufactured by
brain processes and may therefore be capable of surviving bodily death. This
is anathema to many scientists, despite their inability to explain many proven
anomalies. But as the great epistemologist Count Korzybski wrote, ‘The terri-
tory is primary to the map.”” —John Cleese, writer, performer, “useful idiot”

“This is the third volume of an increasingly influential series. Its hallmark has
been the contributors’ realization that the future of psychology and the neuro-
sciences requires ditching many hitherto-favored assumptions, empirical and
theoretical, and investigating certain ‘rogue’ phenomena and the new avenues
to which they lead. Those who have read the preceding volumes will certainly
wish to travel further with this one, and those who have not will find it an
excellent starting place for some exceedingly interesting new explorations.”
—Alan O. Gauld, emeritus professor of psychology, Nottingham University

“This marvelous read should stop all who continue to explain away the
simple irrefutable fact that the universe is in some fundamental sense awak-
ening to itself through the choices enlightened persons make. The rich docu-
mentation provided is the best critical overview of the scope and depth of the
empirical and conceptual options for those who recognize this fact from their
own experience.” —Ralph W. Hood, professor of psychology and LeRoy A.
Martin Distinguished Professor of Religious Studies, University of Tennessee
at Chattanooga

“Brains are not mindless. Mental causation and the ‘unmoved mover’
(free will) are not illusions. Human beings have a spiritual aspect. There
is more to ultimate reality than just physical particles in fields of force. In
Consciousness Unbound, a collection of disciplined scholars—scientists



and humanists—defend those propositions and argue that the scientific
materialist account of what is really real is incomplete. If you have ever
pondered the mysteries of the mind—body problem, Consciousness Un-
bound is the book for you.” —Richard A. Shweder, Harold Higgins Swift
Distinguished Service Professor, Department of Comparative Human De-
velopment, University of Chicago

“Consciousness Unbound continues a potentially revolutionary interdisci-
plinary collaboration initiated by Esalen Institute’s Center for Theory and
Research and scientists with the Division of Perceptual Studies at the Uni-
versity of Virginia. Showing us how to separate the wheat from the chaff in
disputes concerning science and spirituality, this book tackles issues unjustly
marginalized by Western psychology and philosophy and takes another step
toward a robustly evidence-based transcendental framework of mind-matter
relationships. Consciousness Unbound is mandatory reading for those tired of
dogmatic assertions by theology, scientific orthodoxy, and popular New Age
ideologies.” —Andreas Sommer, historian of scientific naturalism, curator
of www.forbiddenhistories.com

“Consciousness Unbound—a rather grand title, yes, but it delivers on its
promise. One of the major depressing parts of modern life is that we think
science, our powerful system to advance knowledge, has somehow ‘proven’
that all spirituality and religion is nonsense and we are nothing but physical
accidents, with no inherent meaning. Yet there is, unknown even to most
scientists, excellent evidence that yes, the physical is important, but there is
something more, something pointing at the spiritual, that we must take into
account if we really want to be reasonably rational and scientific in the way
we approach the world and our lives. Here’s an excellent overview of that
evidence.” —Charles T. Tart, professor emeritus of psychology, University
of California, Davis

“The unquestioning allegiance of mainstream science to the materialistic re-
duction of mind to brain has caused researchers to ignore empirical evidence
that challenges this metaphysical belief. But the eminent physicist Richard
Feynman reminds us that experimenters who remain true to the self-critical,
open-minded ideals of science ‘search most diligently, and with the greatest
effort, in exactly those places where it seems most likely that we can prove
our theories wrong.” The contributors to this book deserve great respect for
adhering to this noble ideal and thereby embracing the theme of ‘truth pre-
vailing over power.”” —B. Alan Wallace, physicist and Buddhism scholar/
teacher, president of the Santa Barbara Institute for Consciousness Studies


http://www.forbiddenhistories.com

“Consciousness Unbound provides a thoughtful and thorough examination of
modern theories about the nonmaterial nature of the universe that are com-
pelling alternatives to the reductive nature of scientific materialism. Each of
these theories offers answers to conundrums that materialism cannot explain,
such as the nature of near-death experiences, mystical experiences, cases
suggestive of reincarnation, and psi phenomena such as precognition. Each
chapter offers very engaging reading, and I found myself for the first time
receiving a clear explanation of the roots and scientific bases of metaphysical
theories such as idealism and dual-aspect monism, as well as their relevance
for understanding the nature of the universe. I applaud the authors for making
a heady subject accessible to persons of all disciplines. I highly recommend
this book to all readers who see the real limitations of materialism, but who
also want to know more about the scientific evidence and practical benefits
of alternative worldviews regarding the nature of reality.” —Marjorie H.
Woollacott, professor, Department of Human Physiology and Institute of
Neuroscience, University of Oregon






CONSCIOUSNESS
UNBOUND

Liberating Mind from the
Tyranny of Materialism

Edited by
Edward F. Kelly and Paul Marshall

ROWMAN & LITTLEFIELD

Lanham ¢ Boulder * New York ¢ London



Published by Rowman & Littlefield

An imprint of The Rowman & Littlefield Publishing Group, Inc.
4501 Forbes Boulevard, Suite 200, Lanham, Maryland 20706
WWW.rowman.com

6 Tinworth Street, London SE11 SAL, United Kingdom

Selection and editorial matter © 2021 by Edward F. Kelly and Paul Marshall.
Copyright in individual chapters is held by the respective chapter authors.

All rights reserved. No part of this book may be reproduced in any form or by
any electronic or mechanical means, including information storage and retrieval
systems, without written permission from the publisher, except by a reviewer
who may quote passages in a review.

British Library Cataloguing in Publication Information Available

Library of Congress Cataloging-in-Publication Data

Names: Kelly, Edward F., editor. | Marshall, Paul (Paul David), editor.

Title: Consciousness unbound : liberating mind from the tyranny of
materialism / edited by Edward F. Kelly and Paul Marshall.

Description: Lanham : Rowman & Littlefield, [2021] | Includes
bibliographical references and index. | Summary: “Building on the
groundbreaking research of previous books, Edward Kelly and Paul
Marshall gather a cohort of leading scholars to address the most recent
advances in the psychology of consciousness”— Provided by publisher.

Identifiers: LCCN 2020047783 (print) | LCCN 2020047784 (ebook) | ISBN
9781538139424 (cloth) | ISBN 9781538139431 (epub)

Subjects: LCSH: Consciousness.

Classification: LCC BF311 .C6565 2021 (print) | LCC BF311 (ebook) | DDC
153—dc23

LC record available at https://Iccn.loc.gov/2020047783

LC ebook record available at https://Iccn.loc.gov/2020047784

@ The paper used in this publication meets the minimum requirements of
American National Standard for Information Sciences—Permanence of Paper
for Printed Library Materials, ANSI/NISO Z39.48-1992.


http://www.rowman.com

CONTENTS

Preface
Michael Murphy

Acknowledgments

Background and Overview
Edward F. Kelly

PART I. FURTHER EMPIRICAL HORIZONS

I Near-Death Experiences
Bruce Greyson

2 Cases of the Reincarnation Type
Jim B. Tucker

3 Precognition
Bob Rosenberg

PART Il. FURTHER THEORETICAL HORIZONS

4 Mystical Experience and the Scope of C. G. Jung's Holism
Roderick Main

5 Is the Universe Conscious! Reflexive Monism and the Ground
of Being
Max Velmans

6 A Neo-Hegelian Theory of Mystical Experience and
Other Extraordinary Phenomena
Glenn Alexander Magee

Xi

xiii

57

89

139

175

229



X CONTENTS

7 Analytic Idealism and Psi: How a More Tenable Metaphysics
Neutralizes a Physicalist Taboo
Bemardo Kastrup

8 Consciousness Comes First
Federico Faggin

PART IllIl. FURTHER HORIZONS IN SCIENCE,
THE HUMANITIES, AND PHILOSOPHY

9 Expanding a Science of Consciousness
David E. Presti

10 The Future of the Human(ities): Mystical Literature, Paranormal
Phenomena, and the Contemporary Politics of Knowledge

Jeffrey |. Kripal

Il Mind Beyond Brain: Surveying the Metaphysical Landscape
Paul Marshall

Epilogue: Our Emerging Vision and Why It Matters
Edward F. Kelly
Index

About the Editors and Contributors

257

283

323

359

407

483

489
511



PREFACE

Michael Murphy

Since its founding in 1962, Esalen Institute has regularly sponsored research
fellowships in fields that mainstream scientific and religious institutions
typically neglect or avoid altogether. The present volume is the third major
output of one especially productive fellowship of this sort that I initially
organized in 1998 with the specific aim of presenting and discussing empiri-
cal evidence suggestive of postmortem survival—the persistence of aspects
of human mind and consciousness following bodily death. It will probably
surprise many, if not most, readers to hear that a large body of such evi-
dence already exists, much of it of very high quality. Literally hundreds of
thousands of pages have been published by able investigators, both in book-
length treatments and in scientific reports in refereed journals, on topics
such as children who seem to remember aspects of previous lives, near-death
experiences occurring under extreme physiological conditions, crisis appari-
tions and hauntings, and apparent communications from deceased persons
through the agency of mediums.

This fellowship became known to the Esalen community as “Sursem”
(from “Survival Seminar’), but it soon evolved into something much broader
in scope—essentially undertaking a systematic reassessment of the physical-
ist (or “materialist””) metaphysics that emerged over the past several centu-
ries in conjunction with the rise of modern science and that has become the
received wisdom of the opinion elites of all of today’s “advanced” societies.

A first book, Irreducible Mind: Toward a Psychology for the 21st Cen-
tury, sought mainly to assemble in one place large amounts of evidence for
a variety of “rogue” psychological and physiological phenomena that resist
or defy explanation in conventional physicalist terms (including a number
of topics previously visited in my own The Future of the Body). The next

xi
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book, Beyond Physicalism: Toward Reconciliation of Science and Spiritu-
ality, took a more theoretical turn and drew on a wide variety of historical
and contemporary sources in an initial attempt to present and compare a
sampling of richer metaphysical systems (or worldviews or conceptual
frameworks) that specifically seek to accommodate phenomena of the sorts
cataloged in Irreducible Mind.

This third volume of the series continues to develop the main themes of
its predecessors, presenting new information regarding some of the most
theoretically challenging empirical phenomena and a variety of additional
worldviews or metaphysical positions potentially capable of making sense
of them, plus reflections on what all this work may mean for contemporary
scholarship in the humanities, science, and philosophy as well as for human
affairs more generally.

I am hugely proud of this work, both for the light it has brought to its sub-
ject matter and for the way it does so. These explorations have necessarily
relied on methods and discoveries from many fields, among them physics,
neuroscience, depth psychology, dynamic psychiatry, metaphysics, the phi-
losophy of mind, cultural anthropology, the history of science, the sociology
of knowledge, comparative religion, meditation research, and the systematic
collection of shamanic and contemplative lore provided by living spiritual
teachers. As much as anything Esalen Institute has ever sponsored, I believe,
this work contributes significantly to our understanding of human nature’s
higher reaches and destiny. I cannot resist an analogy between this body of
work and the exploration of the Louisiana Purchase by Lewis and Clark and
their “Corps of Discovery.” Please join me in savoring this exciting new re-
port from the undiscovered countries of human consciousness!
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BACKGROUND AND OVERVIEW

Edward F. Kelly

The rise of modern science, accompanied by many undeniable technologi-
cal triumphs, has led to widespread acceptance among intellectual elites of a
worldview that conflicts sharply both with everyday human experience and
with beliefs widely shared among the world’s traditional faiths.

Specifically, most contemporary psychologists, neuroscientists, and phi-
losophers of mind subscribe explicitly or implicitly to some version of
“physicalism,” the austere philosophical descendant of the “materialism” of
previous centuries. On views of this sort, anchored in the classical physics
of the late nineteenth century, all facts are determined in the end by physical
facts alone. We human beings are nothing more than extremely complicated
biological machines. Everything we are and do is explainable, at least in prin-
ciple, in terms of our biology, chemistry, and physics—ultimately, that is, in
terms of local interactions among tiny bits of matter moving in accordance
with mathematical laws under the influence of fields of force. Some of what
we know and our capacities to learn more are built in genetically as complex
resultants of biological evolution. Everything else comes to us by way of
our sensory surfaces, through energetic exchanges with the environment of
types already largely understood. All aspects of mind and consciousness are
produced by (or in some mysterious way identical to or supervenient on) neu-
rophysiological processes occurring in our brains. We are “meat computers”
(in artificial intelligence pioneer Marvin Minsky’s chilling phrase) or “moist
robots” (in its Dilbert parody). Our everyday experiences of enduring and
purposeful selfhood, seemingly supported by mental causation and at least
some degree of free will, belong only to a prescientific “folk psychology”;
in reality, these are just illusory by-products of the grinding of our neural
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machinery. Postmortem survival of any sort is impossible, because mind and
consciousness are entirely bodily products and will therefore be extinguished,
totally and finally, by the demise and dissolution of our bodies. On a more
cosmic scale, we see no final causes or teleological urgings in the evolution
of manifest nature and no sign of any sort of transcendent order. The overall
scheme of nature appears utterly devoid of meaning or purpose.

This bleak vision dominates contemporary mainstream academic thinking,
and there can be little doubt that it has contributed powerfully to the perva-
sive “disenchantment” of the modern world and its multifarious ills. Over the
past century or so in particular, it has also driven a deep erosion of traditional
forms of religious belief. Indeed, recent years have witnessed a barrage of
attacks on religion by well-meaning defenders of narrowly conceived En-
lightenment-style rationalism, such as Richard Dawkins, Daniel Dennett, and
Steven Pinker, who clearly regard themselves and current mainstream science
as reliably marshaling the intellectual virtues of reason and objectivity against
retreating forces of irrational authority and superstition. For them, the truth
of physicalism has been demonstrated beyond reasonable doubt, and to think
anything different is necessarily to abandon centuries of scientific progress,
unleash the black flood of occultism, and revert to primitive supernaturalist
beliefs characteristic of bygone times.

Not everyone shares these sentiments. I speak here on behalf of a long-
running intellectual fellowship, initially organized in 1998 by Michael
Murphy—cofounder of the Esalen Institute and director of its Center for
Theory and Research—whose members take a starkly different view: we
think it requires astonishing hubris to dismiss summarily the collective ex-
perience and wisdom of our forebears, including persons widely recognized
as pillars of all human civilization, and we believe that the single most
important task confronting all of modernity is that of meaningful reconcili-
ation of science and spirituality.

I hasten to add that for us, any such “reconciliation” involves much more
than merely segregating science and religion in their current forms into her-
metically sealed “magisteria” where they can go their separate ways in un-
easy coexistence, as originally decreed by Descartes and recently advocated
again by Stephen Jay Gould. Rather, we believe that emerging developments
within science itself are leading inexorably toward an enlarged conception of
nature, one that can accommodate realities of a spiritual sort while rejecting
rationally untenable “overbeliefs” of the sorts routinely targeted by critics of
the world’s institutional religions. We advocate no specific religious faith,
and we aspire to remain anchored in science while expanding its horizons.
We are attempting in this way to find a middle path between the starkly polar-
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ized fundamentalisms—religious and scientific—that have dominated recent
public discourse. Both science and religion, we believe, must evolve.

Over the duration of the project, our work has involved more than fifty
participants in all, roughly twenty of whom were actively engaged during any
given year. Our core membership has remained largely constant, but as the
project evolved, some members dropped out for various reasons, while oth-
ers were recruited to help us address specific new issues and needs as these
came into focus. Each year typically included at least one intensive five-day
face-to-face meeting of currently active members in the magnificent Pacific
Ocean-side ambience provided by Esalen, supplemented by occasional
smaller meetings elsewhere and by extensive background interactions among
particular members as needed.

Our membership has always been uncommonly diverse, including social,
biological, and physical scientists, scholars of religion, philosophers, and
historians of science, among others. In general terms, however, most of us
are scientifically minded adults with broad interests who think of ourselves
as at least somewhat “spiritual” although not “religious” in any conventional
sense and who are skeptical of the currently dominant physicalist worldview
but equally wary of uncritical embrace of any of the world’s major faiths with
their often conflicting beliefs and decidedly mixed historical records.

We focused initially on various forms of evidence suggestive of postmor-
tem survival. As Mike Murphy had clearly recognized, this is a watershed
issue theoretically because survival beliefs are common to traditional faiths
but cannot be true if the physicalist worldview is correct. Moreover, there
already exists—Ilargely unknown to believers, skeptics, and the general public
alike—a sizable body of high-quality evidence suggesting that survival in
personal form does at least sometimes occur. We quickly realized, however,
that our task was really much larger and that we needed to approach it in two
overlapping stages: to assemble in one place many lines of peer-reviewed
evidence demonstrating empirically the inadequacy of physicalism and, far
more challenging, to seek some better conceptual framework, worldview, or
metaphysics to take its place.

The first stage culminated in our publication in 2007 of an eight-hundred-
page book titled Irreducible Mind: Toward a Psychology for the 21st Century
(Kelly, Kelly, Crabtree, Gauld, Grosso, and Greyson; henceforth /M). Topics
addressed included paranormal or “psi” phenomena; manifestations of extreme
psychophysiological influence, such as stigmata and hypnotically induced blis-
ters; prodigious forms of memory and calculation; psychological automatisms
and secondary centers of consciousness; near-death and out-of-body experi-
ences, including experiences occurring under extreme physiological conditions,
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such as deep general anesthesia and/or cardiac arrest; genius-level creativity;
and mystical experiences, whether spontaneous, pharmacologically induced, or
emerging in conjunction with transformative practices such as intense medita-
tive disciplines of one or another sort.

Collectively, these phenomena greatly compound what contemporary
philosophers of mind have increasingly recognized as the severe explanatory
difficulties posed for physicalism by perfectly ordinary, everyday properties
of our conscious mental life. These properties include, for example, our abil-
ity to grasp word and sentence meanings, including metaphorical meanings;
the “intentionality” or “aboutness” of language and thought; the presenta-
tion of conscious experience in the form of unified wholes observed from a
subjective point of view; and, perhaps most crucially, the qualitative “feels”
of consciousness—the “what it’s like” to be in a particular conscious state.
In a nutshell, /M added a rich empirical dimension to what appears to be a
rising worldwide chorus of theoretical dissatisfaction with physicalism as a
philosophical doctrine. We seem to be at or very near a major inflection point
in modern intellectual history.

Physicalism is definitely untenable, we believe, but what should take its
place? We addressed this far more difficult question, the main target of the
second phase of our project, essentially by attempting to imagine how we indi-
vidual human beings and the world at large must rea/ly be constituted in order
that “rogue phenomena” of the sorts cataloged in /M—and for the most part
systematically ignored or derided by current mainstream science—can occur.

On the psychological side, we were already committed to what historically
have been described as “transmission” or “permission” or “filter” models
of the mind-brain relation. As developed by great pioneers of psychical
research, such as F. W. H. Myers, William James, and Henri Bergson, such
models portray the brain not as the generator of mind and consciousness,
but rather as an organ of adaptation to the demands of everyday life, in large
part a sensorimotor interface that under normal conditions selects, focuses,
channels, and constrains the operations of a mind and consciousness, inher-
ently far greater in capacities and scope than the everyday conscious mind
itself. A central aim of the first phase of our project had been to review and
reassess the Myers—James picture of human personality in light of subsequent
research, and we had found that the evidence supporting it has actually grown
far stronger in the century following their deaths. Myers and James them-
selves, unfortunately, were soon pushed aside by the rise of radical behav-
iorism with its self-conscious aping of the methods of classical physics, and
that influence persists in modified form even now in mainstream cognitive
neuroscience (see /M, Chapter 1). In our view, psychology has taken an ex-
tremely lengthy, albeit probably necessary, detour and is only now becoming
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capable of building on the deeper theoretical foundation that our predecessors
had already created so long ago.

The normally hidden subliminal region of the mind, “The More” of
William James, is the wellspring of the latent human potentials that his-
torically have constituted Esalen’s main practical focus. But it is especially
the transpersonal aspects of The More, with their deep psychological and
historical interconnections—genius in its highest expressions, powerful and
transformative mystical experiences occurring under an astonishing variety
of circumstances, and the various forms of paranormal or psi phenomena,
including postmortem survival—that jointly demonstrate that physicalism
must give way to some richer form of metaphysics.

I must also explain more clearly here why for me personally the first phase
of our project went a long way toward dissolving what the eminent American
psychologist Gardner Murphy long ago called the “immovable object” in the
survival debate—the biological objection to survival. To repeat: if the pre-
vailing physicalist “production” model of mind-brain relations is correct, so
that mind and consciousness really are manufactured entirely by neurophysi-
ological processes occurring in brains, then it follows logically and inescap-
ably that survival is impossible, period.

Brain and mind normally seem strongly correlated, of course, and that
universally accepted fact has generally been taken as unambiguously sup-
porting the production model. It is indisputable that your consciousness can
be radically altered if you get hit sufficiently hard on the head, ingest a psy-
choactive substance, or develop an invasive brain tumor, and this fact shows
unambiguously that physical changes can causally impact your mental life.
But what about causation in the opposite direction? Suppose, for example,
that you develop an urge to raise your hand and your hand rises into the air—
isn’t that an example of something mental causing a physical effect? No, says
the physicalist, you’ve simply misunderstood what’s actually going on. That
intention or idea of yours, you see, was really just a pattern of neuroelectric
activity in your brain. That physical process is what caused your hand to
move—no problem!

The most direct way of countering this sort of argument is to identify psy-
chophysical phenomena that resist or defy explanation in terms of operations
of the unaided brain. That’s precisely what we set out to do in /M, and the
evidence we assembled there demonstrates clearly, I believe, that the correla-
tions between mind and brain are in fact much looser than generally supposed
and can be conceptualized in the alternative fashion of permission or filter
models without doing violence to other parts of our scientific understanding,
including in particular leading-edge neuroscience and physics (see especially
IM, Chapter 9). This clearly dismantles the supposed logical barrier to the
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possibility of postmortem survival and in turn invites—in fact demands, we
believe—a more radical overhaul of the prevailing production model of the
brain—mind relation and its associated physicalist metaphysics. What is at
issue here, I hasten to emphasize, is not whether we will have metaphysics—
because we inevitably will, whether conscious of it or not—but whether we
will have good metaphysics or bad.

As we began to approach these larger issues, we recognized that a central
element of our strategy should be to pay special attention to worldviews
both past and present that explicitly attempt to accommodate at least some
“rogue phenomena” of the relevant sorts. To that end, philosopher Mike
Grosso began systematically surveying the long and illustrious intellectual
history of filter-type conceptions, focusing mainly on Western thinkers
from pre-Socratic and Platonic philosophers up through Myers, James, and
Bergson around the beginning of the twentieth century and then on to more
contemporary figures, such as C. D. Broad, Cyril Burt, and Aldous Huxley.
We also recruited a number of new members having especially relevant skills
and interests, including, for example, a number of scholars of religion who
specialize in relevant forms of mystically informed religious philosophy. My
coeditor here, Paul Marshall, author of several excellent books on mysticism,
helped us understand more fully why and how mystical experiences—mostly
ignored but otherwise generally pathologized in our Western scientific tradi-
tion—provide crucially important pieces of the metaphysical puzzle. Other
contributors included Greg Shaw (a specialist in the Neoplatonic tradition),
Ian Whicher (Patafjali and the yogic tradition), Loriliai Biernacki (the elev-
enth-century Kashmiri Tantric philosopher and sage Abhinavagupta), Jeff
Kripal (comparative religion generally), and Bill Barnard (another compara-
tivist and author of excellent books on James and Bergson). We approached
this comparative material, of course, not with the expectation that any of
these ancient systems contain all the right answers, ready-made, but rather in
the interest of prospecting for common themes and useful clues as to how best
to advance our theoretical purposes.

We also devoted considerable effort to relevant parts of the Western meta-
physical tradition. Paul Marshall, for example, continued developing his own
“monadic” theory, modified from Leibniz’s original monadology so as to
enhance its power to help make sense of our rogue phenomena. Adam Crab-
tree investigated the contributions of William James’s friend and colleague
Charles Sanders Peirce, who took both psi and survival seriously and be-
lieved his metaphysics could explain them, and Eric Weiss further elaborated
his “transphysical process metaphysics,” which combines an updated version
of Alfred North Whitehead’s process philosophy with insights derived from
the modern Tantric philosopher and sage Sri Aurobindo.
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In keeping with our general orientation, we also emphasized potential
contributions from the scientific side. Neuroscientist David Presti and I,
for example, examined permission or filter models from a psychobiological
point of view, concentrating on psi phenomena, flights of genius, and mysti-
cal experiences as key expressions of the deeper resources of the psyche and
trying to understand what sorts of brain conditions might permit or actively
encourage access to these resources and why. One of the most exciting practi-
cal implications of our project, going forward, is precisely that conventional
tools of mind-brain research, skillfully applied, should enable us not only to
identify brain conditions conducive to the expression of these normally latent
capacities but also to develop improved technological means for instantiating
or stabilizing them. What we are doing, that is, also has an important app/i-
cations dimension, potentially contributing to more effective harnessing of
these valuable human potentials for personal and public good.

We also recruited several prominent physicists to our team. These in-
cluded quantum theorist Henry Stapp, who presented his physics-based
model of mind—brain interaction and began exploring its possible extensions
to rogue phenomena, including psi and survival; Harald Atmanspacher, an-
other quantum theorist, who informed us about the dual-aspect monism of
Wolfgang Pauli and Carl Gustav Jung and showed how it leads naturally to
a theoretical taxonomy of exceptional experiences matching those actually
occurring in clinical practice; and Bernard Carr, a cosmologist and former
president of the Society for Psychical Research, who provided expositions
of his own and other forms of “hyperdimensional” theory, again emphasiz-
ing their compatibility with leading-edge science (in this case with general
relativity and string theory) and their potential to help make sense of phe-
nomena such as psi and survival.

These efforts culminated in a second large volume, Beyond Physicalism:
Toward Reconciliation of Science and Spirituality (Kelly, Crabtree, and Mar-
shall; henceforth BP), published in 2015. To cut straight to its bottom line, the
overall sense we developed during this second phase of our work is that theo-
rizing anchored to an adequately comprehensive empirical foundation—that
is, one that includes challenging phenomena such as psi and survival, genius,
and mystical experience—inevitably moves into metaphysical territory shared
in part with the world’s traditional religious faiths. Specifically, we argued
that emerging developments in science and comparative religion, viewed in
relation to centuries of philosophy and philosophical theology, point toward
some form of “evolutionary panentheism” as our current best guess about the
metaphysically ultimate nature of things (for details, see BP, pp. 530-539).

In brief, panentheisms in general attempt to split the difference between
classical theisms and pantheisms, conceiving of an ultimate consciousness or
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God as pervading or even constituting the manifest world, as in pantheism,
but with something held in reserve, as in theism. The version we tentatively
embraced in BP further conceives the universal consciousness as in some
sense slowly waking up to itself as evolution of more complex biological
forms enables fuller expression of its inherent capacities. Most important
from a practical point of view, it holds that we humans are intimately linked
with that ultimate reality in the depths of our individual psyches, can ex-
perience it directly in a variety of ways, and can potentially aid the global
evolutionary process through our own conscious efforts. As F. W. H. Myers
himself more poetically expressed it at the very end of his masterwork, Hu-
man Personality and Its Survival of Bodily Death (1903), “That which lies
at the root of each of us lies at the root of the Cosmos too. Our struggle is
the struggle of the Universe itself; and the very Godhead finds fulfillment
through our upward-striving souls” (Vol. 2, p. 277).

We portrayed evolutionary panentheism in BP as an emerging metaphysi-
cal vision—a “stealth worldview,” in Mike Murphy’s apt phrase—that po-
tentially integrates the long philosophical tradition of dual-aspect and idealist
monisms with shared lessons from the world’s mystical traditions and with
the incipient expansion of science itself as previewed in /M—in effect, an
expanded science-based worldview that can embrace empirical realities
of spiritual sorts while remaining faithful to science. This synoptic vision
seems to us to harbor tremendous practical implications—its “cash value,”
as William James would say—in terms of providing humanity individu-
ally and collectively with an ethos that is fundamentally life affirming and
optimistic, profoundly ecumenical in character, and potentially capable of
addressing the multitude of societal ills and threats to our planet that can be
seen as flowing directly or indirectly from the currently dominant physical-
ism. What is ultimately at stake here seems nothing less than recovery, in an
intellectually responsible manner, of parts of our human cultural heritage that
were prematurely discarded in conjunction with the meteoric rise of modern
science. And what seems especially significant at this critical juncture, and
the fundamental new factor that we think will finally allow this recovery to
succeed after a number of historical failures, is that it is now being driven not
only by traditional philosophic and religious concerns—amplified, perhaps,
by our increasing horror at what unrestrained commerce and technology are
doing to our planet—but also by leading-edge developments in science itself.

The consensus we developed to first approximation in BP clearly invited
further elaboration of the identified worldviews and examination of additional
systems of related types as well as empirical explorations involving many
kinds of research—especially, in my view, laboratory research on meditation
and psychedelics as gateways into mystical-type states of consciousness. A
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great deal obviously remained to be done to narrow the identified general
class of worldviews to its most viable member(s), but we gradually became
confident that we were headed in the right overall direction.

Before proceeding further, I wish to insert here a brief account of my own
movement toward idealism because I think it may help others make the same
difficult journey. I am an experimental psychologist and neuroscientist by
training, not a professional philosopher. I was certainly a physicalist most
of the way through graduate school, like virtually all of my fellow students,
although most (if not all) of us were at best only dimly conscious of that fact.
The physicalist worldview was just part of the intellectual environment, so
to speak, like water to a fish—something one absorbed passively as if by
osmosis. I was subsequently jolted out of these dogmatic slumbers, however,
by a prolonged firsthand encounter with what I could not fail to recognize as
compelling experimental evidence for the reality of psi abilities that I knew
were unexplainable in conventional physical terms.

Finding myself driven by evidence to abandon physicalism, I gravitated
initially toward interactive dualism as the most natural and comfortable
philosophic alternative. I should also confess that even now, when I am
functioning as a working psychologist, I lapse readily into that way of
thinking, with its residual (if only partial) allegiance to the physicalist con-
ception of nature. I eventually became convinced, however, that once one
abandons physicalist monism, there is no stable stopping point short of its
virtual opposite—that is, some realist form of idealist monism. This was by
no means an easy journey, because, like most other scientifically trained
modern persons steeped in the physicalist worldview, I initially found ideal-
ism extremely difficult to take seriously.

One common physicalist objection in particular held me back until I finally
recognized that it is actually without force. That objection goes roughly like
this: okay, it’s true that we physicalists are having a difficult time explaining
how the brain creates consciousness and all that, but idealists have a problem
that is exactly the opposite and equally intractable—specifically, how does
consciousness create matter?

The correct response here is to recognize that there is a subtle but crucial
asymmetry between these theoretical challenges. Let me explain: All we
really have to go on, ultimately, is our experience itself—everything else is
inference. We normally experience what seems to be a mostly stable, predict-
able, and shared external world that is independent of us and governed by
certain empirical regularities, and over the past four centuries or so we have
developed ways of explaining much of that experience in physicalist terms.
But what the idealist really needs to explain is just those regularities of ex-
perience themselves—rnot “matter” and other components of the physicalist
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conceptual framework with which we have heretofore tried to explain them.
As you will see later, this is precisely what some of our idealist theoreticians
are now trying to do. The outstanding question that remains to be answered,
in my view, is whether a full-fledged idealist monism will ultimately succeed
or whether a dual-aspect monism that attempts to extend or supplement the
conventional physicalist picture in some less radical fashion will serve us
better in the end.

The present volume carries forward the central themes of both previous
books. Part I explores frontiers on the empirical side, concentrating on some
phenomena that we view as especially challenging for theoreticians, and
consists of three chapters. The first, “Near-Death Experiences,” by Bruce
Greyson, presents an overview of decades of near-death experience (NDE)
research, using some impressive recent cases as illustrations. He also dis-
cusses evidence for and against prominent physicalist attempts to explain
NDEs—including the so-called death surge or brain flash, REM intrusion,
and neurochemical and neuroanatomical models—and highlights the remark-
able transformative power of NDEs as evidenced by subsequent spiritual
growth and development of psi abilities. The emphasis throughout is on key
findings from NDE research suggesting that mind can function independently
of the brain and thus possibly continue in some form after death.

Next comes “Cases of the Reincarnation Type,” by Jim Tucker. Over the
past fifty years—beginning with Ian Stevenson, who founded the research
group at the University of Virginia, to which Bruce Greyson, Jim Tucker,
and I belong—researchers have investigated children’s reports of memories
of previous lives, cumulatively studying more than twenty-five hundred such
cases from around the world. In many of these, the children’s statements have
proved impressively detailed and accurate for an individual who lived and
died in the recent past, someone about whom the family knew nothing before
the child began reporting the memories. The children are often very young
when they begin describing a past life, and they often show unusual affect
or behaviors that appear appropriately related to that life, such as an intense
fear of water when the previous personality had died by drowning. Some also
display extremely unusual birthmarks or birth defects corresponding to fatal
wounds suffered by the previous personality. The chapter also includes de-
scriptions of two recent and strong American cases and some representative
findings from the cumulative database.

“Precognition,” by Bob Rosenberg, surveys case-study and experimental
evidence for precognition and discusses the two great philosophical issues—
causality and free will—that lurk behind it. The causal conundrum arises
from our conventional view that the future does not yet exist and therefore
cannot be the cause of any present perception or intuition, while the problem
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about free will arises from the notion of a determinate and hence precog-
nizable future that seems to preclude it. Both concerns are inextricably inter-
twined with each other and with our understanding of time, a key frontier of
contemporary physics.

Part II explores further horizons on the theoretical side, introducing five
additional nonphysicalist conceptual frameworks or metaphysical perspec-
tives that are closely related conceptually to those previously presented in
BP. First is “Mystical Experience and the Scope of C. G. Jung’s Holism,” by
Roderick Main. The thoroughgoing holism of Jung’s thought, especially with
its concepts of synchronicity, the self, and the unus mundus, enabled him to
accommodate almost the whole gamut of exceptional experiences and states
of consciousness. He long appeared to remain skeptical, however, regarding
one particular state: the claimed egoless awareness of introvertive mysticism.
This chapter reexamines Jung’s position on this crucial issue in light of his
own late mystical experiences and some late developments in his thinking
about the relationship between the ego and the self, and it strengthens the case
for his being recognized as an implicit panentheist with views approaching
those expressed in BP.

Next comes Max Velmans’s “Is the Universe Conscious?” Reflexive
monism—a contemporary science-driven version of dual-aspect monism
with affinities to the Indian philosophical tradition—provides a model of
the self-observing universe in which consciousness “real-izes” the lived
world, in the sense of making it subjectively real. The model also provides a
nonreductive, integrated way of understanding how the first-person phenom-
enology of ordinary conscious experience relates to the conventional third-
person understanding of mind within current psychology and neuroscience.
The chapter reviews the main features of reflexive monism and goes on to
consider ways in which it can be extended to accommodate extraordinary
experiences as well as ordinary ones, thereby deepening the convergence
with Indian philosophical thought.

“A Neo-Hegelian Theory of Mystical Experience and Other Extraordinary
Phenomena,” by Glenn Magee, argues that a modified version of Hegel’s
metaphysics can provide us with an illuminating, comprehensive, and intel-
lectually satisfying account of the nature of mystical experience. This account
of mystical experience also sheds light on paranormal phenomena, which
Hegel himself accepted as real. Given Hegel’s metaphysics, we should actu-
ally find paranormal phenomena to be expected and non-mysterious—a posi-
tion that in fact was Hegel’s own.

“Analytic Idealism and Psi,” by Bernardo Kastrup, presents the ontol-
ogy of analytic idealism, according to which spatially unbound, universal
phenomenal consciousness is nature’s sole fundamental ground, all natural
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phenomena being ultimately reducible to that universal consciousness. He
argues explicitly that analytic idealism is superior to physicalism on the
basis of internal logical consistency, parsimony, and empirical adequacy,
and he points to a broad pattern of empirical observations in psychiatry and
neuroscience that is suggestive of idealism and consistent with psychological
permission or filter models. Specifically, impairment of ordinary brain func-
tion is observed—contrary to what physicalism predicts—to correlate with an
expanded sense of self-identity and/or experiential richness. He also sketches
how some of the rogue phenomena can be understood as natural occurrences
having a coherent basis within his idealist ontology.

The final theory chapter, “Consciousness Comes First,” by Federico Fag-
gin, draws on the author’s long and distinguished career as a physicist and
microelectronics pioneer, in combination with profound mystical experiences
that have occurred to him over the past several decades, to sketch another
new conceptual framework in which consciousness is ontologically funda-
mental—a framework that is consistent both with the principles of quantum
physics and with insights gained in our most transformative spiritual experi-
ences. He then uses this framework to explicate fundamental differences
between natural and artificial intelligence and sketches how it can potentially
accommodate some of the most challenging empirical phenomena cataloged
in IM, BP, and Part | of the present volume.

Part I1I provides concluding reflections on these emerging post-physicalist
worldviews and their potential implications for science, the humanities, phi-
losophy, and human life more generally.

In “Expanding a Science of Consciousness,” by neuroscientist David
Presti, the ongoing development of a science of consciousness is situated
within the history of biophysical science as it has unfolded over the past sev-
eral centuries. An abundance of empirical data has made clear that in order
for the science of consciousness to flourish, it will be necessary to expand
the metaphysical stage on which that science is conducted. There is nothing
“unscientific” or even particularly difficult involved in doing that, and no
scientific findings to date are threatened. It does, however, represent a true
paradigm shift in the ongoing development of science—a shift that neces-
sarily has profound implications for how we humans view ourselves and our
place in the cosmos.

“The Future of the Human(ities),” by scholar of religions Jeff Kripal, ex-
presses with passion and erudition his sense of the need for the humanities
in general and religious studies in particular to resist and, if possible, reverse
their increasingly destructive colonization by the aggressive and outmoded
physicalism that has come to dominate contemporary academia and civiliza-
tion generally. Only by finding and taking to heart an expanded vision of the
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sort developed through this series of books, he believes, will his own disci-
pline and the humanities in general recover their former academic standing
and regain their full potential to exert positive influence on the shaping of
future human affairs.

“Mind Beyond Brain,” by Paul Marshall, provides a comprehensive map
of the conceptual territory occupied by mind—body metaphysical systems,
situates the contributions of our theoreticians within that territory, and criti-
cally reviews philosophical approaches that seem potentially able to answer
our central question: What kind of world do we live in if the various kinds
of phenomena surveyed in /M, BP, and Part I of the present volume are what
they seem to be? The chapter elegantly and compactly summarizes the cur-
rent overall state of mind—body metaphysics and amounts in effect to the
culmination of our collective theoretical efforts to date.

The volume ends with a brief epilogue in which I attempt to articulate
concisely and clearly what I personally believe our decades-long project has
accomplished and what I envisage as its potential ramifications for the crisis
in contemporary civilization.






FURTHER EMPIRICAL HORIZONS






NEAR-DEATH EXPERIENCES

Bruce Greyson

Near-death experiences (NDEs) are vivid, realistic, and profoundly life-
changing experiences occurring to people who have been physiologically
close to death, as in cardiac arrest, or psychologically close to death, as in ac-
cidents in which they feared they would die (Greyson, Kelly, & Kelly, 2009;
Kelly, Greyson, & Kelly, 2007). Once thought to be rare, several prospective
studies from different countries have found NDEs to be reported by 10 to
20 percent of people who have come close to death (Greyson, 1998, 2003;
Klemenc-Ketis, Kersnik, & Grmec, 2010; Parnia, Waller, Yeates, & Fen-
wick, 2001; van Lommel, van Wees, Meyers, & Elfferich, 2001).

Reports of such events can be found in the folklore and writings of Eu-
ropean, Middle Eastern, African, Indian, East Asian, Pacific, and Native
American cultures. The phenomenon was first described as a discrete syn-
drome when Swiss geologist Albert von St. Gallen Heim (1892) published a
collection (translated into English by Noyes & Kletti, 1972) of the subjective
observations of mountain climbers who had fallen in the Alps (as he himself
had done), soldiers wounded in war, workers who had fallen from scaffolds,
and individuals who had nearly died in accidents and near drownings. Shortly
thereafter, French psychologist Victor Egger (1896) labeled such events
expériences de mort imminente. Raymond Moody, who introduced the cor-
responding term “near-death experience” into the English language, defined
these experiences as “profound spiritual events that happen, uninvited, to
some individuals at the point of death” (Moody & Perry, 1991, p. 11).

NDESs have been reported by individuals who had been pronounced clini-
cally dead but then revived, by those who actually died but were able to de-
scribe their experiences in their final moments (“deathbed visions”), and by
those who, in the course of accidents or illnesses, feared that they were near
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death. Although initial studies suggested that how one came close to death
or how close one actually came to death does not influence the occurrence
or type of NDE (Ring, 1980a, 1984), more recent research has indicated that
physiological details of the close brush with death may play a minor role.

It appears, for example, that NDEs dominated by cognitive features, such
as temporal distortions, accelerated thoughts, and a life review, are more
common in near-death events that are sudden and unexpected than in those
that may have been anticipated (Greyson, 1985). NDEs associated with car-
diac arrest resemble out-of-body experiences, whereas those without cardiac
arrest are more similar to depersonalization, in which one feels oneself or
one’s body to be unreal. NDEs occurring to intoxicated persons tend to be
bizarre and confused, like hallucinations (Twemlow, Gabbard, & Coyne,
1982). Furthermore, although all elements of the NDE can be reported by
individuals who merely perceive themselves to be near death, the incidence
of NDEs is higher in persons who have come closer to death (Greyson, 2003;
Klemenc-Ketis, Grmec, & Kersnik, 2011), and certain features, such as an
encounter with a brilliant light, enhanced cognitive function, and positive
emotions, are more common among individuals whose closeness to death
can be corroborated by medical records (Owens, Cook, & Stevenson, 1990).

PHENOMENOLOGY OF NDEs

In introducing the term “near-death experience” into the English literature,
Moody (1975) identified fifteen elements that seemed to recur in NDE
reports: ineffability, hearing oneself pronounced dead, feelings of peace,
hearing unusual noises, seeing a dark tunnel, being out of the body, meeting
spiritual beings, encountering a bright light or “being of light,” panoramic
life review, a realm where all knowledge exists, cities of light, a realm of
bewildered spirits, supernatural rescue, border or limit, and coming back into
the body. He later added four recurrent aftereffects: frustration on relating the
experience to others, broadened or deepened appreciation of life, elimination
of fear of death, and corroboration of out-of-body visions (Moody, 1977).
Moody noted that no two NDE accounts were precisely the same, that no ex-
perience in his collection included more than twelve of these original fifteen
elements, that no one element appeared in every narrative, and that the order
in which elements appeared varied from one experience to another (Moody,
1975). He warned that his list was intended as a rough theoretical model
rather than a fixed definition (Moody, 1977).

Several investigators have attempted to classify the common features of
NDEs into discrete phenomenological categories. The earliest classifications
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of NDE regarded the experiences as unfolding in a consistent temporal pat-
tern. Noyes (1972) described three developmental stages of NDEs: (1) resis-
tance, terminated by surrender and tranquility; (2) review, including out-of-
body and panoramic memory experiences; and (3) transcendence, involving
a nontemporal dimension of existence. Ring (1980a) classified the unfolding
stages of the NDE into (1) peace and well-being, (2) separation from the
physical body, (3) entering a transitional region of darkness, (4) seeing a bril-
liant light, and (5) entering, through the light, into another realm of existence.

Subsequent research, however, has not substantiated a consistent temporal
pattern for NDEs (Blanke & Dieguez, 2009; Stevenson & Cook, 1995). In
a formal study seeking a fixed chronology of NDE features, Martial et al.
(2017) analyzed 154 self-reported written NDE narratives but found no in-
variable temporal sequence and concluded that NDE features do not appear
in any fixed order.

Other researchers have categorized NDE features based on phenomenol-
ogy rather than temporality. Noyes and Slymen (1979) classified features
reported by near-death experiencers into (1) mystical elements, such as a
feeling of great understanding, vivid images, and revival of memories; (2) de-
personalization elements, such as loss of emotion, separation from the body,
and feeling strange or unreal; and (3) hyperalertness elements, such as vivid
and rapid thoughts and sharper vision and hearing.

Greyson (1985) classified NDE elements into four components. The first
component, cognitive features reflecting changes in thought processes, in-
cludes distortions in the sense of time, acceleration of thought processes, a
life review or panoramic memory, and a sense of revelation or sudden un-
derstanding. The second component, affective features reflecting changes in
emotional state, includes a sense of peace and well-being, feelings of joy, a
sense of cosmic unity, and an encounter with a brilliant light that seems to ra-
diate unconditional love. The third component, paranormal features reflecting
apparent psychic phenomena, includes extraordinarily vivid physical sensa-
tions, apparent extrasensory perception, precognitive visions, and a sense of
being out of the physical body. The final component, transcendental features
reflecting apparent otherworldly phenomena, includes apparent travel to a
mystical or unearthly realm or dimension, an encounter with a mystical be-
ing or presence, visible spirits of deceased or religious figures, and a border
beyond which one cannot return to earthly life.

On the basis of this categorization, Greyson (1983a) developed the NDE
Scale, a sixteen-item, multiple-choice questionnaire to quantify the phenom-
enology of NDEs. The scale has been shown to differentiate NDEs from other
close brushes with death (Greyson, 1990) and to have high internal consis-
tency, split-half reliability, and test—retest reliability over both short-term and



20 BRUCE GREYSON

long-term periods (Greyson, 2007). A Rasch rating-scale analysis established
that the NDE Scale represents a unidimensional measure, invariant across
sex, age, intensity of experience, or time elapsed since the experience (Lange,
Greyson, & Houran, 2004). Although the NDE Scale was developed as an
ordinal scale without quantified anchor points, the fact that it satisfactorily
fits the Rasch model suggests that, for all practical purposes, there do ap-
pear to be equal distances between measurement points, which gives the
scale interval-level measurement properties (Wright & Masters, 1982). The
NDE Scale has been translated into more than twenty languages and used in
hundreds of studies around the world. It has served to standardize the study
of NDEs, permitting comparisons of research across different investigators.

A major methodological advance in recent years has been the accumula-
tion of large databases, such as those curated by the University of Virginia’s
Division of Perceptual Studies, the NDE Research Foundation, and the In-
ternational Association for Near-Death Studies. These cumulative databases,
incorporating thousands of NDEs, provide the opportunity for sophisticated
statistical modeling and analysis of overarching patterns in precipitating fac-
tors, phenomenology, physiological and psychological correlates, and afteref-
fects that are not discernible from the study of individual cases.

Correlates of NDEs

Retrospective studies of near-death experiencers have shown them col-
lectively to be psychologically healthy individuals who do not differ from
comparison groups in age, gender, race, religion, religiosity, or mental health
(Gabbard & Twemlow, 1984; Greyson, 1991; Holden, Long, & MacLurg,
2009; Irwin, 1985; Ring, 1980a; Sabom, 1982). Locke and Shontz (1983)
found near-death experiencers to be indistinguishable from nonexperienc-
ers in intelligence, neuroticism, extraversion, trait and state anxiety, and
Rorschach indicators of openness to unusual experience. However, some
studies have suggested that experiencers tend to be good hypnotic subjects,
remember their dreams more often, and are adept at using mental imagery
(Council & Greyson, 1985; Irwin, 1985). They also tend to acknowledge
significantly more childhood trauma and resultant dissociative tendencies
than their nonexperiencer counterparts (Ring, 1992). It is unclear, however,
whether these personal traits and recall of prior experiences are aftereffects
of NDEs or whether they are antecedent factors that facilitate NDEs when
people approach death.

Expectations likely influence an experiencer’s interpretation of certain
features of the NDE, but they do not appear to influence the experience itself.
Cross-cultural studies show few differences in NDE content from differing
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societies (Holck, 1978-1979; Kellehear, 2009; McClenon, 1994), and NDE
descriptions are not affected by the experiencer’s prior knowledge of NDEs
or expectations of the dying process or of an afterlife (Athappilly, Greyson, &
Stevenson, 2006; Greyson, 1991; Greyson & Stevenson, 1980). Comparisons
of NDE accounts from different cultures suggest that prior beliefs have some
influence on the way people describe their experiences. However, variability
in reported features may reflect not so much the experience itself as experi-
encers’ ability to process and express an event that is largely ineffable and
must be “inevitably cast in the images, concepts and symbols available to the
individual” (Roberts & Owen, 1988, p. 611).

Similarity of NDEs and Mystical Experiences

Four years before Moody popularized the term “near-death experience,”
Noyes (1971, 1972) noted that altered states of consciousness in people as
they approached death often have mystical, transcendental, cosmic, or reli-
gious features. He included in those features ineffability, transcendence of
time and space, sense of truth, loss of control, intensified emotion, and vivid
visual imagery.

Many of the experiential features of mystical experiences in general are
similar to those of NDEs. The feelings of peace and joy, the ineffability of
the experience, the sense of being in the presence of something greater than
oneself, and the experience of a bright light or “being of light” are all features
common to both NDEs and mystical experiences. Cressy (1994) compared
typical NDE phenomenology and aftereffects to the ongoing experiences of
Catholic mystics St. Teresa of Avila and St. John of the Cross and concluded
that they shared ecstatic out-of-body travel, visions of God, clairvoyance,
loss of fear of death, and healing transformations. She noted that nearness to
death has always played a role in the spiritual path and that for St. Teresa and
St. John, mysticism was viewed as a preparation for death. She pointed out,
however, that unlike mystics, those who have NDEs are thrust suddenly into
spiritual consciousness without any preparation and then return to a commu-
nity in which such experiences are not valued.

Just as with NDEs, the onset of a mystical experience is often signaled by
overwhelming feelings of joy, happiness, and peace (James, 1902). People
sometimes describe a feeling of sudden release in a mystical experience, and
although they may sometimes use the term “release” metaphorically, some
reports describe literal out-of-body experiences. Many people also report en-
hanced mental functioning or heightened perception in mystical experiences,
just as in NDEs. A sensory phenomenon that is particularly common to both
NDEs and mystical experiences is the sense of seeing a bright light of unusual
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quality. As with “release,” some people seem to use the phrase “seeing the
light” in a figurative sense, but others are clearly referring to what was to
them a real and vivid sensory phenomenon.

Pahnke and Richards (1966) delineated nine aspects of mystical experi-
ence, based on the previous work of James (1902) and Stace (1960): a sense
of cosmic unity or oneness, transcendence of time and space, deeply felt
positive mood, sense of sacredness, noetic quality or intuitive illumination,
paradoxicality, ineffability, transiency, and persistent positive aftereffects.
All nine of these features are commonly reported as part of the NDE (Pen-
nachio, 1986). This nine-factor model of mysticism was subsequently op-
erationalized by Hood’s (1975) Mysticism Scale. An analysis of Mysticism
Scale scores among people who had come close to death with and without
NDEs revealed that mystical experiences were reported by two-thirds of
those who described NDEs but by none of the comparison survivors who
did not have NDEs (Greyson, 2014). Near-death experiencers endorsed
most often the mystical experience features of noetic quality, positive af-
fect, and unity and least often ego loss, timelessness/spacelessness, and in-
effability. Scores on the NDE Scale, indicating depth of NDE, were highly
correlated with scores on the Mysticism Scale. However, factor analysis
of all subjective features during the brush with death yielded two distinct
factors representing mystical and near-death elements. Collectively, these
studies suggest that NDEs have substantial commonalities with, but can be
differentiated from, mystical experience.

AFTEREFFECTS OF NDEs

NDE:s often permanently and dramatically alter the experiencer’s attitudes,
beliefs, and values (Noyes, Fenwick, Holden, & Christian, 2009). Afteref-
fects most often reported include increases in spiritual attitudes and inter-
ests, concern for others, and sense of purpose or meaning in life, as well as
decreases in fear of death, materialism, and competitiveness (Bauer, 1985;
Flynn, 1982, 1986; Grey, 1985; Greyson, 1983b, 1992a; McLaughlin &
Maloney, 1984; Noyes, 1980; Ring, 1980a, 1984; Ring & Valarino, 1998;
Sabom, 1982, 1998; van Lommel et al., 2001). Near-death experiencers tend
to see themselves as integral parts of a benevolent and purposeful universe
in which personal gain, particularly at others’ expense, is counterproductive.

Using an objective measure of attitude changes following NDEs, Ring
and Rosing (1990) found that near-death experiencers reported strong
increases in more favorable attitudes toward life, sense of meaning or pur-
pose, spirituality, concern for others, and self-acceptance. Slightly lower



NEAR-DEATH EXPERIENCES 23

increases included positive concern for social issues and attitude toward
religion, and there were decreases in favorable attitudes toward material
concerns and personal power or fame.

Other studies of experiencers’ attitudes before and after their experiences
report a reduced fear of death, a sense of relative invulnerability, a feeling
of special importance or destiny, and a strengthened belief in postmortem
existence (Flynn, 1982; Noyes, 1980). NDEs led to greater appreciation for
life, renewed sense of purpose, greater confidence and flexibility in coping
with life’s vicissitudes, increased value of love and service, greater compas-
sion for others, heightened sense of spiritual purpose, decreased concern
with personal status and material possessions, and a greatly reduced fear of
death (Bauer, 1985; Ring, 1980a, 1984). In studies comparing the attitudes
of near-death experiencers with those of other groups, including persons who
had come close to death but had not had NDEs, experiencers place signifi-
cantly lower value on social status, professional and material success, and
fame (Greyson, 1983b) and find death less threatening (Greyson, 1992a).
These profound changes in attitudes and behavior have been corroborated
in long-term studies of near-death experiencers and in interviews with their
significant others (Ring, 1984).

Although a less fearful attitude toward death has been associated with an
increase in suicidal thoughts (Shneidman, 1971), near-death experiencers
paradoxically express stronger objections to suicide than do comparison sam-
ples, primarily on the basis of their increased transpersonal or transcendental
beliefs (Greyson, 1992b). More specifically (and seemingly paradoxically
given the positive nature of most experiences and the reluctance of many ex-
periencers to return to the body), those who experience an NDE as the result
of a suicide attempt rarely try to take their own lives again, in contrast to most
other suicide attempters. This effect may be the result of an increased sense
of purpose and appreciation for life (Greyson, 1981, 1992b).

These transformative effects of NDEs have not been reported in connec-
tion with the various fragmentary experiences that are sometimes mistaken
for NDEs, such as the “dreamlets” induced by hypoxia or other abnormalities
of blood gas concentrations (Whinnery, 1997) or experiences reported by pa-
tients receiving temporal lobe stimulation (Blanke, Ortigue, Landis, & Seeck,
2002). Moreover, the transformative aftereffects associated with NDEs differ
from those associated with coming close to death but not having an NDE
(Fenwick & Fenwick, 1995; Greyson, 1983b; Klemenc-Ketis, 2013; Ring,
1984; Sutherland, 1992; van Lommel et al., 2001). Although many individu-
als who almost die report an enhanced appreciation for life, those who do not
have NDEs often become more anxious and depressed, withdraw from social
activities, and have posttraumatic stress symptoms (Wachelder et al., 2009).
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In contrast, near-death experiencers show a greater zest for life and more in-
tense appreciation for friendships and nature, and they live more fully in the
moment (Noyes et al., 2009).

Even though NDE:s are not influenced by prior religious belief or religios-
ity, they do seem to affect subsequent religious preference, religiosity, and
spirituality. Near-death experiencers describe themselves as more spiritual
than they were before, but they do not attend church more often than they did
prior to their experiences, nor do they participate in other modes of formal
religious worship. Instead, they described a heightened inward religious feel-
ing that does not seem to require a conventional religious expression. They
overwhelmingly tend to describe themselves as spiritual rather than religious,
and when asked an open-ended question about the most significant change
resulting from the NDE, the single most common response is “spirituality” or
“gpiritual growth” (Musgrave, 1997; Sutherland, 1990). Near-death experi-
encers report having a greater awareness of divine presence in their lives that
makes conventional religious observances seem unnecessary. People who
survive a close brush with death but do not have NDEs report no change in
their religious beliefs (Ring, 1980b).

NDEs tend to foster a shift from ego-centered to other-centered conscious-
ness, a disposition to love unconditionally, heightened empathy, and deep-
ened spiritual consciousness (Flynn, 1982). NDEs, particularly the moral
assessment in the life review, provide a firsthand experience with compas-
sionate and empathic understanding of how one’s thoughts, feelings, and
actions affect others (Lorimer, 1990).

A comparison of people who had come close to death with and without
NDEs showed that survivors who had NDEs reported greater spiritual growth
than did survivors without NDEs, whereas spiritual decline was comparable
in the two groups (Greyson & Khanna, 2014). Additionally, survivors who
had NDEs reported greater spiritual well-being than survivors who did not
have NDEs (Khanna & Greyson, 2014a). Likewise, following a close brush
with death, survivors who reported NDEs described more daily spiritual ex-
periences than did those who did not report NDEs, even though the frequency
of daily spiritual experiences of the two groups had been comparable prior to
their close brush with death (Khanna & Greyson, 2014b). Furthermore, near-
death experiencers reported greater posttraumatic growth than did survivors
of a brush with death who did not have NDEs, suggesting that existential
reevaluation and challenges to one’s assumptive worldview, which are typi-
cal in NDEs and other spiritual experiences, are a major stimulus to posttrau-
matic growth (Khanna & Greyson, 2015).

Following NDEs, some people continue to report alterations in con-
sciousness and extraordinary experiences that could be called psychic or
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paranormal. These include extrasensory perception, psychokinesis, periodic
out-of-body experiences, encounters with apparitions, perception of auras,
apparent communication with the deceased, apparent past-life memories,
precognition, healing abilities, and recurring spiritual or mystical experi-
ences (Noyes et al., 2009; Owens, 1995). Near-death experiencers report
more such events and abilities than do comparison groups who have not had
NDEs (Kohr, 1982, 1983) and more such experiences than they had had be-
fore their NDEs (Greyson, 1983c; Groth-Marnat & Summers, 1998; Ring,
1984; Sutherland, 1989). In contrast to these psychic aftereffects, near-
death experiencers report having had such paranormal experiences prior
to their NDEs /ess often than comparison groups (Greyson & Stevenson,
1980) or no more than the general population (Sutherland, 1989). Further-
more, 80 percent of near-death experiencers acknowledge hearing “inner
voices” after their NDEs, which they value for their inspiration, guidance,
and intuitive knowledge (Greyson & Liester, 2004).

NDEs appear to change not only attitudes but also behavior. Many people
report that their lifestyle before the NDE no longer felt comfortable or ful-
filling. One-third of near-death experiencers change their occupation as a
result of the NDE, and three-fourths report marked changes in their activi-
ties. These wide-ranging and long-lasting effects of NDEs constitute one
of the most consistent aspects of the experience. From my decades-long
experience as a psychiatrist, I know how difficult it can be to make mod-
est changes, often requiring long periods of intensive effort, and yet most
near-death experiencers claim their NDEs precipitated immediate transfor-
mations of their attitudes and beliefs.

It appears that after people experience a different way of looking at real-
ity in their NDEs, they continue to regard the perceptions and insights of the
NDE as “more real” than those of the everyday physical world (Dell’Olio,
2010; Long & Perry, 2010), and they neither can nor want to return to the
attitudes, values, and behavior they had before the NDE. Two-thirds of near-
death experiencers report that they feel better about themselves as a result of
their NDEs, and three-fourths said that they were more likely to help others
than they were before their NDEs. More than half report that the effects of
their NDEs continued to increase over time. Any comprehensive understand-
ing of NDEs must address their ability to effect such radical change.

PROPOSED PHYSIOLOGICAL EXPLANATIONS FOR NDEs

Several physiological models have been proposed in attempts to explain
NDE:s and their consistent features in conventional terms.
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Decreased Oxygen and Increased Carbon Dioxide

People report similar NDEs no matter how they come close to death, so it is
plausible to seek an explanation based on events that occur in all near-death
situations. Regardless of the cause of a near-death event, one of the final steps
is cessation of heartbeat and respiration, cutting off the flow of oxygen to the
brain. Indeed, unconsciousness induced by rapid acceleration in fighter pilots,
which reduces blood flow to the head, may produce concentric contraction of
the visual field, bizarre visual imagery, a sense of floating, pleasurable sensa-
tions, and (rarely) a sense of leaving the body (Whinnery, 1997).

However, decreased oxygen is a highly distressing experience, particularly
for those who report perceptual distortions and hallucinations (Breitbart,
Gibson, & Tremblay, 2002). The fear, agitation, and belligerence typical of
decreased oxygen contrast markedly with NDEs, which are usually recalled
as peaceful and positive experiences (Greyson et al., 2009; Kelly et al., 2007;
Zingrone & Alvarado, 2009). Furthermore, contrary to the hypoxia hypoth-
esis, empirical research on altered oxygen levels has shown that NDEs are
associated with increased oxygen levels (Parnia et al., 2001; Sabom, 1982)
or levels equivalent to those of non-experiencers (Morse, Conner, & Tyler,
1985; van Lommel et al., 2001). No study has yet shown decreased levels of
oxygen during NDEs.

A related model posits that increased carbon dioxide (hypercapnia) is as-
sociated with NDEs in cardiac arrest survivors (Klemenc-Ketis et al., 2010).
Empirical data on altered carbon dioxide levels in NDEs have been equivocal.
Klemenc-Ketis et al. (2010) found marginally increased carbon dioxide levels
associated with NDE. However, prior studies with larger samples reported
decreased (Sabom, 1982) or normal levels of carbon dioxide (Morse et al.,
1985; Parnia et al., 2001) in cardiac arrest survivors who reported NDEs.

The interpretation of these data is unclear, as higher levels of carbon diox-
ide are indicators of better cardiac output, which would reduce the amnesia
usually seen in cardiac arrest (Kolar, Krizmari¢, Klemen, & Grmec, 2008).
Thus, if there were any correlation between hypercapnia and NDE reports, it
might reflect only that patients who recall more of their cardiac arrest experi-
ence also report more NDEs (Greyson, 2010a). Indeed, van Lommel et al.
(2001) found that memory deficits were seven times more common in cardiac
arrest survivors who did not report NDEs than among those who did. The
interpretation of blood gas alterations is further complicated by the fact that
blood gas levels of oxygen and carbon dioxide are not necessarily accurate
estimates of levels in the brain (Gliksman & Kellehear, 1990).

It has been claimed that Meduna (1950), using inhaled carbon dioxide
as a psychotherapeutic agent, demonstrated all the features of NDEs in his
patients (Morse, Venecia, & Milstein, 1989). However, although Meduna’s
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treatments did yield some experiences that resembled NDEs, these were rare,
and he warned that the effects of inhaled carbon dioxide were selective and
unpredictable, were similar to those associated with mescaline or other hal-
lucinogenic drugs, and were often associated with anxiety and fear of further
treatments. He concluded that some of these phenomena were hallucinations
or dreams and that attempting to classify them as real or imaginary would
be futile. Meduna further speculated that the pleasant effects of the inhaled
carbon dioxide may have been due to suggestions from the administering
physician, a speculation that was supported by subsequent research in which
participants who inhaled carbon dioxide mixtures reported either pleasant or
unpleasant feelings, consistent with what they had been told to expect (van
den Hout & Griez, 1982).

In sum, both the clinical and the research data appear to contradict a role
for either decreased oxygen or increased carbon dioxide in NDEs.

Neurochemical Models

Some researchers have viewed NDEs as hallucinations produced either by
medications given to dying patients or by metabolic disturbances or brain
malfunctions as a person approaches death (Blackmore, 1993). However,
organic brain malfunctions generally produce clouded thinking, irritabil-
ity, fear, belligerence, and idiosyncratic visions (American Psychiatric
Association, 2013), quite unlike the exceptionally clear thinking, peaceful-
ness, calmness, and predictable content generally seen in NDEs (Zingrone
& Alvarado, 2009). Visions in delirium are generally of living persons,
whereas those in NDEs are almost invariably of deceased persons (Osis &
Haraldsson, 1977). Moreover, although some drugs may on occasion induce
experiences that bear superficial similarities to NDEs, comparative stud-
ies have shown that patients who receive medications in fact report fewer
NDEs than do patients who receive no medication (Greyson, 1982; Osis &
Haraldsson, 1977; Sabom, 1982). Such findings suggest that drug-induced
or metabolically induced delirium in fact inhibits NDEs or at least interferes
with their later recall.

NDEs have also been speculatively linked to a number of endogenous neu-
rotransmitters in the brain, most frequently endorphins (Carr, 1982), although
other models have implicated serotonin, adrenaline, vasopressin, and gluta-
mate (Jansen, 1997a; Morse et al., 1989; Persinger, 1994; Saavedra-Aguilar
& Gomez-Jeria, 1989). All of these models are speculative, and none have
been tested.

Neurochemical models derive their plausibility from comparisons be-
tween NDEs and spiritual experiences associated with psychedelic drugs.
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Researchers have found some overlap between reports of NDEs and reports
of hallucinogenic trips, most often those associated with ketamine (Corazza
& Schifano, 2010; Jansen, 1997a) and dimethyltryptamine (Strassman, 2001;
Timmermann et al., 2018). A comparison using latent semantic analysis of
accounts of NDEs and accounts of psychedelic experiences with 165 dif-
ferent psychoactive drugs found that the drug states most similar to NDE:s,
regardless of the circumstances of the NDEs, the actual proximity to death,
and the emotional valence assigned by the experiencer, were those associated
with the dissociative anesthetic ketamine (Martial et al., 2019). However, the
authors noted that these similarities did not establish a neurochemical cause
of NDEs (p. 65), and indeed five of the top ten runner-up substances were
serotonergic psychedelics, a very different neurochemical class including
LDS, psilocybin, and DMT.

Prior researchers had noted differences between NDEs and ketamine-
induced phenomenology, such as the generally blissful nature of NDEs con-
trasted to the common occurrence of ketamine “bad trips” (Fenwick, 1997,
Strassman, 1997). Further criticism of the ketamine model is based on the
observation that not all individuals in proximity to death actually report an
NDE (Sleutjes, Moreira-Almeida, & Greyson, 2014). Additionally, certain
effects of subanesthetic doses of ketamine are not among the features that
characterize NDEs, arguing against the reductionist explanation of NDEs as
a consequence of NMDA receptor blockade (Adler et al., 1999; Dillon, Co-
peland, & Jansen, 2003; Martial et al., 2019). Even Jansen (1997b), the most
ardent promoter of the ketamine model for NDEs, concluded after twelve
years of research that ketamine was best viewed “as just another door” to
NDE-like experiences and not as actually producing them (p. 94).

In summary, all the research done to validate or refute neurochemical mod-
els has been based on retrospective reports, and no neurochemical analyses
or other physical examinations of the subjects were performed at the time of
the reported NDEs. Without that kind of direct empirical evidence, we can
conclude only that the reported phenomenology of certain drugs is similar to
that of NDEs and that those drugs might be effective tools for the induction of
experiences that mimic NDEs. It is nevertheless certain that these laboratory-
induced NDEs should be considered a mere “reflection” of “authentic” NDEs
(Martial et al., 2019).

Neuroanatomical Models

NDEs have also been speculatively associated with a number of anatomic
locations in the brain, most often the right temporal lobe (Blanke et al., 2002;
Morse et al., 1989) or the left temporal lobe (Britton & Bootzin, 2004). Other
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neuroscientists have argued for involvement of the frontal lobe (primarily
the prefrontal cortex), the parietal lobe, the thalamus, the hypothalamus, the
amygdala, and the hippocampus (Azari et al., 2001; Carr, 1982; Fenwick,
2001; Jourdan, 1994; Newberg & d’Aquili, 1994; Saavedra-Aguilar &
Gomez-Jeria, 1989; Whinnery, 1997).

Several researchers have claimed that common NDE features may be
related to temporal lobe dysfunction. For example, Blanke and colleagues
have reported that temporal lobe seizures or direct electrical stimulation of
the temporal lobe elicit experiences similar to leaving the body (Blanke et
al., 2002; Blanke, Landis, Spinelli, & Seeck, 2004). However, induced out-
of-body sensations elicited by temporal lobe stimulation are accompanied
by vestibular and complex somatosensory responses such as bizarre body
image distortions, which do not occur in NDEs. In addition, induced out-
of-body sensations do not include accurate perceptions of the environment
from a spatial perspective distant from the body or of perspectives that
move around to different locations, as do many NDEs, and they are not
associated with the transformative aftereffects typical of NDEs (Greyson,
Parnia, & Fenwick, 2008).

Likewise, Vignal, Maillard, McGonigal, and Chauvel (2007) reported
that autobiographical memories evoked by temporal lobe seizures or
stimulation are usually experienced as passive thoughts or visions that do
not interfere with the experiencers’ ongoing perception of the surrounding
environment. Electrically induced memories are most often accompanied
by fear, may be visual or auditory (but not both), and are usually forgotten
after a couple of hours. In contrast, the life review in NDEs is typically
experienced as an active reliving of past events that occludes perception of
the experiencer’s immediate environment, is rarely accompanied by fear, is
usually multisensorial, and remains vivid for years (Noyes & Kletti, 1977;
Stevenson & Cook, 1995).

Persinger (1989) claimed that major components of NDEs could be pro-
voked experimentally by inducing electrical currents in the temporal region
through exogenous spike-and-wave magnetic field sources. However, the ex-
periences evoked by his magnetic field were fragmented and variable, unlike
the more integrated and consistent narratives of NDEs. Moreover, research
participants were able to converse with the experimenter and report their
sensations as they occurred (Persinger, 1994), unlike near-death experienc-
ers, who report a subjective shift to a supramundane world and are unable to
communicate during the NDE. Furthermore, Granqvist et al. (2005) could
not replicate Persinger’s results using Persinger’s own equipment; they con-
cluded that suggestion, rather than the induced electrical current, accounted
for his findings.
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Some researchers have cited the pioneering work of neurosurgeon Wilder
Penfield in the 1950s as evidence that abnormal electrical activity in the
temporal lobe can cause out-of-body experiences (Blackmore, 1993; Morse
et al., 1989; Neppe, 1989; Tong, 2003). By probing patients’ brains with an
electric current while they were awake and able to report their experiences,
Penfield was able to map out the brain, indicating which areas controlled
different parts of the body or gave rise to various sensations when they were
stimulated. He is widely reported to have produced out-of-body experiences
and other NDE-like phenomena by electrically stimulating the temporal
lobes, but, in fact, only two out of the 1,132 patients he stimulated reported
anything that was even vaguely like an out-of-body experience, such as “I
have a queer sensation as if I am not here” (Penfield & Rasmussen, 1950,
p. 174). These two patients reported a sense of unreality about their sense of
being out of the body, in contrast to near-death experiencers’ sense of their
NDEs being “more real than real,” and neither of those patients reported
seeing themselves from above, as often happens in NDEs (Penfield, 1955;
Penfield & Rasmussen, 1950).

More recent researchers have reported that stimulating the temporal lobe
with an electric current can produce a feeling of the body being distorted
or even a sensation of leaving the body (Blanke et al., 2002). But as with
Penfield’s two patients, there are many important differences between these
sensations induced by electrical stimulation and the out-of-body experiences
associated with NDEs (Greyson et al., 2008). Perhaps the most crucial is
that patients whose brains are being stimulated describe these sensations as
unrealistic dreamlike events, not as things that are really happening, whereas
people describe their NDEs as undeniably real events.

Despite these reports suggesting a link between NDEs and the temporal
lobes, studies of patients with seizures have found that a sense of leaving
the body can be reported by patients with a variety of seizure types affecting
different parts of the brain (Devinsky, Feldmann, Burrowes, & Bromfield,
1989). In fact, the vast majority of subjective experiences elicited by external
stimulation of the temporal lobes bear no resemblance to NDEs (Horowitz &
Adams, 1970), and the vast majority of patients with temporal lobe seizures
do not report out-of-body experiences (Devinsky et al., 1989). An epileptolo-
gist who himself experienced an NDE noted bluntly, “In spite of having seen
hundreds of patients with temporal lobe seizures during three decades of
professional life, I have never come across that symptomatology as part of a
seizure” (Rodin, 1989, p. 256).

A recent study of patients with seizure disorders found that neither mysti-
cal experiences nor out-of-body experiences were associated with any par-
ticular lobe of the brain, nor were they lateralized to either the right or the left
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side (Greyson, Fountain, Derr, & Broshek, 2014, 2015). Out of the hundred
patients, seven reported having had an experience that was at least vaguely
like leaving the body during a seizure. All but one insisted that they knew
these experiences were not real. In contrast to these patients with seizures,
people who report NDEs almost always insist their experiences were real.
Furthermore, most near-death experiencers describe feeling relief or a sense
of freedom when they leave their bodies in NDEs. However, patients who
described a sense of leaving their bodies during seizures commonly report
intense horror or fear (Brugger, Agosti, Regard, Wieser, & Landis, 1994;
Devinsky et al., 1989).

Beauregard and his colleagues measured brain activity in people who had
previously had NDEs while they attempted to re-create their NDEs during
meditation (Beauregard, Courtemanche, & Paquette, 2009). The authors
found that there was no one part of the brain that was associated with NDE
memories. Rather, several different parts of the brain became active when the
NDEs were remembered.

All in all, there seems to be scant evidence for any one area of the brain be-
ing uniquely involved in NDEs. Despite untested speculations about various
regions of the brain being involved in NDEs, the only area that has received
significant attention has been the temporal lobe, and the clinical and research
data suggest that neither seizures in that region nor electrical or magnetic
stimulation of it reliably induce either the phenomenology or the aftereffects
typical of NDEs. Penfield (1975) himself, whose meticulous mapping of the
functions of the cerebral cortex is often cited as the source of these anatomic
speculations, wrote in his final publication, “There is no area of gray matter,
as far as my experience goes, in which local epileptic discharge brings to pass
what could be called ‘mind-action.” . . . I am forced to conclude that there is
no valid evidence that either epileptic discharge or electrical stimulation can
activate the mind” (pp. 77-78).

“Death Surges” or “Brain Flashes”

In the past decade, reports have claimed to find very brief but unexpected in-
creases in human brain electrical activity at the point of death (Chawla, Akst,
Junker, Jacobs, & Seneff, 2009) or even after cardiac death during organ do-
nation (Auyong et al., 2010). However, no subjective experiences have been
associated with this electrical activity, so it is not clear that it has any rel-
evance to NDEs. Moreover, the findings of increased electrical activity were
based not on standard electroencephalograms but on the bispectral index, a
derivative measure vulnerable to artifact pollution from a variety of physio-
logical and environmental sources, leading to spurious signals misinterpreted
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as brain activity (Dahaba, 2005; Myles & Cairo, 2004). This statistical mea-
sure, based on electrical recordings from only two electrodes on the patient’s
forehead, is particularly vulnerable to false readings coming from electrical
activity of the underlying forehead muscle, which even at rest can produce
signals that resemble brain waves (Goncharova, McFarland, Vaughan, &
Wolpaw, 2003; Yilmaz, Ungan, Sebik, Ugincius, & Tiirker, 2014).

It was further reported that for thirty seconds after cardiac arrest, rat brains
can generate electrical activity that might be related to NDEs (Borjigin et al.,
2013). However, this electrical surge was only a tiny fraction of the electrical
power prior to cardiac arrest and was completely eliminated by anesthesia,
which does not eliminate NDEs (Greyson, Kelly, & Dunseath, 2013).

The speculation that this “death surge” in some rats implies the presence in
the human brain of enough electrical activity to produce a vivid and elaborate
experience contradicts decades of clinical experience and research. Electrical
activity in the human brain decreases within six to seven seconds of the heart
stopping, without any surge (Clute & Levy, 1990; de Vries, Bakker, Visser,
Diephuis, & van Huffelen, 1998; Losasso, Muzzi, Meyer, & Sharbrough,
1992; van Lommel, 2011). And after ten to twenty seconds, the electroen-
cephalogram (EEG) goes flat, indicating cessation of activity in the cerebral
cortex. In fact, analysis of the EEGs of people after life support is withdrawn
showed that the brain’s electrical activity in such cases actually stops before
the heartbeat stops and before blood pressure ends, and after the heart stops
there is no well-defined EEG activity (Norton et al., 2017). These consistent
clinical findings seem to rule out the possibility that NDEs could be related
to a “death surge” of electrical activity in the brain.

Rapid Eye Movement Intrusion

Some psychologists have speculated that NDEs are elaborate fantasies or
dreams created to distract a person in crisis from the pain and terror of a close
brush with death. Nelson, Mattingly, Lee, and Schmitt (2006) restated this
idea in testable physiological terms by suggesting that the kind of brain activ-
ity associated with dreams—rapid eye movement (REM) brain activity—can
intrude into our waking thoughts in a near-death crisis, producing dreamlike
thoughts and images. NDEs and REM intrusion share common elements of
unusual light and a sense of being immobilized, yet alert to the surroundings,
and a sense of being dead. It has been suggested that other aspects of NDE:s,
including seeing an image of one’s own body, visual experience, pleasant
feelings, and transcendent qualities, can also occur in other conditions associ-
ated with REM intrusion (Nelson et al., 2006).
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Nelson et al. (2006) found that near-death experiencers endorsed more
symptoms of REM intrusion than did a comparison group. However, the
experiencers reported these REM intrusion symptoms no more than did
the general population, whereas the “comparison” group reported far Jower
frequencies. The survey on which this correlation with REM intrusion was
based drew its NDE sample from people who shared their experiences on
the internet, suggesting an unusual willingness to acknowledge anomalous
experiences, albeit anonymously. The comparison sample, by contrast, was
recruited from medical center personnel and their contacts and queried in
face-to-face interviews, possibly inhibiting their endorsement of symptoms
they would likely identify as pathological (Greyson & Long, 2006). For
example, only 7 percent of the comparison group acknowledged hypnagogic
hallucinations, one of the four criteria Nelson and colleagues used to diagnose
REM intrusion; that percent was about one-fourth of the percentage found in
the general population (Ohayon, Priest, Zulley, Smirne, & Paiva, 2002).

Data arguing against the contribution of REM intrusion to NDEs include
features like fear, which is typical in the sleep paralysis seen in REM intru-
sion but rare in NDEs. Furthermore, NDEs commonly occur under general
anesthesia and other drugs that inhibit REM activity (Cronin, Keifer, Davies,
King, & Bixler, 2001). Moreover, measurements of REM brain activity in
people who have had NDEs show that they actually have less REM activity
than do other people (Britton & Bootzin, 2004). Finally, an Italian research
team found that experiencers remembering their NDEs did not have brain
wave patterns typical of recalling fantasies or dreams, but rather patterns typi-
cal of memories of real events (Palmieri et al., 2014).

A correlation between REM intrusion and NDEs, if it were to be corrobo-
rated by additional research, might suggest either that REM intrusion contrib-
utes to NDE phenomenology or that NDEs enhance subsequent REM intru-
sion. The latter interpretation is supported by the increased REM intrusion
in posttraumatic stress disorder (Husain, Miller, & Carwile, 2001) and the
increased posttraumatic stress symptoms following NDEs (Greyson, 2001).

Overall Evaluation of Physiological Models

Many of the physiological hypotheses proposed to explain NDEs in con-
ventional terms do so by selectively emphasizing certain features of the
experience and by ignoring more critical NDE phenomena that they cannot
accommodate. Some commentators openly acknowledge discounting empiri-
cal data on those aspects of NDEs that do not fit their models. Blackmore
(1993), for example, acknowledged the challenge that phenomena like
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accurate out-of-body perception pose for her physiological model, conceding
that if they were convincingly documented, her physiological model would
be overthrown, and Watt admitted that in her article with Mobbs discounting
such phenomena (Mobbs & Watt, 2011), they intentionally avoided looking
for any published evidence of accurate out-of-body perception (Greyson,
Holden, & van Lommel, 2012).

None of the neurophysiological mechanisms proposed to explain NDEs
has been demonstrated to occur in a near-death state, and some, such as
those based on cerebral anoxia, have been contradicted by empirical data. No
theory has yet been proposed that can account satisfactorily for all the com-
mon elements of NDEs. Many of the neurological hypotheses that have been
proposed so far are untestable in terms of currently available methodologies.
Neurophysiological studies may someday bridge the gap between NDEs and
physiological events, but as Blanke and Dieguez (2009) observed, “there
are—at this stage—not even preliminary data on the neurology of the differ-
ent phenomena associated with NDEs” (p. 320).

Ultimately, even if evidence were found to support a physiological model
for the NDE, the interpretation of that evidence would be philosophically
ambiguous. Correlating a brain state with an experience does not necessarily
imply that the brain causes the experience; the brain state may alternatively
allow access to or simply reflect the experience. As Strassman (1997) ex-
pressed it, “Understanding how the television set works does not yield any
information regarding from where the images and sounds arise” (p. 38).

THEORETICALLY CHALLENGING FEATURES OF NDEs

NDE Features Suggestive of Mind—Body Independence

Some features common to NDEs are difficult to explain in terms of known
physiological processes. For example, experiencers typically report that
their thinking became clearer and faster and their perceptions more vivid
when their brains were demonstrably impaired. Perhaps the most challeng-
ing feature is the frequent report that during the NDEs they viewed their
bodies from an out-of-body spatial perspective, sometimes accompanied
by accurate perception of what was going on while they were ostensibly
unconscious (Hampe, 1979; Holden, 2009; Moody, 1977; Sabom, 1982;
van Lommel et al., 2001).

More than 80 percent of the 728 experiencers who participated in a study
of NDEs at the University of Virginia reported a sense of being outside their
physical bodies, and half of those described actually seeing their bodies
and observing events around them from a viewpoint above the scene. Some
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of the out-of-body visions that experiencers describe are difficult to verify
and might plausibly be attributed to the experiencer’s imagination or lucky
guesses about events that might have been expected to occur. However, others
contain accurate information that could not have been expected or imagined.

For example, a fifty-six-year-old van driver started having chest pains at
work one Monday morning, and his dispatcher called the rescue squad. He
was taken to the hospital, where during diagnostic testing one of the main
arteries to his heart became totally blocked. He was rushed to the operating
room for what became quadruple bypass surgery and later described an out-
of-body experience as follows:

When I came to, I was looking down on the operating room from above. As [
looked down, to my amazement, at the lower left-hand side was, of all things,
me! I was lying on a table covered with light blue sheets and I was cut open so as
to expose my chest cavity. In this cavity I was able to see my heart. I was able to
see my surgeon, who just moments ago had explained to me what he was going
to do during my operation. He appeared to be somewhat perplexed. I thought he
was flapping his arms as if he was trying to fly. (Greyson, 2021, p. 65)

After the patient regained consciousness and the tube was removed from his
throat, he told his cardiologist what he had observed during the operation,
including seeing the surgeon flapping his elbows as if he were trying to fly.
He demonstrated by placing his palms on his chest and wiggling his elbows.
The cardiologist’s eyes widened, and he asked who had told him about that.
When the patient insisted that he had seen it himself while hovering above the
operation, the cardiologist acknowledged that this was a peculiar habit of the
surgeon. After he had “scrubbed in” to the operating room and donned sterile
gloves, the surgeon did not want to touch anything in the room that might
transfer a contaminant, however small, to his hands. For that reason, while
he watched his assistants begin the operation, he planted his hands on his
chest, flat against his sterile gown, to make sure he didn’t accidentally touch
anything. He then supervised his team, using his elbows instead of his fingers
to point out various things. On a later follow-up visit with the surgeon him-
self, the patient asked him about this peculiar habit, and the surgeon replied,
“Well, you’re here, you’re alive, so I must do something right!”

His surgeon independently confirmed that that peculiar elbow-flapping
behavior was indeed a regular habit of his, and the cardiologist verified that
he had never seen any other surgeon do this. A review of the medical records
revealed that the patient had first been given a local anesthetic so that a bal-
loon could be inserted into his aorta and was then given a general anesthetic
for the surgery itself. That raised the possibility that the patient might have
seen his surgeon flapping his arms before he was given the general anesthetic.
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However, he reported that he saw the surgeon flapping his arms while standing
alone over his chest, which was being held open by metal clamps, directing
two other surgeons who were working on his leg. He was puzzled as to why
they were working on his leg but later learned they needed to strip a vein out
of his leg to create the bypass graft for his heart. That detail clearly established
that the patient had been anesthetized and unconscious when he had witnessed
the surgeon flapping his arms.

It is difficult to attribute this patient’s accurate perceptions to his imagina-
tion or expectation or to a “lucky guess.” Many similar NDE accounts have
been published in which experiencers report that, while out of the body, they
became aware of events occurring at a distance or otherwise beyond the reach
of their ordinary senses even if they had been fully and normally conscious.
Clark (1984) and Owens (1995) each published a case of this type, and we
have reported on fifteen cases, including seven cases previously published
by others and eight from our own collection (Cook, Greyson, & Stevenson,
1998; Kelly, Greyson, & Stevenson, 2000), including accurate perceptions of
highly unexpected or unlikely details. Additionally, Ring and Cooper (1997,
1999) reported thirty-one cases of blind individuals, nearly half of them blind
from birth, some of whom experienced during their NDEs quasi-visual ve-
ridical perceptions of objects and events.

One common criticism of these out-of-body perception accounts is that
they often depend on the experiencer’s testimony alone, but many cases have
in fact been corroborated by independent witnesses (Clark, 1984; Cook et al.,
1998; Hart, 1954; Ring & Lawrence, 1993; van Lommel et al., 2001). In a
review of ninety-three published reports of potentially verifiable out-of-body
perceptions during NDEs, Holden (2009) found that 86 percent had been cor-
roborated by an independent informant and that only 14 percent relied solely
on the experiencer’s report. Of these out-of-body perceptions, 92 percent
were completely accurate, 6 percent contained some error, and only one was
completely erroneous. Among those cases corroborated to the investigator by
an independent informant, 88 percent were completely accurate, 10 percent
contained some error, and 3 percent were completely erroneous. The cumula-
tive weight of these cases is inconsistent with the conception that purported
out-of-body perceptions are nothing more than hallucinations.

Sabom (1982) carried out a study specifically to examine whether claims
of out-of-body perceptions could be attributed to retrospective reconstruc-
tion. He interviewed patients who reported NDEs in which they seemed to
be watching what was going on around their body, most of them cardiac
patients who were undergoing cardiopulmonary resuscitation at the time of
their NDE. He also interviewed seasoned cardiac patients who had not had
an NDE during their cardiac-related crises and asked them to describe a
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cardiac resuscitation procedure as if they were watching from a third-person
perspective. He found that 80 percent of the comparison patients made at
least one major error in their descriptions, whereas none of the NDE patients
made any. Sartori (2008) replicated Sabom’s findings in a five-year study of
hospitalized intensive care patients in which patients who reported leaving
their bodies during cardiac arrests described their resuscitations accurately,
whereas every cardiac arrest survivor who had not reported leaving the body
gave inaccurate accounts of equipment and procedures when asked to de-
scribe their resuscitation.

Some people additionally report that, while ostensibly out of the body,
they saw events they could not have perceived normally even if they had
been conscious, such as events that occurred outside the range of their sense
organs (Sartori, Badham, & Fenwick, 2006; van Lommel et al., 2001).
Ring and Lawrence (1993) published three cases in which they obtained
independent corroboration of unconscious patients’ accurate out-of-body
perceptions from physicians and nurses present during the NDEs. Some of
those accurate perceptions included very unlikely objects, such as the plaid
shoelaces of a nurse who was present only during the patient’s resuscitation
and not before or after, and unexpected objects in locations to which the
patient did not have access.

Sabom (1998) described the NDE of a woman who underwent hypo-
thermic cardiac arrest to repair a life-threatening cerebral aneurysm. In this
truly drastic procedure, her body temperature was lowered to 60°F, and her
heartbeat and breathing stopped. After her heart was stopped, her brain waves
flattened, and twenty minutes later her brain stem stopped responding to the
loud clicks from molded speakers in her ears, indicating total shutdown of her
entire brain. At that point, the blood was drained from her body, collapsing
the aneurysm so that it could safely be repaired. During this procedure, she
met the standard criteria for brain death: her EEG was totally flat, indicating
no cerebral electrical activity; auditory-evoked potentials ceased, indicating
cessation of brain stem function; and blood was completely drained from the
brain, precluding any brain metabolic activity.

The patient reported subsequently that she felt herself pulled out of the
top of her head and viewed the operating room from above. She accurately
described the twenty doctors, nurses, and technicians in the room, most of
whom she had never met, and accurately described several peculiar details of
the procedure. This NDE cannot be explained by temporal lobe seizure ac-
tivity because continuously monitored brain waves showed no such activity.
It cannot be explained by reconstruction based on overheard conversations
during the operation because her brain stem response to the molded speak-
ers in her ears showed absolutely no response to extremely loud auditory
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stimulation. And it cannot be explained by reconstruction based on observa-
tions before and after she was anesthetized because she accurately described
people, equipment, and events that were not observable either before or after
the procedure.

Beauregard, St-Pierre, Rayburn, and Demers (2012) studied thirty-three
patients who underwent this drastic hypothermic circulatory arrest procedure
over a five-year period. Nine percent of the patients they studied reported
conscious mental activity during their procedures. The authors described one
patient who reported feelings of peace and joy, seeing a bright light, leaving
her body, and observing details of the operation that were later verified by
the surgical staff.

NDE Features Suggestive of Postmortem Survival

Individuals who have these veridical out-of-body perceptions usually claim
that their mental processes were remarkably clear when they seemed to be
separated from their physical bodies, which they experience as a foretaste of
their postmortem survival. However, because near-death experiencers are still
alive, even though consciousness may seem to be detached from the body, it
may still remain dependent on the body for its continued existence. Thus, al-
though veridical out-of-body perceptions near death may bear on the relation-
ship between the mind and the body while it is alive, they do not necessarily
tell us anything about postmortem conditions (Ducasse, 1961).

Almost without exception, however, people who have had NDEs hold a
firm belief that some part of them will live on after death. Although their
ideas about exactly what might happen after death differ from one person to
another, there are some recurring patterns in their descriptions of an afterlife
existence. For example, two-thirds of the 229 experiencers who participated
in a study of NDEs at the University of Virginia believed that in the afterlife
we meet loved ones who had died earlier, and 13 percent of the 553 experi-
encers in another study reported that in fact they had met a deceased loved
one in their NDEs (Kelly, 2001).

Some of these cases may be hallucinatory reflections of the dying indi-
vidual’s expectations or may represent defensive attempts to reduce fear of
impending death by imagining a reunion with deceased loved ones. This
explanation is less plausible for children, who likely know fewer deceased
people than do adults and might more naturally hallucinate their living par-
ents or other protectors in times of stress. In fact, however, children virtually
never see their living parents in NDEs, and in some cases they describe meet-
ing persons whom they did not know, in sufficient detail to allow their parents
to recognize those persons as deceased relatives. In some cases, the child later
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identified the person from the NDE in a family portrait he or she had never
seen before (Badham & Badham, 1982).

There are other NDEs that cannot be written off as expectation and that
may provide some additional evidence for postmortem survival. Sometimes
experiencers meet in their NDEs recently deceased people who were not
known to have died, excluding the possibility that the vision was a hallucina-
tion related to the experiencer’s expectations (Greyson, 2010b). For example,
one of our research participants was a twenty-six-year-old technical writer
who was hospitalized in his native South Africa with a series of nonstop sei-
zures complicated by pneumonia. He recounted his NDE that occurred during
a respiratory arrest:

I had been taken very ill, and was three or four weeks in an oxygen tent in status
epilepticus, then double-pneumonia, and so on and so on. I was friendly with
a nurse from the farm lands of the Western Cape. She had told me it was her
twenty-first birthday that weekend, and that her parents were coming in from
the country to celebrate. She fluffed up my pillows, as she always did. I held her
hand to wish her a happy birthday, and she left.

In my NDE, I met Nurse Anita on the Other Side. “What are you doing here,
Anita?” I asked. “Why, Jack, I’ve come to fluff up your pillows, of course, and
to see that you are all right. But, Jack, you must return, go back. Tell my parents
I’m sorry I wrecked the red MGB. Tell them I love them.”

Then Anita was gone—gone through and over a very green valley and
through a fence, where, she told me, “there is a garden on the other side. But you
cannot see it. For you must return, while I continue through the gate.”

When I recovered, I told a nurse what Anita had said. This girl burst out into
tears and fled the ward. I later learned that Anita and this nurse had been great
friends. Anita had been surprised by her parents, who loved her dearly and had
presented her with a red MGB sports car. Anita had jumped into the car, and in
her excitement raced down the highway, de Waal’s Drive, along the slopes of
Table Mountain, into “Suicide Corner” and a concrete telephone pole.

But I was “dead” when all that happened. How could I possibly know these
facts? I was told by Anita in my experience. (Greyson, 2021, pp. 132—-133)

This patient had no way of knowing that his nurse had died and no yearning to
see her on her weekend off with her parents. This was an apparent encounter
with a deceased person that could not plausibly be dismissed as wishful think-
ing, nor is it a unique case. NDEs in which the experiencers are surprised to
meet a loved one they had not known had died are not common, but they do
occur. Greyson (2010b) described twenty-eight similar cases that had been
recorded throughout the ages, from the first-century Roman historian Pliny
the Elder to the present day.
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NDEs that involve meeting deceased persons not known to have died can-
not be attributed to expectations of a reunion. It is possible that some experi-
encers might have met some being in their NDEs and, only after learning that
a loved one had just died, retroactively identified the being they met as that
newly deceased loved one. However, in cases such as that described above,
the experiencer told other people about the vision, naming the deceased per-
son, before learning of his or her death.

It is possible that some experiencers might envision meeting a person in
their NDEs who was still living but likely to have died. If that were the expla-
nation, then there were would likely be NDEs where experiencers “guessed
wrong” and identified people in their NDEs as deceased who were really still
alive. It turns out that there are a few NDEs in which experiencers report
meeting people who are still alive. Kelly (2001) reported that 7 percent of
NDEs involved seeing someone in the realm of the NDE who was still living.
But in every one of those rare cases, the experiencer described that person
as still living, in most cases pleading with the experiencer to come back. No
NDE account has been published in which an experiencer mistakenly thought
that a living person he or she had seen in the NDE was deceased.

In some of these cases, the experiencer reported meeting a deceased person
he or she had never met. For example, van Lommel (2004) reported the case
of a patient who, during a cardiac arrest, had an NDE in which he saw a man
he did not know. He later learned from his dying mother that he had been
born out of an extramarital affair with a man killed during the war. Shown a
picture of his biological father, he immediately recognized him as the man he
had seen during his NDE. Likewise, Kiibler-Ross (1983) reported the case of
a young girl who, during heart surgery, had an NDE in which she saw a boy
who identified himself as her brother, although she was an only child. Her
father, moved by her report, confessed that he had had a son she never knew
about who had died before she was born.

These visions of deceased people who were not known to have died are
difficult to explain. Experiencers report that these deceased people not only
appeared to them but also interacted with them, giving them information. The
experiencer’s interpretation in every case was that the deceased person was still
somehow conscious and able to interact. But that would require that conscious-
ness—the ability to think and feel—continues after the physical body dies.

IMPLICATIONS OF NDEs FOR THE MIND-BRAIN RELATIONSHIP

Over the centuries, a wide variety of theories have been proposed for the
relationship between the mind—the sum total of all your conscious thoughts,
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feelings, desires, memories, hopes, and so on—and the brain—that organ in-
side your skull made up of neurons and supporting glial cells. As Kelly noted
in this volume (“Background and Overview”), many (but not all) neurosci-
entists, physicists, and psychologists believe that the mind and consciousness
are produced by or are subjective concomitants of brain states. This “produc-
tion theory” receives support from the correlation between brain changes and
mental changes. However, the observed correlation between brain states and
mind states is also compatible with the “transmission” or “filter theory”—that
is, that the brain may be a vehicle that receives, transports, and transmits (but
is not synonymous with) the mind (James, 1898).

Everyday mental functioning may be adequately described in terms of
either the production theory or the filter theory. However, cognition under
extreme conditions reveals the limitations of the production theory and the
need for a more comprehensive explanatory model. For example, there have
been rigorous studies of individuals with normal to high cognitive function
despite having both cerebral hemispheres reduced by severe hydrocephalus
to as little as 5 percent of the normal volume (Lorber, 1983). Additionally,
there have been more than eighty documented cases of the unexpected return
of mental clarity and memory, shortly before death, in patients suffering from
irreversible brain deterioration as in Alzheimer’s disease (Nahm & Grey-
son, 2009). A National Institute on Aging workshop recently reviewed the
evidence for this paradoxical lucidity in patients with end-stage, irreversible
dementia, concluding that current paradigms of dementia need to be recon-
sidered (Mashour et al., 2019).

Furthermore, although it had been assumed, based on the production
theory, that intense experiences brought on by psychedelic drugs would cor-
relate with increased brain activity, recent research has shown the exact op-
posite. Brain imaging studies of psychedelic drug experiences, using a variety
of drugs and a variety of imaging techniques, have consistently suggested
that spiritual psychedelic experiences analogous to NDEs are associated
with decreased brain electrical activity and decreased connectivity between
relevant brain regions (Carhart-Harris et al., 2012, 2016; Lewis et al., 2017,
Muthukumarswamy et al., 2013; Palhano-Fontes et al., 2015; Vollenweider
& Kometer, 2010). These findings that mystical experiences are accessible
only when brain activity is diminished are compatible with the filter theory
but not with the production theory.

Proponents of the production theory have argued that, while electrical activ-
ity and connectivity are decreased with psychedelic drugs, the variability or
diversity of activity across different brain areas is increased (Swanson, 2018).
However, this diversity in activity across the brain runs counter to current
neurobiological models of consciousness that require greater integration of
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activity across the brain. It is difficult to understand how greater fragmentation
or random signal fluctuations in the brain can produce the highly structured
and experientially rich experiences that are typically described as the most
meaningful in life (Kastrup & Kelly, 2018).

NDE Physiology and Mind-Brain Models

NDEs are often triggered when patients are clinically near death, such as
during cardiac arrest or some other, usually sudden, loss of vital functions.
In a study of 1,595 consecutive admissions to a cardiac care unit, NDEs
were reported ten times more often by patients who had survived well-
documented cardiac arrest than by patients with other serious cardiac inci-
dents (Greyson, 2003).

The incompatibility of NDEs with the mind-brain production theory is
particularly evident in connection with experiences that occur under two con-
ditions—namely, general anesthesia and cardiac arrest. In near-death research
at the University of Virginia, 22 percent of NDEs occurred under anesthesia,
and those cases include the same features as other NDEs, such as out-of-body
experiences that involved watching medical personnel working on the body,
an unusually bright or vivid light, meeting deceased persons, and thoughts,
memories, and sensations that were clearer than usual.

Studies that have identified reliable EEG correlates of loss and recovery of
consciousness during general anesthesia have established that unconscious-
ness is associated with a profound reduction in brain activity under anesthesia
(Huang, Liu, Mashour, & Hudetz, 2018; John et al., 2001; Lee et al., 2019;
Pal et al., 2020; Thiery et al., 2018). Additional results supportive of this
conclusion derive from other recent functional imaging studies that have
looked at blood flow, glucose metabolism, or other indicators of cerebral ac-
tivity under general anesthesia (Alkire, 1998; Alkire, Haier, & Fallon, 2000;
Shulman, Hyder, & Rothman, 2003; White & Alkire, 2003). In these studies,
activation in brain areas thought essential for conscious experience is greatly
reduced, along with the coupling between them, thereby providing consider-
able evidence against the possibility that the anesthetized brain could produce
clear thinking, perception, or memory.

The situation is even more dramatic with regard to NDEs occurring dur-
ing cardiac arrest. In four published studies alone, more than one hundred
cases of NDEs occurring during cardiac arrest were reported (Greyson,
2003; Parnia et al., 2001; Sabom, 1982; van Lommel et al., 2001). Like
NDEs that occur with general anesthesia, those that occur in connection
with cardiac arrest include the typical features associated with NDEs, in-



NEAR-DEATH EXPERIENCES 43

cluding enhanced sensation and mentation, out-of-body experiences, and
visions of deceased acquaintances.

However, in cardiac arrest, cerebral functioning shuts down within a few
seconds. With circulatory arrest, blood flow and oxygen uptake in the brain
plunge to near-zero levels. EEG signs of cerebral ischemia are detectable
within six to ten seconds and progress to isoelectricity (flat-line EEGs)
within ten to twenty seconds (de Vries et al., 1998; Vriens, Bakker, de
Vries, Wienecke, & van Huffelen, 1996). In sum, full arrest leads rapidly to
the three major clinical signs of death: absence of cardiac output, absence
of respiration, and absence of brain stem reflexes (Parnia & Fenwick, 2002;
van Lommel et al., 2001).

Proponents of the mind—brain production theory often object that even in
the presence of a flat-lined EEG, there still could be undetected brain activ-
ity going on; current scalp-EEG technology detects only activity common
to large populations of neurons, mainly in the cerebral cortex. However, the
issue is not whether there is brain activity of any kind whatsoever, but rather
whether there is brain activity of the specific form agreed on by contemporary
neuroscientists as the necessary condition of conscious experience. Activity
of this form is eminently detectable by current EEG technology, and it is
abolished both by general anesthesia and by cardiac arrest.

In cardiac arrest, even neuronal action potentials, the ultimate physical ba-
sis for coordination of neural activity between widely separated brain regions,
are rapidly abolished (Kelly et al., 2007). Moreover, cells in the hippocam-
pus, the region thought to be essential for memory formation, are especially
vulnerable to the effects of anoxia (Vriens et al., 1996). In short, it is not cred-
ible to suppose that NDEs occurring under conditions of general anesthesia,
let alone cardiac arrest, can be accounted for in terms of some hypothetical
residual capacity of the brain to process and store complex information under
those conditions.

A next line of defense of the mind—brain production theory for NDEs is
to suggest that the experiences occur not during the actual episodes of brain
insult, but rather before or just after, when the brain is more or less functional
(Augustine, 2007; Rodabaugh, 1985). However, unconsciousness produced
by cardiac arrest characteristically leaves patients amnesic and confused
for events immediately preceding and following these episodes (Aminoff,
Scheinman, Griffin, & Herre, 1988; Parnia & Fenwick, 2002; van Lommel
et al., 2001). Indeed, many NDEs report that although memories of the NDE
itself are clear and vivid, memories of events just before and after these
episodes are confused or absent. Furthermore, a substantial number of NDEs
contain apparent time “anchors” in the form of verifiable reports of events
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occurring during the period of insult itself, as in the case described earlier of
the anesthetized patient who watched his surgeon flapping his arms.

NDE Phenomenology and Mind-Brain Models

NDEs include phenomena described earlier that challenge the production
model (Greyson, 2003, 2010c; Parnia et al., 2001; Schwartz, Stapp, & Be-
auregard, 2005; van Lommel et al., 2001). Most prominent among these
features are enhanced cognition and memory during cerebral impairment
(Kelly et al., 2007), accurate perceptions from a perspective outside the body
(Holden, 2009), and reported visions of deceased persons, including surpris-
ing visions of those not previously known to be deceased (Greyson, 2010b).

Perhaps the most important of these features, because it is so commonly
reported in NDEs, is the occurrence of enhanced mental activity at times when,
according to the mind-brain production model, such activity should be dimin-
ishing, if not impossible. Individuals reporting NDEs often describe their men-
tal processes during the NDE as remarkably clear and lucid and their sensory
experiences as unusually vivid, surpassing those of their normal waking state.

An analysis of several hundred NDE cases showed that 80 percent of ex-
periencers described their thinking during the NDE as clearer than usual or
as clear as usual (Kelly et al., 2007). An analysis of the medical records of
people reporting NDEs showed that, in fact, people reported enhanced mental
functioning significantly more often when they were actually physiologically
close to death than when they were not (Owens et al., 1990).

An example of enhanced mental functioning during an NDE is a rapid
revival of memories that sometimes extends over the person’s entire life.
In contrast to the isolated and often just single brief memories evoked dur-
ing stimulation of the temporal lobe, memories revived during an NDE are
frequently described as an almost instantaneous panoramic review of the
person’s entire life (Noyes & Kletti, 1977; Stevenson & Cook, 1995).

Another important feature of NDEs that the mind—brain production theory
cannot adequately account for is the experience of being out of the body and
perceiving events that one could not ordinarily have perceived. Proponents of
the mind-brain production theory attribute the belief that one has witnessed
events going on around one’s body to (1) memories of objects or events that
one might have glimpsed just before losing consciousness or while regaining
consciousness, to (2) correct guesses about events that were likely to have
occurred, or to (3) retrospective imaginative reconstruction based on a per-
sisting ability to hear, even when unconscious (Saavedra-Aguilar & Gémez-
Jeria, 1989; Woerlee, 2004).
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Such explanations are inadequate, however, for several reasons. As noted
before, memory of events occurring just before or after loss of conscious-
ness is usually confused or completely absent (Aminoff et al., 1988; Chen
et al., 2016; Gerlai & McNamara, 2000; Parnia & Fenwick, 2002; Pryor et
al., 2010; van Lommel et al., 2001). In addition, many NDE reports include
perceptions of events that were extremely unlikely to have occurred, such
as the surgeon flapping his arms or the nurse with mismatched shoelaces
mentioned earlier.

Furthermore, anecdotal reports that adequately anesthetized patients retain
a significant capacity to be aware of or respond to their environment in more
than rudimentary ways—Iet alone to hear and understand—have not been
substantiated by controlled studies (Ghoneim & Block, 1992, 1997). The
phenomenology of awakenings under anesthesia is altogether different from
that of NDEs and often extremely unpleasant, frightening, and even painful,
typically brief and fragmentary and primarily auditory or tactile but not visual
(Osterman, Hopper, Heran, Keane, & van der Kolk, 2001; Spitellie, Holmes,
& Domino, 2002). There is no convincing evidence that memories of com-
plex sensory experiences occurring during general anesthesia could have
been acquired by the impaired brain itself during the period of unconscious-
ness. Furthermore, any such explanatory claims are even less credible when,
as commonly happens, the specific sensory channels involved in the reported
experience have been blocked as part of the surgical routine—for example,
when visual experiences are reported by patients whose eyes were taped shut
during the relevant period of time.

A third important feature of NDEs is the reported visions of deceased per-
sons, including surprising visions of those not previously known to have died
or not previously known at all to the experiencer (Greyson, 2010b). Clearly,
if the mind is produced by and totally dependent on the brain, then conscious-
ness cannot persist after death of the brain, rendering such visions impossible.
Survival of consciousness after death requires that minds be able to function
independent of physical brains.

In sum, the central challenge of NDEs to the mind—brain production theory
lies in asking how complex consciousness, including mentation, sensory
perception, and memory, can occur under conditions in which current neuro-
physiological models deem it impossible. This conflict between a materialist
model of brain producing mind and the occurrence of NDEs under conditions
of general anesthesia and/or cardiac arrest is profound and inescapable. Only
when we expand models of mind to accommodate extraordinary experiences
such as NDEs will we progress in our understanding of consciousness and its
relation to the brain.



46 BRUCE GREYSON
REFERENCES

Adler, C. M., Malhotra, A. K., Elman, L., Goldberg, T., Egan, M., Pickar, D., &
Breier, A. (1999). Comparison of ketamine-induced thought disorder in healthy
volunteers and thought disorder in schizophrenia. American Journal of Psychiatry,
156, 1646-1649.

Alkire, M. T. (1998). Quantitative EEG correlations with brain glucose metabolic rate
during anesthesia in volunteers. Anesthesiology, 89, 323-333.

Alkire, M. T., Haier, R. J., & Fallon, J. H. (2000). Toward a unified theory of narco-
sis. Consciousness and Cognition, 9, 370-386.

American Psychiatric Association. (2013). Diagnostic and Statistical Manual of Men-
tal Disorders (5th ed.). Washington, DC: Author.

Aminoff, M. J., Scheinman, M. M., Griffin, J. C., & Herre, J. M. (1988). Electrocer-
ebral accompaniments of syncope associated with malignant ventricular arrhyth-
mias. Annals of Internal Medicine, 108, 791-796.

Athappilly, G. K., Greyson, B., & Stevenson, 1. (2006). Do prevailing societal models
influence reports of near-death experiences? Comparison of accounts reported be-
fore and after 1975. Journal of Nervous and Mental Disease, 194, 218-222.

Augustine, K. (2007). Does paranormal perception occur in near-death experiences?
Journal of Near-Death Studies, 25, 203-236.

Auyong, D. B., Klein, S. M., Gan, T. J., Roche, A. M., Olson, D., & Habib, A. S.
(2010). Processed electroencephalogram during donation after cardiac arrest. An-
esthesia and Analgesia, 110, 1428-1432.

Azari, N. P., Nickel, J., Wunderlich, G., Niedegger, M., Hefter, H., Tellmann, L., . . .
Seitz, R. J. (2001). Neural correlates of religious experience. European Journal of
Neuroscience, 13, 1649-1652.

Badham, P., & Badham, L. (1982). Immortality or Extinction? Totowa, NJ: Barnes
& Noble.

Bauer, M. (1985). Near-death experiences and attitude change. Anabiosis, 5, 39-47.

Beauregard, M., Courtemanche, J., & Paquette, V. (2009). Brain activity in near-
death experiencers during a meditative state. Resuscitation, 80, 1006—-1010.

Beauregard, M., St-Pierre, E.L., Rayburn, G., & Demers, P. (2012). Conscious men-
tal activity during a deep hypothermic cardiocirculatory arrest? Resuscitation, 83,
elo9.

Blackmore, S. (1993). Dying to Live. Buffalo, NY: Prometheus.

Blanke, O., & Dieguez, S. (2009). Leaving body and life behind. In S. Laureys &
G. Tononi (Eds.), The Neurology of Consciousness (pp. 303-325). Amsterdam:
Academic Press/Elsevier.

Blanke, O., Landis, T., Spinelli, K., & Seeck, M. (2004). Out-of-body experience and
autoscopy of neurological origin. Brain, 127, 243-258.

Blanke, O., Ortigue, S., Landis, T., & Seeck, M. (2002). Stimulating illusory own-
body perceptions. Nature, 419, 269-270.

Borjigin, J., Lee, U., Liu, T., Pal, D., Huff, S., Klarr, D., . . . Mashour, G. A. (2013).
Surge of neuroelectrical coherence and connectivity in the dying brain. Proceed-
ings of the National Academy of Sciences, 110, 14432—14437.



NEAR-DEATH EXPERIENCES 47

Breitbart, W., Gibson, C., & Tremblay, A. (2002). The delirium experience: Delirium
recall and delirium-related distress in hospitalized patients with cancer, their
spouses/caregivers, and their nurses. Psychosomatics, 43, 183—194.

Britton, W. B., & Bootzin, R. R. (2004). Near-death experiences and the temporal
lobe. Psychological Science, 15, 254-258.

Brugger, P., Agosti, R., Regard, M., Wieser, H. G., & Landis, T. (1994). Heautos-
copy, epilepsy, and suicide. Journal of Neurology, Neurosurgery, and Psychiatry,
57, 838-839.

Carhart-Harris, R. L., Erritzoe, D., Williams, T., Stone, J. M., Reed, L. J., Colasanti,
A.,...Nutt, D. J. (2012). Neural correlates of the psychedelic state as determined
by fMRI studies with psilocybin. Proceedings of the National Academy of Sci-
ences, USA, 109, 2138-2143.

Carhart-Harris, R. L., Muthukumaraswamy, S., Roseman, L., Kaelen, M., Droog, W.,
Murphy, L., . . . Nutt, D. J. (2016). Neural correlates of the LSD experience re-
vealed by multimodal imaging. Proceedings of the National Academy of Sciences,
US4, 113, 4853-4858.

Carr, D. (1982). Pathophysiology of stress-induced limbic lobe dysfunction. Anabio-
sis, 2, 75-89.

Chawla, L. S., Akst, S., Junker, C., Jacobs, B., & Seneff, M. G. (2009). Surges of
electroencephalographic activity at the time of death. Journal of Palliative Medi-
cine, 12, 1095-1100.

Chen, Y., Cai, A., Fritz, B. A., Dexter, F., Pryor, K. O., Jacobsohn, E., . . . Avidan, M.
S. (2016). Amnesia of the operating room in the B-Unaware and BAG-RECALL
clinical trials. Anesthesia and Analgesia, 112, 1158—1168.

Clark, K. (1984). Clinical interventions with near-death experiencers. In B. Greyson
& C. P. Flynn (Eds.), The Near-Death Experience (pp. 242-255). Springfield, IL:
Charles C Thomas.

Clute, H. L., & Levy, W. J. (1990). Electroencephalographic changes during brief
cardiac arrest in humans. Anesthesiology, 73, 821-825.

Cook, E. W., Greyson, B., & Stevenson, 1. (1998). Do any near-death experiences
provide evidence for the survival of human personality after death? Journal of
Scientific Exploration, 12, 377-406.

Corazza, O., & Schifano, F. (2010). Near-death states reported in a sample of 50
misusers. Substance Use and Misuse, 45, 916-924.

Council, J. R., & Greyson, B. (1985, August). Near-death experiences and the
“fantasy-prone” personality. Paper presented at the 93rd Annual Convention of
the American Psychological Association, Los Angeles, CA.

Cressy, J. (1994). The Near-Death Experience: Mysticism or Madness? Boston:
Christopher.

Cronin, A. J., Keifer, J. C., Davies, M. F., King, T. S., & Bixler, E. O. (2001). Post-
operative sleep disturbance: Influences of opioids and pain in humans. Sleep, 24,
39-44.

Dahaba, A. A. (2005). Different conditions that could result in the bispectral index
indicating an incorrect hypnotic state. Anesthesia and Analgesia, 101, 765-773.


http://psycnet.apa.org.proxy.its.virginia.edu/index.cfm?fa=search.displayRecord&id=3F9A8D4F-E6D7-4E9C-0A3B-F5F65859B542&resultID=1&page=1&dbTab=all&search=true
http://psycnet.apa.org.proxy.its.virginia.edu/index.cfm?fa=search.displayRecord&id=3F9A8D4F-E6D7-4E9C-0A3B-F5F65859B542&resultID=1&page=1&dbTab=all&search=true
http://psycnet.apa.org.proxy.its.virginia.edu/index.cfm?fa=search.displayRecord&id=3F9A8D4F-E6D7-4E9C-0A3B-F5F65859B542&resultID=1&page=1&dbTab=all&search=true

48 BRUCE GREYSON

Dell’Olio, A. (2010). Do NDEs provide a rational basis for belief in life after death?
Sophia, 49, 113-128.

Devinsky, O., Feldmann, E., Burrowes, K., & Bromfield, E. (1989). Autoscopic phe-
nomena with seizures. Archives of Neurology, 46, 1080—1088.

de Vries, J. W., Bakker, P. F. A., Visser, G. H., Diephuis, J. C., & van Huffelen, A. C.
(1998). Changes in cerebral oxygen uptake and cerebral electrical activity during
defibrillation threshold testing. Anesthesia and Analgesia, 87, 16-20.

Dillon, P., Copeland, J., & Jansen, K. (2003). Patterns of use and harm associated
with non-medical ketamine use. Drug and Alcohol Dependence, 69, 23-28.

Ducasse, C. J. (1961). A Critical Examination of the Belief in a Life after Death.
Springfield, IL: Charles C Thomas.

Egger, V. (1896). Le moi des mourants. Revue Philosophique de la France et de
I’Etranger, 21, 26-38.

Fenwick, P. (1997). Is this near-death experience only N-methyl-D-aspartate block-
ing? Journal of Near-Death Studies, 16, 43-53.

Fenwick, P. (2001). The neurophysiology of religious experience. In L. Clarke (Ed.),
Psychosis and Spirituality (pp. 15-26). London: Whurr.

Fenwick, P., & Fenwick, E. (1995). The Truth in the Light. New York: Berkley Books.

Flynn, C. P. (1982). Meanings and implications of NDEr transformations. Anabiosis,
2,3-13.

Flynn, C. P. (1986). After the Beyond. Englewood Cliffs, NJ: Prentice Hall.

Gabbard, G. O., & Twemlow, S. W. (1984). With the Eyes of the Mind. New Y ork:
Praeger.

Gerlai, R., & McNamara, A. (2000). Anesthesia induced retrograde amnesia is ame-
liorated by ephrinAS-IgG in mice. Behavioural Brain Research, 108, 133—143.
Ghoneim, M. M., & Block, R. I. (1992). Learning and consciousness during general

anesthesia. Anesthesiology, 76, 279-305.

Ghoneim, M. M., & Block, R. I. (1997). Learning and memory during general anes-
thesia: An update. Anesthesiology, 87, 378—410.

Gliksman, M. D., & Kellehear, A. (1990). Near-death experiences and the measure-
ment of blood gases. Journal of Near-Death Studies, 9, 41-43.

Goncharova, L. I., McFarland, D. J., Vaughan, T. M., & Wolpaw, J. R. (2003). EMG
contamination of EEG: Spectral and topographical characteristics. Clinical Neuro-
physiology, 114, 1580-1593.

Grangqyvist, P., Fredrikson, M., Untge, P., Hagenfeldt, A., Valind, S., Larhammar, D.,
& Larsson, M. (2005). Sensed presence and mystical experiences are predicted by
suggestibility, not by the application of transcranial weak complex magnetic fields.
Neuroscience Letters, 379, 1-6.

Grey, M. (1985). Return from Death. London: Arkana.

Greyson, B. (1981). Near-death experiences and attempted suicide. Suicide and Life-
Threatening Behavior, 11, 10-16.

Greyson, B. (1982, May). Organic brain dysfunction and near-death experiences.
Paper presented at the 135th Annual Meeting of the American Psychiatric Associa-
tion, Toronto, Ontario, Canada.



NEAR-DEATH EXPERIENCES 49

Greyson, B. (1983a). The Near-Death Experience Scale. Journal of Nervous and
Mental Disease, 171, 369-375.

Greyson, B. (1983b). Near-death experiences and personal values. American Journal
of Psychiatry, 140, 618—620.

Greyson, B. (1983c). Increase in psychic phenomena following near-death experi-
ences. Theta, 11, 26-29.

Greyson, B. (1985). A typology of near-death experiences. American Journal of
Psychiatry, 142, 967-969.

Greyson, B. (1990). Near-death encounters with and without near-death experiences.
Journal of Near-Death Studies, 8, 151-161.

Greyson, B. (1991). Near-death experiences precipitated by suicide attempt. Journal
of Near-Death Studies, 9, 183—188.

Greyson, B. (1992a). Reduced death threat in near-death experiencers. Death Studies,
16, 533-546.

Greyson, B. (1992b). Near-death experiences and antisuicidal attitudes. Omega, 26,
81-89.

Greyson, B. (1998). The incidence of near-death experiences. Medicine and Psychia-
try, 1,92-99.

Greyson, B. (2001). Posttraumatic stress symptoms following near-death experiences.
American Journal of Orthopsychiatry, 71, 358-373.

Greyson, B. (2003). Incidence and correlates of near-death experiences in a cardiac
care unit. General Hospital Psychiatry, 25, 269-276.

Greyson, B. (2007). Consistency of near-death experience accounts over two decades.
Resuscitation, 73, 407-411.

Greyson, B. (2010a). Hypercapnia and hypokalemia in near-death experiences. Criti-
cal Care, 14, 420.

Greyson, B. (2010b). Seeing deceased persons not known to have died: “Peak in
Darien” experiences. Anthropology and Humanism, 35, 159-171.

Greyson, B. (2010c). Implications of near-death experiences for a postmaterialist
psychology. Psychology of Religion and Spirituality, 2, 37-45.

Greyson, B. (2014). Congruence between near-death and mystical experience. Inter-
national Journal for the Psychology of Religion, 24, 298-310.

Greyson, B. (2021). After. New York: St. Martin’s Press.

Greyson, B., Fountain, N., Derr, L., & Broshek, D. (2014). Out-of-body experiences
associated with seizures. Frontiers in Human Neuroscience, 8, Article 65, 1-11.
Greyson, B., Fountain, N., Derr, L., & Broshek, D. (2015). Mystical experiences as-

sociated with seizures. Religion, Brain and Behavior, 5, 182—196.

Greyson, B., Holden, J. M., and van Lommel, P. (2012). There is nothing paranormal
about near-death experiences revisited: Comment on Mobbs and Watt [Letter].
Trends in Cognitive Sciences, 16, 445.

Greyson, B., Kelly, E. F., & Dunseath, W. J. R. (2013). Surge of neurophysiological
activity in the dying brain. Proceedings of the National Academy of the Sciences,
US4, 110, E4405.



50 BRUCE GREYSON

Greyson, B., Kelly, E. W., & Kelly, E. F. (2009). Explanatory models for near-death
experiences. In J. M. Holden, B. Greyson, & D. James (Eds.), The Handbook of
Near-Death Experiences (pp. 213-234). Santa Barbara, CA: Praeger/ABC-CLIO.

Greyson, B., & Khanna, S. (2014). Spiritual transformation after near-death experi-
ences. Spirituality in Clinical Practice, 1, 43-55.

Greyson, B., & Liester, M. B. (2004). Auditory hallucinations following near-death
experiences. Journal of Humanistic Psychology, 44, 320-336.

Greyson, B., & Long, J. P. (2006). Does the arousal system contribute to near death
experience? Neurology, 67, 2265.

Greyson, B., Parnia, S., & Fenwick, P. (2008). Visualizing out-of-body experiences
in the brain. New England Journal of Medicine, 358, 855.

Greyson, B., & Stevenson, I. (1980). The phenomenology of near-death experiences.
American Journal of Psychiatry, 137, 1193—-1196.

Groth-Marnat, G., & Summers, R. (1998). Altered beliefs, attitudes, and behaviors
following near-death experiences. Journal of Humanistic Psychology, 38, 110-125.

Hampe, J. C. (1979). To Die Is Gain. Atlanta, GA: John Knox.

Hart, H. (1954). ESP projection. Journal of the American Society for Psychical Re-
search, 48, 121-146.

Heim, A. von St. G. (1892). Notizen iiber den Tod durch Absturz [Notes on fatal
falls]. Jahrbuch des Schweitzerischen Alpclub [ Yearbook of the Swiss Alpine Club],
27,327-337.

Holck, F. H. (1978-1979). Life revisited: Parallels in death experiences. Omega, 9,
1-11.

Holden, J. M. (2009). Veridical perception in near-death experiences. In J. M.
Holden, B. Greyson, & D. James (Eds.), The Handbook of Near-Death Experiences
(pp- 185-211). Santa Barbara, CA: Praeger/ABC-CLIO.

Holden, J. M., Long, J., & MacLurg, B. J. (2009). Characteristics of Western near-
death experiences. In J. M. Holden, B. Greyson, & D. James (Eds.), The Handbook
of Near-Death Experiences (pp. 109—133). Santa Barbara, CA: Praeger/ABC-CLIO.

Hood, R. W. (1975). The construction and preliminary validation of a measure of re-
ported mystical experience. Journal for the Scientific Study of Religion, 14,29-41.

Horowitz, M. J., & Adams, J. E. (1970). Hallucinations on brain stimulation. In
W. Keup (Ed.), Origin and Mechanisms of Hallucinations (pp. 13-22). New York:
Plenum.

Huang, Z., Liu, X., Mashour, G. A., & Hudetz, A. G. (2018). Timescales of intrinsic
BOLD signal dynamics and functional connectivity in pharmacologic and neuro-
pathologic states of unconsciousness. Journal of Neuroscience, 38, 2304-2317.

Husain, A. M., Miller, P. P., & Carwile, S. T. (2001). REM sleep behavior disorder:
Potential relationships to post-traumatic stress disorder. Journal of Clinical Neuro-
physiology, 18, 148—157.

Irwin, H. J. (1985). Flight of Mind. Metuchen, NJ: Scarecrow Press.

James, W. (1898). Human Immortality. Boston: Houghton Mifflin.

James, W. (1902). The Varieties of Religious Experience. New York: Longman, Green.

Jansen, K. L. R. (1997a). The ketamine model of the near-death experience. Journal
of Near-Death Studies, 16, 5-26.



NEAR-DEATH EXPERIENCES 51

Jansen, K. L. R. (1997b). Response to commentaries on “The ketamine model of the
near-death experience . . .” Journal of Near-Death Studies, 16, 79-95.

John, E. R., Prichep, L. S., Kox, W., Valdés-Sosa, P., Bosch-Bayard, J., Aubert, E.,
... Gugino, L. D. (2001). Invariant reversible QEEG effects of anesthetics. Con-
sciousness and Cognition, 10, 165—183.

Jourdan, J.-P. (1994). Near-death and transcendental experiences. Journal of Near-
Death Studies, 12, 177-200.

Kastrup, B., & Kelly, E. F. (2018, September 3). Misreporting and confirmation bias
in psychedelic research [Blog post]. Scientific American website. Retrieved from
https://blogs.scientificamerican.com/observations/misreporting-and-confirmation
-bias-in-psychedelic-research.

Kellehear, A. (2009). Census of non-Western near-death experiences to 2005. In J. M.
Holden, B. Greyson, & D. James (Eds.), The Handbook of Near-Death Experiences
(pp- 135-158). Santa Barbara, CA: Praeger/ABC-CLIO.

Kelly, E. W. (2001). Near-death experiences with reports of meeting deceased people.
Death Studies, 25, 229-249.

Kelly, E. W., Greyson, B., & Kelly, E. F. (2007). Unusual experiences near death
and related phenomena. In E. F. Kelly, E. W. Kelly, A. Crabtree, A. Gauld, M.
Grosso, & B. Greyson, Irreducible Mind (pp. 367—421). Lanham, MD: Rowman
& Littlefield.

Kelly, E. W., Greyson, B., & Stevenson, 1. (2000). Can experiences near death furnish
evidence of life after death? Omega, 40, 513-519.

Khanna, S., & Greyson, B. (2014a). Near-death experiences and spiritual well-being.
Journal of Religion and Health, 53, 1605—1615.

Khanna, S., & Greyson, B. (2014b). Daily spiritual experiences before and after near-
death experiences. Psychology of Religion and Spirituality, 6, 302-309.

Khanna, S., & Greyson, B. (2015). Near-death experience and posttraumatic growth.
Journal of Nervous and Mental Disease, 203, 749-755.

Klemenc-Ketis, Z. (2013). Life changes in patients after out-of-hospital cardiac ar-
rest. International Journal of Behavioral Medicine, 20, 7-12.

Klemenc-Ketis, Z., Grmec, S., & Kersnik, J. (2011). Near-death experiences and
electrocardiogram patterns in out-of-hospital cardiac arrest survivors. Signa Vitae,
6(2), 31-35.

Klemenc-Ketis, Z., Kersnik, J., & Grmec, S. (2010). The effect of carbon dioxide on
near-death experiences in out-of-hospital cardiac arrest survivors. Critical Care,
14, R56.

Kohr, R. L. (1982). Near-death experience and its relationship to psi and various
altered states. Theta, 10, 50-53.

Kohr, R. L. (1983). Near-death experiences, altered states, and psi sensitivity. 4na-
biosis, 3, 157-176.

Kolar, M., Krizmari¢, M., Klemen, P., & Grmec, S. (2008). Partial pressure of end-
tidal carbon dioxide successfully predicts cardiopulmonary resuscitation in the
field. Critical Care, 12, R115.

Kiibler-Ross, E. (1983). On Children and Death. New Y ork: Macmillan.



52 BRUCE GREYSON

Lange, R., Greyson, B., & Houran, J. (2004). A Rasch scaling validation of a “core”
near-death experience. British Journal of Psychology, 95, 161-177.

Lee, H., Golkowski, D., Jordan, D., Berger, S., Ilg, R., Lee, J., . . . ReCCognition
Study Group. (2019). Relationship of critical dynamics, functional connectivity,
and states of consciousness in large-scale human brain networks. Neurolmage,
188, 228-238.

Lewis, C. R., Preller, K. H., Krachenmann, R., Michels, L., Staempfli, P., & Vol-
lenweider, F. X. (2017). Two dose investigation of the 5-HT agonist psilocybin on
relative and global cerebral blood flow. Neurolmage, 159, 70-78.

Locke, T. P., & Shontz, F. C. (1983). Personality correlates of the near-death experi-
ences. Journal of the American Society for Psychical Research, 77,311-318.

Long, J., & Perry, P. (2010). Evidence of the Afterlife. New York: HarperOne.

Lorber, J. (1983). Is your brain really necessary? In D. Voth (Ed.), Hydrocephalus im
Friihen Kindesalter (pp. 2—14). Stuttgart, Germany: Enke Verlag.

Lorimer, D. (1990). Whole in One. London: Arkana.

Losasso, T., Muzzi, D., Meyer, F., & Sharbrough, F. (1992). Electroencephalographic
monitoring of cerebral function during asystole and successful cardiopulmonary
resuscitation. Anesthesia and Analgesia, 75, 1021-1024.

Martial, C., Cassol, H., Antonopoulos, G., Charlier, T., Heros, J., Donneau, A.-F., . ..
Laureys, S. (2017). Temporality of features in near-death experience narratives.
Frontiers in Human Neuroscience, 11, 311.

Martial, C., Cassol, H., Charland-Verville, V., Pallavicini, C., Sanz, C., Zamberlan,
F., ... Tagliazucchi, E. (2019). Neurochemical models of near-death experiences.
Consciousness and Cognition, 69, 52—69.

Mashour, G., Frank, L., Batthyany, A., Kolanowski, A. M., Nahm, M., Schulman-
Green, D, . .. Shah, R. C. (2019). Paradoxical lucidity. Alzheimer’s and Dementia,
15,1107-1114.

McClenon, J. (1994). Wondrous Events. Philadelphia: University of Pennsylvania
Press.

McLaughlin, S. A., & Maloney, H. N. (1984). Near-death experiences and religion.
Journal of Religion and Health, 23, 149—159.

Meduna, L. J. (1950). Carbon Dioxide Therapy. Springfield, IL: Charles C Thomas.

Mobbs, D., & Watt, C. (2011). There is nothing paranormal about near-death experi-
ences. Trends in Cognitive Sciences, 15, 447-449.

Moody, R. A. (1975). Life after Life. Covington, GA: Mockingbird Books.

Moody, R. A. (1977). Reflections on Life after Life. St. Simon’s Island, GA: Mock-
ingbird Books.

Moody, R. A., & Perry, P. (1991). Coming Back. New York: Bantam.

Morse, M., Conner, D., & Tyler, D. (1985). Near-death experiences in a pediatric
population. American Journal of Diseases of Children, 139, 595-600.

Morse, M. L., Venecia, D., & Milstein, J. (1989). Near-death experiences. Journal of
Near-Death Studies, 8, 45-53.

Musgrave, C. (1997). The near-death experience. Journal of Near-Death Studies, 15,
187-201.



NEAR-DEATH EXPERIENCES 53

Muthukumaraswamy, S. D., Carhart-Harris, R. L., Moran, R. J., Brookes, M. J.,
Williams, T. M., Errtizoe, D., . . . Nutt, D. J. (2013). Broadband cortical desyn-
chronization underlies the human psychedelic state. Journal of Neuroscience, 33,
15171-15183.

Myles, P. S., & Cairo, S. (2004). Artifact in the bispectral index in a patient with
severe ischemic brain injury. Anesthesia and Analgesia, 98, 706-707.

Nahm, M., & Greyson, B. (2009). Terminal lucidity in patients with chronic schizo-
phrenia and dementia. Journal of Nervous and Mental Disease, 197, 942-944.

Nelson, K. R., Mattingly, M., Lee, S. A., & Schmitt, F. A. (2006). Does the arousal
system contribute to near-death experience? Neurology, 66, 1003—1009.

Neppe, V. (1989). Near-death experiences: A new challenge in temporal lobe phe-
nomenology? Journal of Near-Death Studies, 7, 243-248.

Newberg, A., & d’Aquili, E. (1994). The near-death experience as archetype. Anthro-
pology of Consciousness, 5(4), 1-15.

Norton, L., Gibson, R., Gofton, T., Benson, C., Dhanani, S., Shemie, S. D., . . .
Young, G. B. (2017). Electroencephalographic recordings during withdrawal of
life-sustaining therapy until 30 minutes after declaration of death. Canadian Jour-
nal of Neurological Sciences, 44, 139-145.

Noyes, R. (1971). Dying and mystical consciousness. Journal of Thanatology, 1,
25-41.

Noyes, R. (1972). The experience of dying. Psychiatry, 35, 174—184.

Noyes, R. (1980). Attitude change following near-death experiences. Psychiatry, 43,
234-242.

Noyes, R., Fenwick, P., Holden, J. M., & Christian, S. R. (2009). Aftereffects of
pleasurable Western adult near-death experiences. In J. M. Holden, B. Greyson,
& D. James (Eds.), The Handbook of Near-Death Experiences (pp. 41-62). Santa
Barbara, CA: Praeger/ABC-CLIO.

Noyes, R., & Kletti, R. (1972). The experience of dying from falls. Omega, 3, 45-52.

Noyes, R., & Kletti, R. (1977). Panoramic memory. Omega, 8, 181-194.

Noyes, R., & Slymen, D. (1979). The subjective response to life-threatening danger.
Omega, 9, 313-321.

Ohayon, M. M., Priest, R. G., Zulley, J., Smirne, S., & Paiva, T. (2002). Prevalence
of narcolepsy symptomatology and diagnosis in the European general population.
Neurology, 58, 1826—1833.

Osis, K., & Haraldsson, E. (1977). At the Hour of Death. New York: Avon.

Osterman, J. E., Hopper, J., Heran, W. J., Keane, T. M., & van der Kolk, B. A. (2001).
Awareness under anesthesia and the development of posttraumatic stress disorder.
General Hospital Psychiatry, 23, 198-204.

Owens, J. E. (1995). Paranormal reports from a study of near-death experience and
a case of an unusual near-death vision. In L. Coly & J. D. S. McMahon (Eds.),
Parapsychology and Thanatology (pp. 149-167). New York: Parapsychology
Foundation.

Owens, J. E., Cook, E. W., & Stevenson, 1. (1990). Features of “near-death experience”
in relation to whether or not patients were near death. Lancet, 336, 1175-1177.



54 BRUCE GREYSON

Pahnke, W. N., & Richards, W. A. (1966). Implications of LSD and experimental
mysticism. Journal of Religion and Health, 5, 175-208.

Pal, D, Li, D., Dean, J. G., Brito, M. A., Liu, T., Fryzel, A. M., . . . Mashour,
G. A. (2020). Level of consciousness is dissociable from electroencephalographic
measures of cortical connectivity, slow oscillations, and complexity. Journal of
Neuroscience, 40, 605-618.

Palhano-Fontes, F., Andrade, K. C., Tofoli, L. F., Santos, A. C., Crippa, J. A. S.,
Hallak, J. E. C., . . . de Araujo, D. B. (2015). The psychedelic state induced by
ayahuasca modulates the activity and connectivity of the default mode network.
PLoS ONE, 10(2), e0118143.

Palmieri, A., Calvo, V., Kleinbub, J. R., Meconi, F., Marangoni, M., Barilaro, P., . . .
Sessa, P. (2014). “Reality” of near-death experience memories. Frontiers in Hu-
man Neuroscience, 8, 429.

Parnia, S., & Fenwick, P. (2002). Near-death experiences in cardiac arrest. Resuscita-
tion, 52, 5-11.

Parnia, S., Waller, D. G., Yeates, R., & Fenwick, P. (2001). A qualitative and quan-
titative study of the incidence, features and aetiology of near death experiences in
cardiac arrest survivors. Resuscitation, 48, 149—-156.

Penfield, W. (1955). The role of the temporal cortex in certain psychical phenomena.
Journal of Mental Science, 101, 451-465.

Penfield, W. (1975). The Mystery of the Mind. Princeton, NJ: Princeton University
Press.

Penfield, W., & Rasmussen, T. (1950). The Cerebral Cortex of Man. New York:
Macmillan.

Pennachio, J. (1986). Near-death experience as mystical experience. Journal of Reli-
gion and Health, 25, 64-72.

Persinger, M. A. (1989). Modern neuroscience and near-death experiences. Journal
of Near-Death Studies, 7, 233-239.

Persinger, M. A. (1994). Near-death experiences. In L. Bessette (Ed.), Healing (pp.
277-286). Chabanel, Québec, Canada: Publications MNH.

Pryor, K. O., Reinsel, R. A., Mehta, M., Li, Y., Wixted, J. T., & Veselis, R. A. (2010).
Visual P2-N2 complex and arousal at the time of encoding predict the time domain
characteristics of amnesia for multiple intravenous anesthetic drugs in humans.
Anesthesiology, 113, 313-326.

Ring, K. (1980a). Life at Death. New York: Coward, McCann & Geoghegan.

Ring, K. (1980b). Religiousness and near-death experiences. Theta, 8(3), 3-5.

Ring, K. (1984). Heading toward Omega. New York: Morrow.

Ring, K. (1992). The Omega Project. New York: Morrow.

Ring, K., & Cooper, S. (1997). Near-death and out-of-body experiences in the blind.
Journal of Near-Death Studies, 16, 101-147.

Ring, K., & Cooper, S. (1999). Mindsight. Palo Alto, CA: William James Center/
Institute of Transpersonal Psychology.

Ring, K., & Lawrence, M. (1993). Further evidence for veridical perception during
near-death experiences. Journal of Near-Death Studies, 11, 223-229.



NEAR-DEATH EXPERIENCES 55

Ring, K., & Rosing, C. J. (1990). The Omega Project. Journal of Near-Death Studies,
8, 211-239.

Ring, K., & Valarino, E. E. (1998). Lessons from the Light. New York: Plenum/Insight.

Roberts, G., & Owen, J. (1988). The near-death experience. British Journal of Psy-
chiatry, 153, 607-617.

Rodabaugh, T. (1985). Near-death experiences. Death Studies, 9, 95-113.

Rodin, E. (1989). Comments on “A neurobiological model for near-death experi-
ences.” Journal of Near-Death Studies, 7, 255-259.

Saavedra-Aguilar, J. C., & Gomez-Jeria, J. S. (1989). A neurobiological model for
near-death experiences. Journal of Near-Death Studies, 7, 205-222.

Sabom, M. (1982). Recollections of Death. New York: Harper & Row.

Sabom, M. (1998). Light and Death. Grand Rapids, MI: Zondervan.

Sartori, P. (2008). The Near-Death Experiences of Hospitalized Intensive Care Pa-
tients. Lewiston, NY: Edwin Mellen Press.

Sartori, P., Badham, P., & Fenwick, P. (2006). A prospectively studied near-death
experience with corroborated out-of-body perceptions and unexplained healing.
Journal of Near-Death Studies, 25, 69-84.

Schwartz, J. M., Stapp, H. P., & Beauregard, M. (2005). Quantum physics in neuro-
science and psychology. Philosophical Transactions of the Royal Society B, 360,
1309-1327.

Shneidman, E. S. (1971). On the deromanticization of death. American Journal of
Psychotherapy, 25, 4—17.

Shulman, R. G., Hyder, F., & Rothman, D. L. (2003). Cerebral metabolism and con-
sciousness. Comptes Rendus Biologies, 326, 2532-2573.

Sleutjes, A., Moreira-Almeida, A., & Greyson, B. (2014). Almost 40 years investigat-
ing near-death experiences. Journal of Nervous and Mental Disease, 202, 833—836.

Spitellie, P. H., Holmes, M. A., & Domino, K. B. (2002). Awareness under anesthe-
sia. Anesthesiology Clinics of North America, 20, 555-570.

Stace, W. T. (1960). Mysticism and Philosophy. Philadelphia: Lippincott.

Stevenson, 1., & Cook, E. W. (1995). Involuntary memories during severe physical
illness or injury. Journal of Nervous and Mental Disease, 183, 452—458.

Strassman, R. (1997). Endogenous ketamine-like compounds and the NDE. Journal
of Near-Death Studies, 16, 27-41.

Strassman, R. (2001). DMT. Rochester, VT: Park Street Press.

Sutherland, C. (1989). Psychic phenomena following near-death experiences. Journal
of Near-Death Studies, 8, 93—102.

Sutherland, C. (1990). Changes in religious beliefs, attitudes, and practices following
near-death experiences. Journal of Near-Death Studies, 9, 21-31.

Sutherland, C. (1992). Transformed by the Light. New York: Bantam Books.

Swanson, L. R. (2018). Unifying theories of psychedelic research. Frontiers in Psy-
chopharmacology, 9, 172.

Thiery, T., Lajnef, T., Combrisson, E., Dehgan, A., Rainville, P., Mashour, G. A.,
... Jerbi, K. (2018). Long-range temporal correlations in the brain distinguish
conscious wakefulness from induced unconsciousness. Neurolmage, 179, 30-39.



56 BRUCE GREYSON

Timmermann, C., Roseman, L., Williams, L., Erritzoe, D., Martial, C., Cassol, H.,
. . . Carhart-Harris, R. (2018). DMT models the near-death experience. Frontiers
of Psychology, 9, 1424.

Tong, F. (2003). Out-of-body experiences. Trends in Cognitive Science, 7, 104—106.

Twemlow, S. W., Gabbard, G. O., & Coyne, L. (1982). A multivariate method for the
classification of preexisting near-death conditions. Anabiosis, 2, 132—139.

van den Hout, M. A., & Griez, E. (1982). Cognitive factors in carbon dioxide therapy.
Journal of Psychosomatic Research, 26, 209-214.

van Lommel, P. (2004). About the continuity of our consciousness. Advances in Ex-
perimental Medicine and Biology, 550, 115-132.

van Lommel, P. (2011). Near-death experiences. Annals of the New York Academy of
Sciences, 1234, 19-28.

van Lommel, P., van Wees, R., Meyers, V., & Elfferich, 1. (2001). Near-death experi-
ence in survivors of cardiac arrest. Lancet, 358, 2039-2045.

Vignal, J.-P., Maillard, L., McGonigal, A., & Chauvel, P. (2007). The dreamy state.
Brain, 130, 88-99.

Vollenweider, F. X., & Kometer, M. (2010). The neurobiology of psychedelic drugs.
Nature Reviews Neuroscience, 11, 642—651.

Vriens, E. M., Bakker, P. F. A., de Vries, J. W., Wieneke, G. H., & van Huffelen,
A. C. (1996). The impact of repeated short episodes of circulatory arrest on cerebral
function. Electroencephalography and Clinical Neurophysiology, 98, 236-242.

Wachelder, E. M., Moulaert, V. R. M. P., van Heugten, C., Verbunt, J. A., Bekkers,
S.C. A. M., & Wade, D. T. (2009). Life after survival. Resuscitation, 80, 517-522.

Whinnery, J. E. (1997). Psychophysiologic correlates of unconsciousness and near-
death experiences. Journal of Near-Death Studies, 15, 231-258.

White, N. S., & Alkire, M. T. (2003). Impaired thalamocortical connectivity in humans
during general-anesthetic-induced unconsciousness. Neurolmage, 19, 402—411.

Woerlee, G. M. (2004). Cardiac arrest and near-death experiences. Journal of Near-
Death Studies, 22, 235-249.

Wright, B. D., & Masters, G. N. (1982). Rating Scale Analysis. Chicago: MESA Press.
Yilmaz, G., Ungan, P., Sebik, O., Ugincius, P., & Tiirker, K. S. (2014). Interference
of tonic muscle activity on the EEG. Frontiers in Human Neuroscience, 8, 504.
Zingrone, N. L., & Alvarado, C. S. (2009). Pleasurable Western adult near-death
experiences. In J. M. Holden, B. Greyson, & D. James (Eds.), The Handbook of

Near-Death Experiences (pp. 17-40). Santa Barbara, CA: Praeger/ABC-CLIO.



CASES OF THE REINCARNATION TYPE

Jim B. Tucker

Children’s claims of remembering a life before their current one have been
the focus of systematic study for the past sixty years. Some of the children
have provided details that proved strikingly accurate for an individual who
lived in the past, sometimes at great distance from the child’s family. Along
with the other features of the cases, the verification of the children’s claimed
memories constitutes evidence of postmortem persistence of consciousness
of one sort or another.

Even before systematic study of the phenomenon began, sporadic reports
of such cases had appeared, including small series of cases. lan Stevenson
(1960), then chairman of the Department of Psychiatry at the University of
Virginia, wrote a review of the reports in 1960. Following publication of
that paper, Stevenson began hearing about new cases. In 1961, he traveled
to India and Sri Lanka (then Ceylon) after learning of a few cases and, once
there, found twenty-five (Stevenson, 1989). He devoted increasing amounts
of time to the research, eventually stepping down as chairman of the de-
partment and establishing a research unit, now known as the Division of
Perceptual Studies. He then focused full-time on work in parapsychology,
particularly related to the question of survival after death and especially
past-life memories, until his retirement in 2002. In the intervening decades,
he produced a remarkable body of work, documenting scores of these cases
in extensive detail (e.g., Stevenson, 1974, 1997a, 2001). He termed them
“cases of the reincarnation type” (CORT) to emphasize that he was not
indicating their etiology, only their appearance.

Stevenson and the researchers who followed him have studied more than
twenty-five hundred cases from around the world. Stevenson began studying
the phenomenon by investigating cases wherever he could find them. This
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process took him typically to cultures with a general belief in reincarna-
tion. Thus, his first book of these cases included ones from India, Sri Lanka,
Brazil, the Tlingit of Alaska, and Lebanon (Stevenson, 1974). Numerous
cases were also found in Thailand and Burma (Myanmar) and eventually
wherever anyone looked for them, on all the continents except Antarctica.
As Stevenson published his findings, he also began to hear occasionally from
American families. Recent increases in the Division of Perceptual Studies’
profile, along with the advent of the internet, have led to increasing numbers
of reports in the United States, and the division has heard from more than a
hundred American families in the past year.

The cases provide several types of evidence supporting a carryover of con-
sciousness, beginning with the claimed memories.

CLAIMED MEMORIES

Children who report memories of a past life usually do so at a very early
age, from around two or three until six or seven. The mean age when they
start is thirty-five months (Tucker, 2005). Although the apparent memories
of children who begin at later ages appear sometimes to be triggered by envi-
ronmental stimuli (Matlock, 1989), the children’s statements typically appear
to begin completely spontaneously. The children generally report memories
from an ordinary life rather than a famous one, and from a recent one. The
one noteworthy aspect of the previous life is often that it ended prematurely.
The mode of death involved unnatural means—accident, murder, suicide, or
combat—in 70 percent of the cases, while in the natural death cases, the de-
ceased individual—termed the “previous personality” by Stevenson—tended
to be young, with a quarter being fifteen years old or less (Tucker, 2013).
When talking about a previous life, the children often focus on people and
events from near the end of it. Seventy-five percent of them describe how
they died in the purported life (Tucker, 2005). The specificity of their state-
ments varies from case to case. In order for them to be considered verified,
they must be specific enough so that they could reasonably apply to one and
only one deceased individual from the past. This usually requires that the
child give names from the past life, those of people and/or places. Without
them, children may give numerous details, but they prove to be unverifiable.
The emphasis in researching a case is to determine whether the child’s state-
ments can be verified to fit the life of a particular person as well as whether
the child might have had access to the information through some sort of
ordinary means. This is often the case if a child claims to remember being a
deceased family member or a friend or acquaintance of the family, lessening
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the evidentiary value of the case substantially. In the majority of the cases
studied, however, no such link is known.

Some, like the four cases below, show close matches between the child’s
statements and facts of the life of a previous personality unknown to the
child’s family. Cases vary in the richness of detail of the purported memo-
ries and the quality of documentation of the child’s statements. These four,
two from Stevenson’s early work in Asia and two more recent U.S. cases,
serve as good examples of the phenomenon. They are all strengthened by the
existence of records of the children’s statements that were made before the
previous personality was identified. The vast majority of cases do not include
such documentation, an issue I will address later in the chapter.

The Case of Kumkum Verma

Growing up in a village in India, Kumkum Verma began talking about a past
life when she was three and a half years old. She said that in her last life,
she had lived in Darbhanga, a city of two hundred thousand people that was
twenty-five miles away from her home village. She named the section of the
city where she said she had lived, a commercial district where artisans, crafts-
men, and small-business owners lived. Kumkum’s father was an educated
landowner, and her parents did not know anyone there.

Her father talked about her past-life claims with a friend who was from
Darbhanga. He had an employee from the section Kumkum had named, and
that person was eventually able to identify a deceased woman whose life
Kumkum seemed to be remembering. Her family belonged to a relatively
low artisan class and would have been unlikely to have social contact with a
family like Kumkum’s. In fact, the families had very little contact even after
the previous personality was identified. The woman’s grandson visited Kum-
kum’s family twice, and while Kumkum’s father went to Darbhanga once to
meet the previous family, he never allowed Kumkum to meet them.

Six months before anyone attempted to verify Kumkum’s statements, her
aunt wrote down many of them. Some of her notes were lost, but Stevenson
was able to get a partial copy that included eighteen statements. All of them
eventually proved to be accurate for the identified previous personality. They
included the section of Darbhanga where she lived as well as her son’s name
and the fact that he worked with a hammer, her grandson’s name, the name
of the town where her father lived, the location of his home near mango or-
chards, and the presence of a pond at her house. They also documented small
personal details, such as an iron safe at her home, a snake she fed milk to
that she kept near the safe, and a sword hanging near the cot where she slept
(Stevenson, 1975, pp. 206-240).
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The Case of Sujith Jayaratne

Another of Stevenson’s cases involved a boy named Sujith, who lived in a
suburb of Colombo, the capital of Sri Lanka. As a baby, he began showing
an intense fear of trucks. When he became old enough to talk, he described a
life in a village named Gorakana, which was seven miles away. A monk made
notes of conversations he had with Sujith when the boy was two and a half,
and Stevenson was able to get a translated copy of them. The notes document
that Sujith said he was from Gorakana and lived in the section of it called
Gorakawatte. His father was named Jamis and was missing an eye (Sujith
pointed to his right eye to indicate it was the defective one). He attended the
cabal iskole (meaning “dilapidated school”), where he had a teacher named
Francis. He gave money to a woman named Kusuma, who prepared a type
of food for him called string hoppers. He suggested that he gave money to
the Kale Pansala, or Forest Temple, where there were two monks, including
one named Amitha. He also said that his house was whitewashed and had a
lavatory beside a fence and that he bathed in cool water.

The monk then went to Gorakana and found that all of Sujith’s statements
matched the life of one Sammy Fernando, a fifty-year-old man who had
died six months before Sujith was born, after being hit by a truck. Stevenson
investigated the case a year after the monk’s trip to Gorakana and verified
the matches, including the previous father Jamis’s bad right eye (Stevenson,
1977, pp. 235-280).

The Case of James Leininger

James, the son of an American couple in Louisiana, began having repeated
nightmares around the time of his second birthday. His parents would observe
him thrashing about and kicking his legs in the air while shouting, “Airplane
crash on fire! Little man can’t get out.” After a few months of this behav-
ior, his parents were able to have several conversations with him about his
dreams, usually as he was preparing to go to sleep. He indicated that they
were memories of events from the past. He said his plane had crashed on
fire and that it had been shot down by the Japanese. He said the plane was a
Corsair, which was a fighter plane developed during World War II, and that
he had flown it off a boat. When his parents asked him the name of the boat,
he said, “Natoma.” When asked what his name was then, he would always
just say “me” or “James.” When his parents asked him whether he could
remember anyone else who was there, he gave the name Jack Larsen. Then,
when he was two and a half, he pointed at a picture of Iwo Jima and said his
plane had been shot down there.
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James’s father was initially dismissive of the idea of past lives, but he be-
gan investigating James’s claims. He learned that USS Natoma Bay was an
escort ship stationed in the Pacific during World War II. It took part in the
Iwo Jima operation, during which it lost one and only one pilot: a young man
from Pennsylvania named James Huston.

A complete record of James’s statements made before Huston was identi-
fied does not exist, but various pieces of documentation do, including his
father’s correspondence as he researched the events as well as a television
interview that was recorded before Huston was identified in which James’s
parents discussed his statements and behaviors. The items described above
were all verified to match for Huston, with two caveats: James said he was
flying a Corsair; Huston was actually flying a different plane, an FM-2, when
he was killed, but he had flown a Corsair previously, being part of the squad-
ron that tested it for the navy. And although Huston was killed during the Iwo
Jima operation, his death occurred during a strike against transport vessels in
a harbor on a nearby island.

In addition to the above, James said his plane got shot in the engine and
crashed in the water. Eyewitnesses confirmed that Huston’s plane was hit in
the engine, and military records document that his plane hit the water and
quickly sank. They also show that one of the other pilots who took part in the
strike on the day Huston was killed was named Jack Larsen (Tucker, 2013,
pp. 63—87; Tucker, 2016).

The Case of Ryan

Ryan, a boy from the southwestern United States, was four years old when he
began describing a past life in Hollywood. He would cry and beg his mother
to take him there so he could see his other family. One day, Ryan and his
mother were looking at a book on Hollywood when they saw a picture from
a 1932 movie called Night after Night. Ryan became excited when he saw it.
He pointed to one of the men in the picture and said that’s who he had been
in his past life. The book didn’t list the people in the picture, and Ryan’s
mother later discovered that the man Ryan pointed to had no spoken lines
in the movie. She contacted our office at the Division of Perceptual Stud-
ies to ask for help in identifying him. That proved to be difficult, and as we
searched, Ryan’s mother sent frequent e-mails documenting Ryan’s numer-
ous statements about his past life. Eventually, a Hollywood archivist went to
the library of the Academy of Motion Picture Arts and Sciences and reviewed
all the materials there on Night after Night. They included one picture that
identified the figure Ryan had pointed to, a man named Marty Martyn.
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Although information about Marty Martyn is now available online, it came
out only after this case had been publicized. At the time we first identified
Martyn, there was essentially nothing online about him. Only by interviewing
Martyn’s family and obtaining records from various places were we able to
assess how accurate Ryan’s statements were for him. Ryan had said that he
danced onstage in New York, and Martyn danced on Broadway. Ryan said
he then went to Hollywood to work in movies, which Martyn did, working
mostly on dance in films. Ryan said he then worked at an agency where
people changed their names, and Martyn started a successful talent agency.
Ryan talked of seeing the world from big boats and visiting Paris; Martyn and
his wife went to Europe on the Queen Mary and visited Paris. Ryan said he
lived in a big house with a swimming pool, which Martyn did, and Ryan said
its street address had the word “Rock” or “Mount” in it. Martyn’s house was
on North Roxbury. Ryan also said he was sixty-one when he died, and even
though Martyn’s death certificate said he was fifty-nine, we eventually found
overwhelming evidence that Martyn was in fact sixty-one. In all, Ryan made
more than two hundred past-life statements, most of which were details about
daily life that were unverifiable. Even so, along with a few statements that
were incorrect for Martyn, we were ultimately able to verify that fifty-five of
his statements did match Martyn’s life (Tucker, 2013, pp. 88—119).

RECOGNITION TESTS

Some of the cases have involved instances in which the children were thought
to recognize people or objects from the previous life. Stevenson (2001) wrote
about three kinds of recognitions. In one type, the child unexpectedly or spon-
taneously recognized someone from the past life during a chance encounter—
seeing the person walking down the street, for example. In the strongest of
these, no one with the child knew that individual, so, for example, one girl in
Thailand was with her mother when she recognized an aunt of the previous
personality who was unknown to the girl’s mother (Stevenson, 1973).

In a variant in some cases, the previous personality is identified because the
children see people or places and say they remember them from their previ-
ous life. Ryan, in the case above, identified himself from a picture of Marty
Martyn, and it was only later that Ryan’s claims about a past life were found
to match Martyn’s life. Similarly, Gamini, a boy in Sri Lanka, talked repeat-
edly about a past life without naming a place or giving a last name. After
six months, he and his family were on a bus trip when, during a brief stop,
Gamini said that the place where they were stopped had been his home. His
mother’s cousin, a well-known monk, then looked into the matter, eventually
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taking Gamini back to the area, where he was judged to recognize a number
of people and places (Stevenson, 1977, pp. 43-76).

Other cases have included uncontrolled tests, usually by the child’s par-
ents. As Stevenson (2001, p. 113) wrote, they may take the child to meet
members of the previous family, and after they ask such leading questions
as “Do you see your wife here?” the expectant stares of the assembled group
toward the previous personality’s wife can make it nearly impossible for
the child to answer incorrectly. In other cases, participants have tried tests
that were at least more controlled than those. In an American case, a boy
was thought to be his paternal grandfather reborn. His grandmother died
when the boy was four and a half. His father returned from disposing of
her belongings with family photos the boy had not seen before. His mother
showed him a class picture from when his grandfather was in grammar
school and asked him to pick himself out. The picture showed twenty-seven
children, including sixteen boys, and the boy correctly pointed to his grand-
father (Tucker, 2005, pp. 141-143).

Investigators have rarely been able to test the children firsthand. Doing so
requires that the investigators get to the children while they are young enough
to still report significant memories of the past life and also before they have
seen the people from that life.

The Case of Gnanatilleka Baddewithana

Gnanatilleka was a girl in Sri Lanka whose case was originally investigated
by a journalist, H. S. S. Nissanka (2001), with the assistance of a Buddhist
monk and a teacher. The three of them met Gnanatilleka when she was four
and a half. She had talked about a past life in Talawakelle, a town sixteen
miles from hers. The men went to Talawakelle and learned of a teenage
boy who had died a couple of years before Gnanatilleka was born. His life
matched the details Gnanatilleka had given, so the men arranged for her to
meet members of the boy’s family at an inn in Talawakelle without telling her
the purpose of her trip there. They had members of the boy’s family come in
one by one as well as a man the boy had not known.

Gnanatilleka was able to identify the relationship the boy had with each
individual—"“she’s my Talawakelle mother,” for example—including both
parents, his brother, and his two sisters. She also gave details about them that
were not obvious from their appearance, saying that she went to school by
train with one sister and that the other one lived in a house below the family’s.
She said she remembered going there to sew clothes, which the boy had done.
When presented with a man who had moved to Talawakelle after the boy had
died, Gnanatilleka said she did not know him.
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Stevenson (1974, pp. 131-149) met Gnanatilleka a year later and inter-
viewed members of both families. He then continued to check in on them
from time to time. One statement Gnanatilleka had made early on was that
she had a sister named Lora (or sometimes Dora). The previous boy did not
have a sister with such a name, but he had a classmate named Lora, whom
Stevenson interviewed. She had never met Gnanatilleka, so, unannounced,
he took Lora and one of her friends whom the boy had not known to Gnana-
tilleka’s home. He asked Gnanatilleka, who was almost fifteen by then,
whether she recognized the two women. She called Lora “Dora,” confusing
the names as she had done when she was younger, and said she had known
her in Talawakelle.

The Case of Grant P.

At the Division of Perceptual Studies, increased outreach efforts have raised
our profile, including online. This has led more American families to learn
about our work and to contact us earlier, when their children are still young.
This has allowed for testing children with photographs to see whether they
can identify individuals the previous personality knew. In two currently un-
published cases, children were shown pairs of pictures and asked whether ei-
ther was familiar, and they consistently responded by picking the correct one.

One of them, Grant P., is a boy who told his mother from a very early age
that she was not his only mother. When he was five, he asked his parents one
day whether they remembered when he was in the war. He said he was in the
army and described being on the beach and in the jungle. When he said this
was in 1969, his parents asked him whether he was talking about Vietnam,
and he said he was. He said he had died in an explosion when he was twenty-
one. After he gave a last name (an unusual one) and a state he said he was
from, his mother went to the Vietnam Memorial website and learned that a
man with that name from that state had been killed in Vietnam when he was
twenty-one. She reported that she showed Grant pictures of numerous men
on the site, and when he saw the picture of the man with the correct name, he
said that was who he had been.

When I met with the family, I brought three pairs of pictures, the result of
online searching. These included pictures of two large Central High Schools,
along with pictures of the house where the identified previous personality had
lived when he was in high school and the house across the street from that
one, both presented with control pictures. Grant picked the correct school. He
did not make a selection for the house the man had lived in (how its appear-
ance may have changed in the past fifty years is unknown), but he picked the
correct one for the house across the street.
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After the meeting, I continued searching online and subsequently e-mailed
Grant’s mother additional pairs of pictures to show him. These included
pages from the man’s 1968 high school yearbook with control pictures from
the 1968 yearbook of another high school. One pair showed the school’s ad-
ministration, while others were a page of teachers and one showing student
pictures. Grant picked the correct yearbook for all three tests. I did not tell
his mother ahead of time which pages were the correct ones, so there was no
chance that he was aided by any cues from her. In fact, she expressed surprise
when I informed her that he was correct on all three, commenting on how ca-
sual he had been as he made his selections. Soon thereafter, I sent her pictures
of the previous man’s parents that [ had gotten from a family member of his,
plus control pictures. Grant did not make a choice for the mother but picked
the correct photo of the father.

Altogether, Grant was shown eight pairs of pictures. He made identifica-
tions in six of them (some with more expressed confidence than others), and
he was correct in all six. The likelihood of his doing so purely by chance
would be 1 in 2%, or 1 in 64. In four of the tests, there was no possibility that
he benefited from cuing since his mother was blind to the correct answers, an
important precaution when feasible for any such testing.

In cases like this, one potential criticism is that parents could find similar
pictures ahead of time and coach the children. In Grant’s case, this would
have required quite deliberate, extensive fraud, as the information did not
come up on a search automatically. I had to join an online newspaper archive
site to access the previous personality’s obituary. From there, it took multiple
steps to uncover the information I was eventually able to find. Even if parents
were to attempt a fraud, it would be extremely difficult for them to adequately
prep a five-year-old, particularly since they wouldn’t know what people or
places I would use to test their child. Having met Grant’s family, I find the
scenario quite implausible in his case.

Although the internet increases the chances that families can learn about
potential previous personalities before we have an opportunity to document
the child’s statements, it also increases substantially the information we can
uncover and use to test the children. Thus, we can expect this type of evi-
dence to become more significant in the future as more cases present with the
potential for testing.

BEHAVIORAL AND EMOTIONAL FEATURES

The children often show emotions and behaviors that appear linked to their
claims about a previous life. The emotions can include apparent continued



66 JIM B. TUCKER

attachment to figures from the previous life, with the child repeatedly beg-
ging to be taken to the location of the previous family. Their reactions to
members of the previous family can vary, consistent with the relationship
the previous personality had with the different individuals. Gnanatilleka, de-
scribed earlier, was very friendly with the previous personality’s sisters and
one of his teachers, but she showed real disdain for his brother, who had re-
portedly treated the previous personality poorly. Similarly, a girl in Thailand
was thrilled to meet the previous woman’s daughter but indifferent and even
hostile toward the previous husband, with whom the previous woman had
barely spoken in the last years of their unhappy marriage (Stevenson, 2001).
The attachment the child shows toward previous family members usually
(though certainly not always) lessens as the child grows up. In at least one
case in Burma, the child grew up and married the widow of the previous
personality (Stevenson, 1997a, pp. 212-226).

One behavior that is frequently present is a phobia (Stevenson, 1990). In
cases in which the previous personality died by unnatural means, 35 percent
of the children show an intense fear toward the mode of death (Tucker,
2005). One girl in Sri Lanka, for example, hated being immersed in water
essentially from the time of birth. It would take three adults to hold her
down to give her a bath when she was an infant. When she became old
enough to talk, she reported memories of being a girl in a nearby village
who had drowned in an accident a year and a half before she herself was
born (Stevenson, 1977, pp. 15-42).

Although they don’t necessarily have the full syndrome, the children can
show features of posttraumatic stress disorder (Haraldsson, 2003). James Le-
ininger, cited earlier, didn’t have a phobia of planes—he instead had a great
interest in them—>but, along with his nightmares about a crash, he would re-
peatedly take his toy planes, say, “Airplane crash on fire,” and slam them into
the family’s coffee table, eventually producing dozens of scratches and dents
(Tucker, 2013). This kind of compulsive repetition is often seen in children
who have survived or witnessed a major trauma and is known as posttrau-
matic play (Terr, 1981). James had experienced no such trauma (in his current
life), and yet he inexplicably showed features of a traumatized child. Ste-
venson (2001) described other children who seemed to reenact the previous
death, including a boy in Burma who recalled the life of a man who hanged
himself and would walk around his village with a rope around his neck.

Other children show themes in their play associated with different aspects
of the previous life, often the occupation of the previous personality. In one
series of 278 cases, 24 percent engaged in play that was unusual for their
families and that appeared connected to their past-life memories. In some
cases, the child engaged in the play before voicing the memories. The play
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occupations corresponded to the ones from the past life, and cases included a
boy who played so compulsively at managing a biscuit and soda water shop
that he fell behind significantly at school; two girls in middle-class families
who played at being “sweepresses” (women who sweep streets and clean la-
trines); and the son of an unskilled laborer in Turkey who played at managing
a nightclub, enlisting a neighborhood girl to serve as the singer by holding a
stick to represent a microphone and putting out two chairs for the two wives
of the previous personality, a nightclub owner in Istanbul (Stevenson, 2000).

Another aspect of play in these cases can involve gender. In the 10 per-
cent of our cases in which children recall a previous life as a member of the
opposite sex, many of them show striking gender nonconformity (Tucker &
Keil, 2001). Most young children in various cultures in the general population
show gender-typical behaviors, such as stereotypical preferences of trucks
for boys and dolls for girls. Gender nonconformity, in which a child shows
behaviors more commonly associated with the opposite sex, is a nonpatho-
logical trait that by age seven is seen in up to 3 percent of boys and 5 percent
of girls (van Beijsterveldt, Hudziak, & Boomsma, 2006). A recent analysis
found that 80 percent of the children who reported memories of a life as a
member of the opposite sex showed gender nonconformity, compared to only
5.8 percent of children with memories of a life as a member of the same sex
(Pehlivanova, Janke, Lee, & Tucker, 2018).

Some of the children show likes and dislikes that are similar to those of the
previous personality. Stevenson and Keil (2005) studied twenty-four cases of
Burmese children who claimed they were Japanese soldiers killed in Burma
during World War II. They showed various associated behaviors, and some
of them complained about the spicy Burmese food and asked for raw fish
instead. Likes and dislikes can also include fondness for addictive substances
if the previous personality was a heavy user. For example, Sujith, described
earlier, would ask for cigarettes and arrack, a liquor that the previous person-
ality transported in illegal trade, with one neighbor even obliging him until
Sujith’s grandmother put a stop to it. In addition, Sujith had shown an intense
fear of trucks before he could even speak, and the previous personality died
after getting hit by a truck.

Some children can show multiple behaviors that individually may not be
overly impressive but are part of a consistent pattern of behaviors and state-
ments that together suggest a child who is being affected by memories of a
life in the past. In other cases, the behaviors can be so striking and the emo-
tions so intense that they contribute to the sense that something very much out
of the ordinary is occurring. They also contribute to the sense that the process
of carryover from a past life (if that is what the cases are) is a multidimen-
sional one, seemingly involving much more than just information transfer.
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BIRTHMARKS AND BIRTH DEFECTS

As soon as Stevenson started investigating CORT, he began to learn of in-
stances in which a child with a birthmark or birth defect reported memories of
suffering a wound in a past life, usually a fatal wound during a violent death,
that corresponded to the mark or defect (Stevenson, 1993). He eventually
published a two-volume set of more than two hundred such cases (Stevenson,
1997a).! He noted that the birthmarks are often different from the common,
small discolorations that many people have. They can be unusual in shape or
size, and they are often puckered or raised rather than flat. Other researchers
have subsequently documented additional cases (Haraldsson, 2000a, 2000b;
Pasricha, Keil, Tucker, & Stevenson, 2005).

In these cases, the researchers have examined the child in question and
photographed their marks or defects. They have interviewed the child’s fam-
ily and asked them about when they first noticed the lesions, whether other
family members have similar ones, and whether the mother was exposed to
known causes of defects while she was pregnant. The researchers have then
interviewed the previous personality’s family. They judged how well the
child’s statements matched the previous life and asked whether the family
knew of any access the child might have had to the relevant information.
They also attempted to determine with as much precision as possible what
wounds the previous personality suffered in order to assess how well they
corresponded to the child’s marks or defects. They obtained autopsy records
when possible, but these were often unavailable or never even existed. Ste-
venson (1993) reported that he was able to obtain an autopsy report in 49 out
of 210 cases. In the other cases, the researchers have typically interviewed
firsthand eyewitnesses who saw the wounds on the body of the previous
personality. Their efforts have produced cases in which birthmarks or defects
add significantly to the evidence for a link to the previous life.

The Case of Chanai Choomalaiwong

Chanai Choomalaiwong is one of eighteen cases that Stevenson (1997a, pp.
933-934) listed in Reincarnation and Biology in which a child was born with
two birthmarks that corresponded to the entrance and exit wounds on the
body of a gunshot victim. Chanai was born in Thailand in 1967. He had two
birthmarks, one on the back of his head and one above his left eye. When he
was three, he began talking about a past life, saying he was a teacher named
Bua Kai who had been shot and killed one day on the way to school. He gave
the names of various family members and begged to be taken to his previous
parents’ home in a place called Khao Phra, which was fifteen miles from his
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village. He and his grandmother eventually took a bus there, and he then led
her to a home where he said his parents lived. It belonged to a couple whose
son, Bua Kai Lawnak, had been a teacher who was murdered on his way
to school five years before Chanai was born. Chanai identified Bua Kai’s
parents, who were present among other family members, and he later recog-
nized one of the teacher’s daughters and asked for the other one by name. He
insisted that Bua Kai’s daughters call him “Father,” and if they did not, he
refused to talk to them. The previous family tested Chanai by asking him to
pick out Bua Kai’s belongings from others, which he was able to do.

Stevenson was not able to get an autopsy report on Bua Kai, but he talked
with several of his family members, who said he had two head wounds
from being shot. Bua Kai’s wife stated that the doctor who examined his
body told her he knew Bua Kai had been shot from behind because he had
a characteristically small, round entrance wound on the back of his head
and a larger, more irregular exit wound on his forehead. These matched the
appearance of both of Chanai’s birthmarks, the small round one on the back
of his head and the larger, more irregularly shaped one on his forehead. The
second one was higher up on Chanai’s forehead by the time he was photo-
graphed at age eleven than Bua Kai’s described wound, but his family said
it had been lower when he was younger and then migrated up as he grew
(Stevenson, 1997, pp. 300-323).

The Case of Purnima Ekanayake

Haraldsson (2000a) studied the case of Purnima Ekanayake in Sri Lanka.
She was born with a group of lightly colored birthmarks over the left side
of her chest and her lower ribs. She began talking about a past life, and
when she was four, she saw the Kelaniya temple on television and said she
recognized it. When she later went on a school trip to see the temple, which
was nearly 150 miles away, she said she had lived on the other side of the
river that flowed beside the temple grounds. By the age of six, she had made
some twenty statements about a past life. A new teacher began working in
Purnima’s town while spending his weekends in Kelaniya, where he and his
wife lived. Purnima’s father told him about Purnima’s talk of a past life, and
he and his brother-in-law decided to investigate to see whether Purnima’s
reported memories were accurate.

The teacher told Haraldsson that Purnima’s father had given him four
items to check: she had lived on the other side of the river from the Kelaniya
temple, she made Ambiga and Geta Pichcha incense sticks (brands that were
not available in Purnima’s area and that her parents had never heard of), she
was selling incense sticks on a bicycle, and she was killed in a collision with a
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big vehicle. He and his brother-in-law found that there were three small fam-
ily incense businesses in the area across the river from the Kelaniya temple.
The owner of one of them called his brands Ambiga and Geta Pichcha. One
of his associates had been hit by a bus and killed while taking incense sticks
to the market on his bicycle two years before Purnima was born.

Haraldsson was able to get a copy of the man’s autopsy report. It showed
that he had fractured ribs on the left, a ruptured spleen (in the upper left part
of his abdomen), and abrasions running diagonally from his right shoulder
across his chest to his left lower abdomen. These corresponded to Purnima’s
birthmarks over her chest and ribs.

Along with such birthmark cases, Stevenson documented numerous ex-
amples in Reincarnation and Biology of children with birth defects thought
to be connected to a previous life. Although the child’s parents either knew
(or at least knew of) the previous personality or were related to that person in
most of the cases, they can include some compelling aspects.

The Case of Semih Tutusmus

Semih Tutusmus was a boy in Turkey who was born with a severely de-
formed right ear, with the external ear being only a linear stump, plus an
underdeveloped right side of his face, a condition known as hemifacial hypo-
plasia. Semih’s father had known a man who was killed by a shotgun blast to
the right side of his head in what was said to be an accident when a neighbor
was hunting and said he mistook the man for a rabbit. Semih’s mother did not
know the deceased man personally but had heard about his death.

By his parents’ report, Semih began talking about a past life when he was
around one and a half years old, when he stated the name of the man who had
shot the previous personality. He made a number of subsequent statements,
giving details about being shot and stating the names of the previous person-
ality, his wife, and all six of his children. After he met the family, he visited
them frequently, sometimes several times a week, and he wept at age eleven
when he learned that the previous personality’s widow had died. He also
expressed great animosity toward the neighbor who shot the previous per-
sonality, claiming he did it intentionally (Stevenson, 1997a, pp. 1382—-1403).

This case illustrates how the available evidence can sometimes lend itself
to interpretation in radically divergent ways. On the one hand, here is a child
who was born with an extraordinary birth defect soon after the death of a man
from an injury that was quite similar to the defect. If we accept the family’s
report at face value, the boy then gave numerous names and details from the
life of that man and showed emotions the man would have felt. This certainly
seems to suggest a connection of some kind to the previous life. On the other
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hand, the case can be seen alternatively as one in which a child is born with
a birth defect in a community where people believe in reincarnation. They
consider past lives a cause for such defects and conclude the child must have
been the man from nearby who had recently died from a similar injury. The
death was undoubtedly talked about in the community, and, according to this
scenario, Semih came to believe, with his family’s encouragement, that the
facts he learned about the man were memories he had from his previous life.

The Case of William

William was an American boy who began passing out soon after he was
born (Tucker, 2005). He was diagnosed with pulmonary valve atresia, a
condition in which the valve of the pulmonary artery, which takes blood
from the heart to the lungs, does not form properly, preventing adequate
blood flow. Because of that, one of the chambers of his heart, the right
ventricle, also failed to develop properly. In addition, he had a hole in the
wall separating the right and left atria, the two small chambers above the
ventricles (Pasricha et al., 2005). He underwent several surgeries, and his
development then progressed well.

One day when William was three years old, his mother was trying to do
work in her home office when William kept acting up. She finally threatened
to spank him, and he responded, “Mom, when you were a little girl and I was
your daddy, you were bad a lot of times, and I never hit you!” (Tucker, 2005,
p. 2). He later talked about being his grandfather a number of times, includ-
ing describing the two cats the family owned and even correctly stating the
nickname that his grandfather had given one of them.

William also described his grandfather’s death, giving accurate details.
His grandfather was a retired New York City policeman who was working
as a security guard when he walked into a robbery at an electronics store one
night after work. He pulled out his revolver but was shot six times by the
assailants. His autopsy report stated that the fatal shot went through his left
lung and lacerated his left atrium and main pulmonary artery. There was a
lacerated wound of his left ventricle as well as a lacerated wound of the main
pulmonary artery (Pasricha et al., 2005).

William had defects matching some but not all of his grandfather’s injuries.
Having all of them might well have been incompatible with life, and even
surviving the ones he did have was possible only because of quick surgical in-
tervention. A baby with those defects born in one of the Asian villages where
Stevenson found so many cases would undoubtedly have died in infancy.

In sum, though the strength of the evidence of a connection between the
child and the previous personality varies from case to case, as Stevenson
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readily acknowledged, it is clear that some children are born with birthmarks
or birth defects and later describe memories of being an individual who suf-
fered similar wounds. The birthmarks are often unusual in appearance, and
some of the defects are quite rare. Occurring as they do in children who later
display knowledge about various aspects of the previous personality’s life—
knowledge to which they had no normal access—they provide evidence that
cannot be easily dismissed.

THE CUMULATIVE DATABASE

The Division of Perceptual Studies has constructed a database in which each
case is coded on two hundred variables. In a long-term project, all the previ-
ous cases going back to Stevenson’s in the 1960s are being coded, and the
database now contains more than twenty-two hundred cases. This allows for
statistical modeling and analysis in a way that cannot be done at the level of
individual cases. For example, we have long wondered why more boys than
girls talk about past lives. Since 90 percent of the children talk about a life
as a member of the same sex, another way of considering the question is to
ask why more of the past lives involve males. Using the database provides a
potential answer. It reveals that in cases in which the cause of death is known,
the cases where the previous personality died of natural causes include
roughly 50 percent males and 50 percent females. It is in the ones involving
unnatural deaths where the difference in sexes shows up, with the previous
personality being male 73 percent of the time. Unnatural deaths in the general
population show the same pattern. Men are more likely than women to ex-
perience unnatural deaths because they engage in more high-risk behaviors,
and one tabulation for five years of deaths (in the United States) showed that
males accounted for 72 percent of the unnatural deaths (U.S. Centers for
Disease Control and Prevention, n.d.). Thus, the sex breakdown by mode of
death for our collection of cases matches precisely what we would expect if
they are in fact a sample of lives from the past (Tucker, 2013).

In an early effort when a more partial cohort of cases had been coded, a
strength-of-case scale was developed that assigned points to cases based on
four criteria: birthmarks and birth defects corresponding to wounds on the
previous personality, verified statements about the previous life, unusual
behaviors related to the previous life, and the distance (both socially and
geographically) between the families of the child and the previous personality
(Tucker, 2000). It was then used to consider what factors may correlate with
the strength of a case. In the stronger cases, the children were more likely to
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start talking about a past life at an earlier age, and they also tended to show
more emotion in recalling the life.

Also considered was the possibility raised by critics that enthusiastic
parents promote and enlarge their children’s claims and end up making
the cases appear stronger than they really are. If this were true, we would
expect an initial positive attitude by the child’s parents toward the claims to
correlate with the apparent strength that the case eventually attained. When
the initial attitude of each parent was compared to the case’s strength-of-
case score, however, no correlation was found, lending no support for such
a possibility. The strength-of-case score did correlate with the amount of
acceptance of the child’s claims by the family of the previous personality,
implying that those families use criteria similar to ones in the scale in as-
sessing the legitimacy of a case.

Another analysis looked at cases in which the children said they remem-
bered events that occurred during the intermission between lives. These in-
termission memories can include an initial transitional stage that may contain
activities such as observing the previous family as they grieve or witnessing
the previous personality’s funeral, sometimes with verified details. A second
stage can follow that usually involves a stable existence either in an earthly
location or in another realm. A final stage can include moving toward their
current life. For example, some of the children say that before being born,
they observed their current parents, and they sometimes give accurate details
about their behavior. For example, in the cases above of James Leininger and
Ryan, both boys related facts that startled their parents.? The analysis found
that the cases in which children reported intermission memories tended to
be stronger for past-life memories than ones in which they didn’t. The cases
with intermission memories scored higher on the strength-of-case scale, and
the children made more statements about the identified previous life that were
verified to be accurate and also recalled more names from that life. This sug-
gested that the intermission reports should be carefully considered since they
seem to be part of a pattern of a stronger memory for items preceding the
children’s current lives (Sharma & Tucker, 2004).

As noted earlier, when cases in which the child recalls a previous life as a
member of the opposite sex were assessed more recently, it was found that 80
percent of those children exhibited gender nonconformity compared to only
5.8 percent of children reporting same-sex memories. To assess whether the
children’s gender nonconformity could have led them to fantasize a past life
as a member of the opposite sex, the analysis was repeated using only the
cases in which a previous personality had been identified whose life matched
the child’s statements. In this sample involving only actual lives from the past
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rather than potentially imagined ones, the statistics remained essentially un-
changed. In addition, scenarios that might lead parents to incorrectly interpret
their child’s gender nonconformity as an indication of a past life as a member
of the opposite sex were considered: situations in which a family member of
the opposite sex had recently died, the presence of birthmarks on the child
that were similar to fatal injuries a family member or acquaintance of the
opposite sex had recently suffered, and cases in which a parent had dreamed
during the pregnancy that an opposite-sex family member announced a plan
to return as the baby. None of them showed a significant association with the
presence of gender nonconformity (Pehlivanova et al., 2018).

We plan to continue conducting such analyses, which provide an impor-
tant complement to the traditional intensive study of individual cases. They
offer the potential not only to evaluate the evidence that the phenomenon
provides for a connection between a previous life and a current one but also
to consider patterns that may be involved in the processes associated with
such a connection.

EVALUATING AND INTERPRETING THE CORT DATA

As Stevenson began publishing finely detailed reports of his cases, his work
received some positive reactions in established places. The American Journal
of Psychiatry reviewed his first book on the phenomenon, Twenty Cases Sug-
gestive of Reincarnation, and noted that it included “cases recorded in such
full detail as to persuade the open mind that reincarnation is a tenable hypoth-
esis to explain them” (Laidlaw, 1967, p. 128). The Journal of the American
Medical Association reviewed his next book, Cases of the Reincarnation
Type, Volume I: Ten Cases in India, and stated, “In regard to reincarnation
he has painstakingly and unemotionally collected a detailed series of cases
in India, cases in which the evidence is difficult to explain on any other
grounds” (King, 1975, p. 978). The Journal of Nervous and Mental Disease
devoted most of one issue to Stevenson’s work. In one commentary, Harold
Lief (1977), a noted figure in the field of psychiatry, described Stevenson as
“a methodical, careful, even cautious, investigator, whose personality is on
the obsessive side” (p. 171).

Stevenson’s case reports were met with criticism as well. Wilson (1981)
faulted him for working in some places with associates who had strong be-
liefs in reincarnation, feeling that might have tainted their work. He noted
inconsistent tendencies in the cases and also observed a pattern in which
many of the children claimed to remember a past life in a higher station,
such as a more prosperous family or one from a higher caste. Stevenson
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(2001), however, reported that while many of the children in India who de-
scribed past lives in socioeconomic conditions that were substantially dif-
ferent from their own claimed to have lived in better conditions previously,
a third of them described worse conditions in their past life. One example
was a girl in India named Swaran Lata, who was born into a middle-class
Brahmin family. She was one of the girls mentioned earlier who reported
memories of being a sweepress, and she happily cleaned up the feces of
younger children. She also resisted going to school, saying, “We are sweep-
ers. Nobody studies in our family, and I never sent my children to school”
(Pasricha & Stevenson, 1977, p. 38).

Both Rogo (1985) and Angel (1994) criticized Stevenson’s handling of
particular cases but reached very different conclusions. Rogo stated that,
despite various concerns, Stevenson’s best cases tended to hold up well and
were compelling. Angel, writing in Skeptical Inquirer, focused on one of
Stevenson’s early cases from Twenty Cases Suggestive of Reincarnation, a
little boy named Imad Elawar, whose case was complicated by “baffling com-
plexities,” as Stevenson himself noted. This atypical case had the advantage
of Stevenson’s documentation of the child’s statements before the previous
personality was identified, but it was complicated by Stevenson’s conclusion
that his statements about an automobile accident referred not to the previous
personality, as the boy’s parents had thought, but instead to the death of a rel-
ative of the identified previous personality. Angel had various criticisms, to
which Stevenson (1995) was given only limited space to respond. Angel had
written that the verification of many of the facts in the case hinged largely on
one witness he felt was unreliable. Stevenson pointed out that although Angel
had written that the man was the verifier of twenty-eight items, he failed to
state that Stevenson made a second trip to Lebanon in order to interview ad-
ditional informants, leaving only five of those twenty-eight items dependent
on the first informant’s testimony. An analysis of Angel’s complete critique
and Stevenson’s full response is available online (Barros, 2004).

Philosopher Paul Edwards (1996) devoted a chapter to Stevenson’s work
in a book critical of reincarnation. The chapter was marred by Edwards’s oc-
casional tendency for name-calling, along with a first page where he managed
to misquote one reference and misstate the journal name for another. Despite
that, he raised some legitimate concerns about the work. He criticized the
dearth of Western cases, a reasonable point at the time but now invalidated
by subsequent studies. He also questioned Stevenson’s methodology based
on criticism from one of Stevenson’s former associates. Champe Ransom
worked with Stevenson in the 1970s and wrote a critique for him at one point
that detailed concerns he had about the research. Ransom gave Edwards a
summary of that critique, reviewing what he saw as methodological flaws,
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including the use of leading questions during interviews as well as periods of
questioning that were too brief and occurred too long after the primary events
of the case. He thought that Stevenson didn’t show adequate concern about
the children’s inclinations for storytelling and didn’t adequately investigate
what the children’s playmates knew about the events in question. He also
thought Stevenson neglected potential distortions of memory among the wit-
nesses who related the events of the cases.

Almeder (1997) pointed out that none of Stevenson’s richer, verified
cases included the sorts of methodological problems that Ransom cited.
Some of Ransom’s concerns have also been specifically addressed by sub-
sequent work. The children’s tendency for storytelling (or at least their sug-
gestibility) has been assessed by Haraldsson, who found that the children
in these cases from two different cultures did not confabulate more than
their peers on a test of suggestibility (Haraldsson, 1997, 2003; Haraldsson,
Fowler, & Periyannanpillai, 2000).

More critically, as more cases have been studied that include documenta-
tion made before the previous personality was identified, concerns about poor
questioning by investigators, storytelling tendencies by children, or faulty
memories of witnesses become irrelevant. Thirty-three such cases had been
studied by 2005 (Keil & Tucker, 2005) and more since. They demonstrate
that children’s claims about a life in the past can be recorded and then veri-
fied to be accurate.

Possible Explanations for the Cases

Any effort to explain this phenomenon must take into account the different
lines of evidence in the cases: the knowledge about the past life the children
show, the ability of some of them to recognize people or places from that
life, the birthmarks and birth defects in some cases, and the behavioral and
emotional aspects many of the children demonstrate. As the mixed reactions
to this work indicate, such efforts fall into two groups: those that reject the va-
lidity of the cases and those that accept them as valid. Attempts to explain this
evidence away in conventional terms have typically invoked methodological
issues of the sorts above to suggest the cases may be produced by fraud,
fantasy, acquisition of information through normal means, faulty memory by
informants, or some combination thereof.

Regarding fraud, cases that were determined to be hoaxes have occurred on
rare occasions (Stevenson, Pasricha, & Samararatne, 1988). But there is no
evidence—or reason to think—that fraud is involved in significant numbers.
The families typically have little or no motivation for inventing the stories, as
the vast majority have no hope of gaining any benefit from them, material or
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otherwise. Although occasional American families seem to enjoy the prospect
of publicity about their cases, most of them insist on absolute confidentiality.
As a practical matter, a lot of the cases involve multiple witnesses who would
have to be part of a conspiracy, and many also include information from the
child that the families would have no way of knowing.

Another possibility to consider is that the children are merely fantasizing
about another life. In cases in which the information provided by the child is
unverified—that is, when no previous personality has been identified whose
life matches the child’s statements—there is indeed little evidence to ensure
that the children’s claims are not fantasy. This explanation, however, clearly
fails for the hundreds of cases in which the child’s statements are in fact veri-
fied. For those, coincidence would need to be added, the idea being that the
child’s fantasies just happened to match the life of a previous personality by
chance. Precise odds for this cannot typically be quantified for a case, but in
the most detailed cases the specificity of the statements, along with the large
number of them, argue strongly against such an explanation.

A third possibility to consider is that a child who gives accurate details
about a previous life gained knowledge about that life through ordinary
means, such as overhearing people talk about it. When the previous person-
ality is a deceased family member or part of the local community, this pos-
sibility warrants serious consideration. In such cases, the families at times
feel their children provided details about events from the life that they could
not have learned about through normal means, but there is usually no way to
exclude the possibility. For cases involving a previous personality unknown
to the family who lived and died some distance from them, however, such an
explanation is clearly not sufficient.

An explanation that requires more serious consideration is the possibility
that the children did not demonstrate as much knowledge about the previous
life as their parents later recall they did. Stevenson (2001, p. 154) wrote that
if he were going to coach a critic of these cases, he would advise concentrat-
ing on evidence of the unreliability of the informants’ memories. Clearly, this
explanation wouldn’t cover the birthmarks and birth defects, which are still
there to be seen, but it could be used to challenge any statements the child
made about the previous life that were not documented before the previous
personality was identified.

In this scenario, children, particularly those from cultures with a belief in
reincarnation where they are encouraged by their parents, fantasize about a
past life. The parents then find a family with a deceased member of the same
general description. The two families exchange information and, following
that, come to believe the children had previously expressed more accurate and
more specific details about the past life than they in fact did (Brody, 1979).
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Two studies have critically explored this possibility. Stevenson and Keil
(2000) compared the claims that parents made about the children’s memories
at two points in time. Keil reinvestigated fifteen cases Stevenson had studied
some twenty years earlier to see whether the reports by the families had be-
come exaggerated over time. Keil did so without knowing what the parents
originally told Stevenson. He and Stevenson then compared the information
that each of them had obtained. They found that only one case appeared stron-
ger in the second investigation. In three of them, the reported statements had
a similar strength level, with some variation in details. In the other eleven,
the reports had become weaker, often because the parents recalled fewer of
the details that the children had given. Thus, the study provided no evidence
showing that the cases grow stronger in people’s minds over time; in fact,
they had often become weaker.

In the other study, Schouten and Stevenson (1998) compared two sets of
cases: ones in which written records had been made of the children’s state-
ments before the two families met and ones that did not include such records.
If families later exaggerate what the children have said, then the cases with
written records documenting what they said would be expected to have fewer
statements and fewer correct ones. Instead, what Schouten and Stevenson
found was that the cases with written records included more statements, with
the percentage of correct statements being the same in both groups.

Thus, both studies undermine the idea that without documentation of
what the child said, the families credit them with knowledge they didn’t
actually possess. In fact, without the documentation, they credit the children
with less knowledge than they actually demonstrated, presumably because
the families forget some of the children’s statements since no one wrote
them down. This is not to deny that some families in individual cases may
misremember the children’s statements and recall them as being more im-
pressive than they really were, but we have no reason to believe this is the
general pattern. Moreover, and most important, the dozens of cases now
studied in which the children’s statements about the previous life were in
fact documented before the search for the previous personality was under-
taken cannot be explained this way. Their existence strengthens the argu-
ment for an ability in some young children to evince memories of a life in
the past, thus providing support for the legitimacy of the cases that do not
have such documentation.

In sum, we see that none of the conventional interpretations can adequately
explain large numbers of the cases. This leaves the would-be debunker to
assert an amalgamation made up of different explanations for the various
aspects of the cases: perhaps that birthmark was a coincidence, perhaps this
parent misremembered this statement, perhaps that documented statement
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was a lucky accident, and so forth. The result ultimately becomes quite un-
satisfactory. This then leads us to consider ways to explain how children can,
at the very least, know about events from the past and, from their perspective,
remember events from a life they themselves experienced in the past when
they were a different person.

Before considering possible explanations for the evidence as a whole, the
aspect of birthmarks and birth defects merits specific attention. If we accept
that the cases involve a nonphysical connection to a past life, we need to
consider how the connection would lead to birthmarks and birth defects. One
approach is to see them as examples of a psychosomatic phenomenon involv-
ing mind and body interaction.

It is clear that mental factors can produce numerous changes in the body
(Kelly, 2007; Sternberg, 2000). In addition to general effects, the evidence in-
dicates that distinct mental images or suggestion can sometimes produce very
specific changes (Kelly, 2007; Stevenson, 1997a). Examples include cases
of stigmata, skin wounds that some individuals, usually devout ones, have
developed that matched the crucifixion wounds of Jesus described in biblical
accounts. The skin wounds have often occurred after the person engaged in an
intense religious practice, and more than 350 cases have been reported (Ste-
venson, 1997a). Other examples of specific psychosomatic effects can occur
when susceptible individuals undergo hypnosis. Hypnotists have produced
blisters on participants in a number of cases by telling them they were being
burned as they were touched with some cool object, such as the tip of a finger.
In some cases, the hypnotists touched participants with an object in the shape
of a letter or symbol, producing wounds in that shape. In other cases, individ-
uals developed skin changes after reliving traumatic experiences, often with
the help of either hypnosis or drugs. After one man reexperienced an event in
which his arms were tied behind his back, he developed deep indentations on
his forearms that looked like rope marks (Moody, 1946).

Evidence therefore exists demonstrating that mental factors, including
memories, can produce specific changes in the body. If the straightforward
reincarnation view is correct and the consciousness of a previous person-
ality—which includes in these cases the traumatic memories of a violent
death—can carry over to a new life, it would follow that mental factors might
produce changes in the developing fetus just as they can produce changes
during a life, leading to birthmarks and birth defects that mimic the wounds
suffered during the death. In this situation, it would be the awareness of the
injury rather than the wound on the body per se that caused the defect. That
awareness might not occur until after death in the sudden death cases, which
would be consistent with the idea of a continuing consciousness that has an
ability to have new experiences and process them.
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Alternative interpretations are possible, however. For example, Roll
(1998) agreed that the children’s memories, birthmarks, and birth defects
often match the previous personality too well to be accounted for by mere
chance but postulated that the birthmarks and birth defects could be caused
by a psi process involving only living persons rather than a surviving pre-
vious personality. This would be through a mechanism of telepathically
derived maternal impressions.

“Maternal impressions” refers to the idea that a stimulus during and perhaps
even before pregnancy—a stimulus that had a significant psychological impact
on the future mother, such as the sight of a deformed individual—could cause
a corresponding birthmark or birth defect on the child (Stevenson, 1992). It
largely faded in the late nineteenth and early twentieth centuries since such a
process conflicted with accepted scientific concepts. Telepathic impressions
involve changes in one person induced by someone typically at a distance
(Stevenson, 1970). Along with the thoughts usually involved in telepathy re-
ports, impressions or feelings, it is believed, can be transferred as well, so, for
example, someone might experience physical symptoms that match those of a
loved one experiencing some medical event at the same moment.

Roll suggested that cases of maternal impressions—transfers of a mother’s
mental images to her fetus—are similar to ones of telepathic impressions,
except for the much smaller spatial distance between the two individuals.
This raised the question of whether extrasensory perception is the source of
maternal impressions. If so, the mother need not have seen the critical image
of the defect herself. It could become lodged in her mind after someone she
was emotionally connected to saw it. Alternatively, Roll said, this other per-
son could affect the developing fetus directly rather than through the mother,
again by telepathy.

Stevenson (1999a) responded that the cases involve much more than just
the transfer of information, whether cognitive in the form of memories or
more purely biological in the form of birthmarks or defects. Along with those,
most of the children manifest attitudes and purposes of the previous personal-
ity. Stevenson cited the example of Chanai, described earlier, who showed
proprietary attitudes toward the previous personality’s possessions and who
expected members of the man’s family, especially his children, to treat him
with respect as an adult and father. Stevenson argued that many of the cases
show evidence of continued purpose, suggesting survival rather than paranor-
mal communications.

Looking at the overall phenomenon, if the strongest cases are valid (as
they appear to be), they would seem to require a nonphysicalist explanation.
If one accepts the cases but tries to argue from a physicalist side that memo-
ries are encoded in some sort of material carrier that leaves the dying body
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and exerts an influence on the biological and psychological development of
a subsequent life, the scenario quickly conflicts with current physicalist un-
derstandings. What material process could conceivably include disembodied
memories that continue to exist for decades before reemerging in a child born
hundreds of miles away?

The nonphysicalist alternatives are psi-based interpretations that can be
broken down into two competing types, as they are with other similar phe-
nomena: living-agent psi (LAP), on the one hand, versus survival of bodily
death, on the other. Two authors who have explored the LAP hypothesis ex-
tensively are Griffin (1997) and Braude (2003). Griffin stated that it was hard
to deny that some form of paranormal explanation is needed for the cases, and
he approached them from the perspective of Alfred North Whitehead’s pro-
cess philosophy. He considered an LAP interpretation he called “retroprehen-
sive inclusion,” a term that indicates prehending (or taking in) the experiences
of someone’s life in the past. His exploration was detailed and complex and
bears consideration, but, in brief, one summarizing point he made was that
since all of the good evidence for reincarnation involved souls whose bodies
had died, this strongly suggested that bodily death causes a change that makes
reincarnation possible. In his view, this supported a theory of literal reincar-
nation, in which a soul continues to have experiences after separating from a
body, over any LAP theory, including retroprehensive inclusion.

Likewise, Braude concluded in his thoughtful analysis that the best re-
incarnation cases raise a major problem for the LAP hypothesis. He said
that explaining them with LAP might require either implausibly successful
psychic links between a child and multiple sources of information or even
more implausible psi on the part of the parents, which would involve not only
information gathering but also telepathic influence over the child.

Keil (2010) argued that most (perhaps all) cases can be fitted into a frame-
work of psi rather than reincarnation or survival. He presented the example
of an unpublished case he investigated in Turkey. A boy gave few details
about his past life except for his previous name, which matched that of a
nine-year-old boy who had died in another village seven miles away. When
he was taken to the home of the previous boy, he failed to recognize anyone
or to answer any questions about his life, leading the boy’s relatives to reject
him as the rebirth of their deceased family member. He also said, however,
that he remembered where he had collected water from a well and carried it
to his house some distance away. The well was no longer in use and the path
to it no longer visible, and yet the boy found it with little hesitation or help.

Keil (2010) used this case to ask whether some of the children have para-
normal information but are not rebirth cases. He proposed a framework of
“pre-personality psychic absorption from a past life” (p. 84), meaning that at
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a very young age, before developing a personality structure with boundaries,
a child absorbs information that persisted from a past life. He suggested that
“thought pools” or “thought bundles” might persist for some time after a per-
son dies. He viewed the enduring entity as not just a fixed printout, but rather
a container with information that can respond in various ways depending on
how the child connects with it. He thought it would not have awareness of its
surroundings or the ability to generate new thoughts, so it would be viewed
as persistence rather than survival. That persistence might include getting
attached to objects, localities, people, or situations, leading eventually to a
connection with the child.

Nahm and Hassler (2011) responded and, building on the work of Grif-
fin, Braude, and others, raised a number of objections. Among them, they
considered the establishment of the link between the thought bundles and the
child. They asked who would select the link—who is active and who is pas-
sive—and how the children would develop such strong identifications with
the thought bundles. They also wondered why, in a cohort of forty-two cases
involving twin pairs, there was not a single case in which both twins absorbed
the same thought bundles and recalled the same life (Stevenson, 1997a). In
addition, they discussed the issue of memories from the intermission period
between lives, pointing out that there have been numerous reports of appar-
ently veridical perceptions, and wondered how those perceptions could be
attached to the thought bundles of a dying person.

Stevenson (2001) also considered the possibility of psi-based explana-
tions not involving survival. He pointed out that children in the cases
rarely show any extrasensory perception abilities apart from their past-life
memories.’ He also noted the behavioral features of the cases and the strong
emotion the children can show in response to stimuli related to the previous
life, such as tears after receiving bad news about previous family members
or, in one case, clapping with joy on learning that the previous personality’s
killers had been hanged. He argued that some of the children showed a syn-
drome of behaviors that essentially amounted to a facsimile of the previous
personality and stated we have no grounds to think a process of paranormal
cognition could produce that.

He also pointed out the issue of birthmarks and birth defects. He acknowl-
edged that advocates of a psi explanation might cobble together the concepts
of extrasensory perception and maternal impressions to produce an interpreta-
tion that does not require survival. But as in his reply to Roll, he noted such
an interpretation would have difficulty explaining the intense identification
of the child with the previous personality: the mother would have to acquire
information about the previous personality by telepathy and then impose on
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her child not just the physical marks but also the memories and behaviors the
child demonstrates. In his view, such a scenario was not believable.

In the same discussion, Stevenson, though acknowledging flaws in the
cases, said he thought reincarnation was the best interpretation for some of
them. These included in particular ones in which the two families involved
were previously unknown to each other and for which a written record
was made of the child’s statements before they were verified, two cases of
monozygotic twins in which the twins had divergent memories of previous
lives and showed behaviors consistent with these memories (Stevenson,
1999b), and cases in which a medical record showed a close correspon-
dence between a child’s birthmarks or birth defects and wounds on the body
of the previous personality.

That seems to be a fair summation of where the work stands. Regardless
of whether we use the term “reincarnation,” “survival after bodily death” fits
the evidence better than the alternative explanations. Although many of the
weaker cases can be plausibly ascribed to conventional processes, the group
of strongest cases cannot be. And attempts to explain them with psi-based
interpretations other than survival appear to be inadequate. The findings
from the CORT work combine with those in a number of other areas, as
outlined in [rreducible Mind (Kelly et al., 2007), to demonstrate the need
for a post-physicalist conceptual framework that can incorporate the results
into a larger understanding of reality. Steps in that direction are included in
Beyond Physicalism (Kelly, Crabtree, & Marshall, 2015) and the following
parts of this volume. Such a framework should at least allow for some type
of continuation of experience after bodily death, one in which memories and
emotions from a life that has ended become associated with a subsequent life.
These memories and emotions exist along with the apparent ability to encode
observations or experiences during the interval between the two lives and the
continued ability to recognize people and places from the prior life. Such a
continuation clearly challenges us to reach toward new understandings.

NOTES

1. He also published a shorter synopsis of the two-volume set (Stevenson, 1997b).

2. James said that when he first found his parents, they were eating dinner on the
beach at a large pink hotel in Hawaii, something they in fact had done during their
first week of trying to get pregnant. James was conceived a couple of months later.
Ryan gave details about the day his mother learned the sex of her baby, accurately
describing how much she cried since she very much wanted a girl.

3. There are exceptions, however, including Ryan’s case.
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PRECOGNITION

Bob Rosenberg

Surely, therefore, ignorance of future evils is more advantageous than
knowledge of them.

—Cicero, De Divinatione'

The only thing that makes life possible is permanent, intolerable uncer-
tainty: not knowing what comes next.

—~Ursula Le Guin, The Left Hand of Darkness?

It is quite fortunate . . . that we can know nothing of the future. Because,
truly, not knowing the future is one of the reasons for living.

—Charles Richet, L avenir et la prémonition’

I never said it was possible, I only said it was true.

—William Crookes, Researches in the Phenomena of Spiritualism*

The problems of precognition are restricted largely to a simple set of top-
ics:’ time, causality, and free will. Each of these subjects has a rich history
of philosophical argument stretching back millennia; not surprisingly, those
arguments have almost never mentioned, much less accounted for, precogni-
tion. Nevertheless, the past century and a half has provided a rich collection
of varied evidence that has laid an empirical foundation for thinking about
this thorny triad, and as a result, a number of thinkers have seriously ap-
proached them with precognition in mind.

In order to move ahead with a serious discussion about precognition, we
are accepting its reality. The evidence for its existence is overwhelming. The
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case for precognition has been carefully and convincingly made several times
at this point, partly through reviews of collected cases and partly from the
experimental work of the past half century (e.g., Baru$s & Mossbridge, 2017;
Dunne & Jahn, 2003; Jahn & Dunne, 1987; Mossbridge & Radin, 2018b;
Radin, 2006a, 2016; Rosenberg, 2016; Roy, 1990; Targ, 2012; Targ, Katra,
Brown, & Wiegand, 1995; Wargo, 2018).

Precognition, or prophecy, has a history as ancient as humanity’s written
record. But when the systematic study of psychical phenomena began in the
last quarter of the nineteenth century, the British researchers at the heart of
the Society for Psychical Research were reluctant to admit it to the catalog of
common things.® Eleanor Sidgwick (1889), perhaps the most critical intellect
among the founders, felt that precognition involved “new and vast difficul-
ties peculiar to itself” that made it far more difficult to accept than telepathy
or clairvoyance (p. 289). In the next decade, Frederic Myers (1895a, 1895b)
presented a reasonable case for both retro- and precognition, but he found no
way, in thinking about precognition, around the “iron collision between Free
Will, and ‘Fixed Fate, Fore-knowledge absolute,” from which no sparks of
light have ever yet been struck” (1895a, p. 337).7

Several researchers collected cases as the twentieth century wore on, and
the evidence for spontaneous precognition quietly piled up (Rosenberg,
2016).® The British aeronautical engineer J. W. Dunne (2001), in An Experi-
ment With Time (originally published in 1927), detailed his own precognitive
dreams. The book drew wide attention in scientific and literary circles, but it
was swimming against a tide of behaviorism and materialism, and its impact
faded despite an attempted replication a few years later (Besterman, 1933).

Moreover, with the systematic laboratory work begun by J. B. Rhine in the
late 1920s, attention turned largely away from spontaneous cases as scientific
evidence.” Unfortunately, whatever “proof” regarding precognition came
out of the laboratory, it was stripped of the human context, rich detail, and
psychological information that makes spontaneous cases so compelling for
both the investigators and the people who experience them.'® And although it
seemed easy to set up a laboratory experiment in which a subject attempted
to foresee a forced-choice target!! or list of targets before the target was ever
generated, in fact it turned out to be anything but easy to ensure that precogni-
tion was behind the results. In 1982, when a leading parapsychologist wrote
an article about the laboratory work, he titled it “Assessing experimental sup-
port for true precognition” (Morris, 1982). Morris used “true” in the context
of the laboratory experiments, where some mix of psychokinesis, telepathy,
and clairvoyance might have masqueraded as statistically observed manifes-
tations of precognition (Honorton & Ferrari, 1989, p. 283).12



PRECOGNITION
There is no such ambiguity, however, in a report such as this one:

I was going to spend the day with my sister at Roehampton, and the night previ-
ous, just as [ was going to sleep, I was startled by a vision before me of the car-
riage, which was to meet me at Mortlake Station, being upset in the road close
by her house. This quite woke me up, and I tried to forget it, but on going off to
sleep again the same vision returned, exactly as at the first, and I then began to
feel very nervous about my visit of the next day; but eventually I went to sleep,
and it did not come back to my mind. When I woke in the morning it was as a
dream, quite gone.

I went by train to Mortlake, and had to wait at the station for a few minutes.
Then the groom drove up quickly with a pony carriage, and apologised for the
carriage not being there, but the order had not been given in time to get it ready.

Everything went on smoothly till we were driving up the lane to my sister’s
house, when the horse became very restive, the groom got down, but could
find nothing wrong, so we went on; this happened a second and a third time,
but when he was examining the horse for the third time my vision of the night
before suddenly came back to me, and I told the groom I would get out and
walk to the house; he tried to dissuade me, but I felt nervous and insisted upon
walking, so he drove off by himself, and had only got a very short distance
from me when the horse became quite unmanageable. I hurried on some men
in the road to help him, but before they reached him the carriage, horse and
groom were all in a confused broken heap in the hedge, just as I had seen it
the night before, though not exactly in the same spot. The groom managed
to extricate himself, but when I got up to him he said he was so thankful I
insisted upon getting out, for he could not possibly have saved me from a
dreadful accident.

I had no fear of horses. I should certainly not have left the carriage but for the
forewarning of the previous night. (Sidgwick, 1889, pp. 313-314)

Or this one, challenging no matter how it is interpreted:

Over 20 years ago I was working as an investigator for an investment insurance
company. As our company insured cars and trucks I made enemies in the under-
world. In consequence I usually had a good firearm within reach. One morning
I was awakened at 4:00 A.M. by a policeman who was a close personal friend.
The guy looked like he had seen a ghost. He asked me to loan him my pet pistol,
a 44 calibre Smith & Wesson special. He handed me his own gun, a 38 Colt
police, saying, “For God’s sake don’t carry this gun. I can’t tell you why. You
would think I am crazy.”

About 10:00 A.M. that same morning I received a call to the Memorial
Hospital. My policeman friend had stumbled into a hold up. He had killed two
hoodlums and wounded a third with five shots from my 44 before suffering a
minor chest wound himself.
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He asked me to take his 38 to a pistol range and fire it. I did. It fired two shots.
On the third the main spring let go, rendering the gun useless. I went back and
told my friend. “I thought so,” he said. “I dreamed I was in a gun fight and the
gun failed on the third shot. That dream was so real that I just knew I had to have
a good gun before I went on duty. I was even scared to drive to your place, two
and one-half blocks with that Colt.” Modern guns of the superb quality of Colts,
and Smith & Wesson seldom fail. Just why this cop had the nightmare, I don’t
know. All I know is that he was as anxious to obtain my 44 as a drowning man
is to grab a life-preserver, and that in my hands his gun fired only two shots.
(Rhine, 1955, pp. 20-21)

Louisa Rhine, who collected this and many other reports, thought that per-
haps the policeman clairvoyantly saw the flaw in the spring and extrapolated
the rest. That theory seems like a reach, but when you are intimately familiar
with a piece of equipment—particularly one on which your life depends—
perhaps it is not so far-fetched. Or did he precognize his gun failing after two
shots at the pistol range and combine that with the actual gunfight? Or did he
actually see a possible future in which his gun failed in a gunfight?

Spontaneous precognitions have been reported for millennia. Laboratory
experiments of the previous century, in the attempt to force spontaneous expe-
riences through a reductionistic sieve, left behind their humanity. Fortunately,
the laboratory study of psi was becoming more creative. In 1959, Gardner
Murphy addressed a conference, “The Study of Precognition: Evidence and
Methods” (Murphy, 1961). He urged researchers to consider “a number of
dimensions having to do with the general process of perception, the process
of memory, conceptual thinking, imagination, broad problems of motivation
and impulse, impulse control. . . . I think that these dimensions have not yet
been very adequately represented” (p. 6). He sketched a theoretical context
for precognition, “a model only of psychological predetermining factors, not
of clock time or of physical time. This . . . would include motivating factors,
would include cognitive structure, would include interpersonal relations” (p.
15). Murphy was urging a broad experimental view that would finally surface
at the end of the century in remote viewing work (see below).!

In the late 1980s, Charles Honorton and Diane Ferrari performed a meta-
analysis of a half century of forced-choice laboratory precognition experi-
ments, demonstrating their evidentiary strength (Honorton & Ferrari, 1989).
They concluded that “analyses of parapsychological alternatives to precogni-
tion . . . provide no support for the hypothesis that the effect results from the
operation of contemporaneous ESP and PK at the time of randomization” (pp.
300-301).* They also felt that “the stability of precognition study outcomes
over a 50-year period, which we described earlier, is . . . bad news. It shows
that investigators in this area have yet to develop sufficient understanding
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of the conditions underlying the occurrence (or detection) of these effects to
reliably increase their magnitude” (p. 294). At the same time, building on the
careful dream telepathy studies done at the Maimonides Medical Center in
Brooklyn, New York, Honorton developed the Ganzfeld technique.'> Most
important for future work in precognition (and psi in general), Honorton and
others were using free-form visual targets in conjunction with altered states,
both of which turned out to be conducive to psi, and developing systems for
grading the accuracy of responses to those targets.

During that same period, Russell Targ and Hal Puthoff, two physicists at
the Stanford Research Institute (SRI) in California, were developing a related
type of research. With funding from various sources in the American intelli-
gence and defense communities, who were spurred by the possibility of using
“psychic powers” to spy on America’s enemies, the SRI team, drawing on
the remarkable abilities of several gifted sensitives, developed a protocol for
what they called remote viewing, an experimental method that lies psycho-
logically between other laboratory work and spontaneous precognition. One
extremely significant aspect of the remote viewing work is that it moved the
locus of precognitive work from dreams, with all their attendant difficulties
(as discussed in Barker, 1967), to a waking state.

The ability of these sensitives to locate and describe targets in the past,
present, and future, with or without the assistance of an agent actually visit-
ing the location to be described, was extraordinary enough to be occasionally
frightening. In one instance, two of the psychics in California were given
geographical coordinates that, unbeknownst to them, located a vacation cabin
in Virginia. What they actually described turned out to be a secret American
underground intelligence facility about a quarter of a mile away. Not only
did they describe the physical layout of the facility, but one of them also read
names from the file drawers lining one of the rooms, which included a num-
ber of secret code words (Targ, 2012, pp. 23-25, 49-50).

At Princeton University in New Jersey, a group led by engineering dean
Robert Jahn (Princeton Engineering Anomalies Research [PEAR]) picked up
the remote viewing work and confirmed its efficacy (Dunne & Jahn, 2003, p.
209). They reported that

since more than visual imagery seems operative in any of these protocols, we
prefer the more generic title Remote Perception to the original Remote Viewing
designation; and since most of our data are obtained in the precognitive format,
our acronym for this portion of the program is PRP—Precognitive Remote Per-
ception. (Jahn & Dunne, 1987, p. 160)

They also found, after two and a half decades and 653 trials, that their cu-
mulative results yielded a probability of about 3 in 100 million (Dunne &
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Jahn, 2003, p. 207). There were many earlier spontaneous cases (e.g., Myers,
1895a, pp. 379-389; Osty, 1923, pp. 104—109) that sound like remote view-
ing, without the formal protocols that SRI and PEAR developed. Stephen
Braude (2011) observed that “some ganzfeld and remote viewing hits . . . are
so spot-on or so reliable that it’s simply absurd to attribute the successes to
chance” (p. 5).'® In other words, precognition research has reached the stage
where experiments don’t need to prove that the phenomena are real. They can
probe the how and wherefore.

Another branch of recent experimental research has also yielded remark-
able results. In the 1990s, Dean Radin inaugurated a series of presentiment'’
experiments, laboratory work in which subjects view varied, emotionally
loaded images—peaceful, neutral, erotic, violent—on computer screens and
their psychophysiological anticipations are measured before the images ap-
pear (actually, before they are selected!). The effects, which generally appear
a few seconds before the stimulus, are not large, but they are consistent and
replicable. A meta-analysis (Mossbridge, Tressoldi, & Utts, 2012) of some
three dozen studies that used photographs, flashes of light, loud sounds, and
other potentially evocative events revealed staggering confirmation, leaving
no doubt of the reality of the phenomenon (see also Bem, Tressoldi, Rabey-
ron, & Duggan, 2016; Mossbridge & Radin, 2018a).

Although presentiment experiments do not carry the gut-level psychologi-
cal impact of, say, viewing a secret National Security Agency facility located
by latitude and longitude, their announcement to the world was a boulder
dropped into the limpid metaphysical pool of modern materialist science. Da-
ryl Bem (2011), an internationally renowned social psychologist, published a
paper in the respected Journal of Personality and Social Psychology extend-
ing Radin’s work. The New York Times noted the scheduled publication of the
article, and publicly visible intellectuals of all stripes, from cognitive scientist
Douglas Hofstadter to astrophysicist David Helfland, declared Bem’s work
the “end of science” (Braude, 2011; Cardefia, 2015; Dossey, 2011; Moss-
bridge & Radin, 2018a; Mossbridge et al., 2014). Sadly, it was more true that
“the often shrill and ill-informed criticisms of the study reflect[ed] stupidity,
conceptual panic, dishonesty, or intellectual cowardice within the scientific
establishment” (Braude, 2011, p. 1).

The paper was published. Science did not end. However, psi research wasn’t
suddenly institutionalized in university departments and laboratories, either.

THEORIES

The greatest obstacles to precognition are not evidential—they are concep-
tual.'® How are we to understand the perception of something that has yet to



PRECOGNITION 95

happen? How are we to reconcile the possibility of perceiving that something
and yet having the free will to change it? How are we to reconcile the logic
of changing that something and thereby eliminating the very thing perceived?
Why does precognition happen at some times to some people and not at other
times or to other people? Why does it sometimes involve burning houses or
disasters and other times trivial or seemingly meaningless episodes? These
quandaries have befuddled thinking about precognition for thousands of
years. (Of course, the human race used fire for hundreds of thousands of years
without understanding combustion—but we did slowly better understand
how to create and use it.)

Any theory must cover not just the laboratory work but also the spontane-
ous cases, many of which contain puzzles not to be found in the laboratory.
We have strong cases in which the perceived future is apparently averted
(Rhine, 1955; 1961, pp. 175-189)." This one, first used by Myers (1895b),
was subsequently pointed to by others to illustrate the possibility of interven-
tion as a result of precognition:

On the second occasion my warning in dream did probably prevent a rather
serious accident. We were living in about 188—, in Hertford-street, Mayfair.
One day I determined that on the morrow I would drive to Woolwich in our
brougham, taking my little child and nurse, to spend the day with a relation.
During the night I had a painfully clear dream in vision of the brougham turn-
ing up one of the streets north of Piccadilly; and then of myself standing on the
payment [sic] and holding my child, our old coachman falling on his head on
the road,—his hat smashed in. This so much discomposed me that when in the
morning I sent for the coachman to give him his orders, I almost hoped that
some obstacle to the drive might arise, so that I might have an excuse for going
by train. The coachman was an old and valued servant. I asked him if he would
have the carriage ready to drive to Woolwich at ten. He was not given to mak-
ing difficulties; but he hesitated, and when I suggested eleven instead, he said
that he would prefer that hour. He gave no reason for his hesitation and said that
the horse was quite well. I told him almost eagerly that I could quite well go by
train; but he said that all was right.

We went to Woolwich and spent the day. All went well until we reached
Piccadilly on the return journey. Then I saw that other coachmen were looking
at us; and looking through the glass front of the brougham I saw that the coach-
man was leaning back in his seat, as though the horse were pulling violently,
of which, however, I felt no sign. We turned up Down-street. He retained his
attitude. My dream flashed back upon me. I called to him to stop, jumped out,
caught hold of my child, and called to a policeman to catch the coachman. Just
as he did so the coachman swayed and fell off the box. If I had been in the least
less prompt, he would have fallen just as I saw him in my dream. I found after-
wards that the poor man had been suffering from a serious attack of diarrhcea
on the previous day, and had gradually fainted from exhaustion during the drive
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home. He was absolutely sober; and his only mistake had been in thinking that
he was strong enough to undertake the long drive. In this case my premonitory
dream differed from the reality in two points. In my dream we approached
Down-street from the west; in reality we came from the east. In my dream the
coachman actually fell on his head; the crushing of his hat on the road being
the most vivid point of the dream. In reality this was just averted by the prompt
action which my anxious memory of the dream inspired. (p. 497)

There are at least two ways to think about such a situation. On the one hand,
we can say that the percipient saw a probable future, one that was averted by
her action, as a result of which the world took a different path. But another
way to look at it is that the percipient subliminally apprehended the coach-
man beginning to fall and completed the image with the perfectly reasonable
expectation that he would fall all the way to the street. It is significant in this
regard that the coach was going the wrong way on the street, just as the carriage
taking the woman to her sister’s house was not upset in the location foreseen
the night before. If we are going to have our lady’s intervention with the coach-
man’s fall take us down a different possible future in which everything up to
the intervention was as foreseen, where does the wrong direction of travel on
the street enter the picture? That happened before any intervention on her part.
Do we need the different future to begin with the coachman’s decision to take a
different route, one that led to the coach turning onto the street in the direction
it did? The idea of a partially constructed precognition seems to fit better: our
lady perceived the fall but supplied both the direction of travel and the conclu-
sion. It is in fact extremely difficult to find a spontaneous case that cannot be
explained by a subliminal prevision, augmented as it is brought to conscious
awareness by the fears or expectations of the percipient. Both G. M. N. Tyrrell
(1953, pp. 101-102) and Louisa Rhine (1955, p. 30) discussed the construc-
tion of psi impressions from subliminal veridical information and the psyche
of the perceiver. In nearly every case of apparent intervention, it is not hard to
construe the averted part of the vision as having been supplied by the perceiver.

There seems often to be an unspoken, unreasonable burden on precognition
in that it is expected to be filmlike in its literal representation of the future. If
that expectation is removed and precognitions are, like apparitions or other
telepathic impressions, acknowledged to be partially accurate and partially
constructed by the percipient, much of the concern about possible or averted
futures evaporates.

But then we have a few previsions that leave little room for interpretation
and that do seem very filmlike:

While still living in Brunswick Square I had a strange experience. I slept in a
very small bedroom, if I stretched out my arm in bed I could just touch a chest



PRECOGNITION 97

of drawers. I woke one morning, lying facing this chest of drawers. I was wide
awake: suddenly the room changed: I was facing a large fireplace in front of
which stood two men, both dark. They kept turning in my direction and I no-
ticed what beautiful teeth one of them had. They were talking but I could hear
no sounds. Then a fair man, whose face I could not see, walked across between
them and me. I was so anxious to see him that I jumped out of bed, knocked
my head on the chest of drawers and everything disappeared. I told everyone at
breakfast, and my family when I went home. Years after [ went back to the sta-
tion in Central India where I had lived as a child. The evening after I arrived I
went to the Club. As I went in, the same two dark men were standing at the same
fireplace just in the same positions—then the fair man walked across. I started
forward to see him and knocked into a man who laughingly asked why I was
so eager! I found out afterwards that the two men had been boys at Eton at the
time of my vision and the Club house not built. It was all absolutely unimportant
which makes it all the more strange that it should have occurred. I wrote home
at once and told my family. (Lyttleton, 1937, pp. 121-122)

This episode (which I will refer to as the “bright smile”) is evidentially rich
for several reasons. First, it is finely, accurately detailed—what Herbert Salt-
marsh called “a rent in the veil,” as opposed to a vague premonition or half-
correct dream.?® Second, it is a prevision of an event years in the future. And,
third, as the percipient so observantly said, it is “all absolutely unimportant
which makes it all the more strange that it should have occurred.” The utter
triviality of so many recorded precognitions is confounding?®' if we would like
previsions to be of significant events—something significant enough to be
worth the trouble to precognize, significant enough to cast its shadow before.
(Saying it is significant because it was precognized simply begs the question.)

There have been a few serious, specific attempts at a theory of precogni-
tion. Most have drawn on physics to describe time in a way that afforded
a perspective on the future.? J. W. Dunne (2001), in his Experiment With
Time, developed a model that allowed a view of time from an added (fifth)
dimension, but that addition led to an infinite regress, as C. D. Broad (1953)
pointed out. Despite any failings, though, it was a thoughtful attempt and
attracted attention across Western culture, from novelists and playwrights
to philosophers. Broad (1953), in rejecting Dunne’s idea, proposed multidi-
mensional models, and since then there have been a number of others that
cosmologist Bernard Carr (2015a, 2015b) surveys in developing his hyper-
spatial theory. An advantage of extra dimensions is that events separated
by space or time in our normal three-dimensional world can be contiguous
in the higher ones, just as two-dimensional paper can be folded through the
third. The question for all these models, no matter how internally consis-
tent, is how they connect multidimensional location in space and time to
human perception or consciousness.
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Physicist Ed May, who took over the remote viewing work of Targ and
Puthoff in the 1980s, worked with psychologist Sonali Marwaha to develop
a theory they called the multiphasic model of precognition. They argue for a
fundamentally mechanistic model that has two parts: one physical that covers
the acquisition of information and one neurobiological that covers the bring-
ing of that information to conscious awareness. “Right from its inception,”
they write, “the SRI-SAIC program has taken a physicalist position.” They
deliberately declare that “there is absolutely no mention of terms such as
consciousness (except stray references to consciousness as a general term),
non-local consciousness, spirituality, dualism, or religion in the SRI-SAIC
reports” (Marwaha & May, 2019, pp. 2-3; see also, e.g., May & Marwaha,
2015, Vol. 2, Chapters 1, 6, 7, 10, 15).

In the early twentieth century, quantum mechanics both dematerialized
the physical world and (in some interpretations) required an observer—con-
sciousness in some form. Those developments have been very attractive
to parapsychology, and for half a century theorists have been trying to un-
derstand how they might connect (e.g., LeShan, 1974; Oteri, 1975; Radin,
2006a; Stapp, 2007, 2015). There have been countless attempts to square
precognition with the more abstruse, time-bending habits of quanta and cos-
mos, a recent example being Sheehan (2015) or even Radin (2015, p. 322).
But it is one thing for physics to admit a need for mind and quite another for
it to explain mind. Modern science/physics from its inception deliberately
excluded mind as an object of study—and has sometimes even denied its
existence. Marshall (2005) said, “Physics was the route by which mind was
excluded from conceptions of the world at large, and physics may be the route
by which mind finds its way back in” (p. 278). But only the most remarkable
serendipity could lead such a restrictive system to provide deep insight into
that aspect of the world it originally abandoned. It seems clear that any physi-
calist interpretation of precognition is bound to be incomplete at best. The
two previous books in this series, lrreducible Mind and Beyond Physicalism,
have made that point repeatedly about consciousness in general.

Another aspect of Marwaha and May’s (2016) theorizing is the notion
that all psi phenomena can be reduced to precognition, an assertion I find
contradicted by the evidence. The psi literature shows that the labels we use—
telepathy, clairvoyance, precognition, and even psychokinesis, cases of the
reincarnation type (CORT), and survival research—are perhaps convenient
but not, finally, limiting. They shade one into the other; there are no firm
boundaries any more than there are between colors in a rainbow (which is why
not all the cases I cite are necessarily strictly precognitive). Still, red is not
green; differences in degree become differences in kind, and clairvoyance and
precognition, for example, are sometimes easily distinguished, even if related.
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Russell Targ, who with Hal Puthoff initiated the modern remote view-
ing work at SRI, came to a different conclusion about consciousness that
he lays out in his Reality of ESP (2012). Adopting physicist David Bohm’s
holographic metaphysics of an implicate/explicate order, he argues that he
“considers physics to be comprehensive enough to embrace consciousness”
(p- 207)—but not using ordinary physical interpretations of space and time.

Eric Wargo’s Time Loops (2018) is in many respects an interesting, useful
exploration of precognition. He carefully and thoroughly dismantles many
of the arguments used against it. Unfortunately, his theoretical approach re-
lies fundamentally on promissory materialism—"“we can expect a physical,
material explanation in years or decades to come” (p. 36)—which I believe
scratches it from the race. Despite that, he develops a couple of perspectives
that illuminate some cases. The first is the idea that precognition involves
awareness of a future state of the percipient’s own mind. There are many
strongly supportive cases—they could hardly be explained otherwise—Ilike a
famous one of J. W. Dunne’s. In spring 1902, Dunne dreamed precognitively
of four thousand deaths in a volcanic explosion on the island of Martinique.
Days later, he received a newspaper reporting the eruption:

The number of people declared to be killed was not, as I had maintained
throughout the dream, 4,000, but 40,000. I was out by a nought. But, when I
read the paper, I read, in my haste, that number as 4,000; and, in telling the story
subsequently, I always spoke of that printed figure as having been 4,000, and I
did not know it was really 40,000 until I copied out the paragraph 15 years later.
(Dunne, 2001, pp. 22-23)

The actual count was around thirty thousand; Dunne was clearly precog-
nizing his misreading of the newspaper. Wargo adduces many more examples
of'this kind of advance self-knowledge, where the precognizer is struck by the
resemblance—if not identity—of a later newspaper or newscast to the images
or information foreseen.?* There is furthermore good evidence that future
experience of the percipient in the form of feedback can be useful in precog-
nition experiments, too (Targ, 2012, p. 139). But if an idea like this is to hold
water as a general theory, there ought not to be cases that outright contradict
it—and there are many. Even in straightforward laboratory experiments, there
were successful trials in which the viewers never received feedback (Targ,
2012, p. 132). From the remote viewing cases at SRI, we have Pat Price
clairvoyantly describing secret Soviet activity a quarter of the way around the
globe, activity that was unknown in the West and that was not verified until
two years after Price died (Targ, 2012, pp. 53-55; see also Price’s viewing of
Rinconada Park below). From Myers (1895b, pp. 505-506), we have a case
in which a woman had a prevision of a scene later witnessed by a doctor who
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recorded the events—the woman herself never saw it. In neither case did the
percipient have an opportunity to access his or her own future perception.

Moreover, Wargo’s idea cannot account for much clairvoyant perception.
We have, for example, someone who envisions her friend stumbling on the
steps leading up to her house—but her detailed, accurate perceptions are from
a point of view that no human being actually had (Tyrrell, 1946a, pp. 76-81).
Similarly, Myers (1895b, pp. 568—570) has a case in which a woman dreams
of being at the house of a friend who has three relatives on a ship that is sunk
in a collision. In her precognition, the dreamer sees the accident happen,
which neither she nor her friend did. As Myers says, “It seems impossible
even to suggest any finite mind as the source of intelligence” (p. 568). Pol-
ish psychic Stefan Ossowiecki, given an object or sealed document, would
routinely describe the situation of its creation and provenance in detail from
a third-person clairvoyant perspective, observing a room and its inhabitants,
visitors, and furnishings (Barrington, Stevenson, & Weaver, 2005, especially
p. 144). In the remote viewing research,

the subjects commonly report that they perceive . . . visually as though they were
looking at the object or place from a position in its immediate neighborhood.
Furthermore, the subjects’ perceptual viewpoint has mobility in that they can
shift their point of view so as to describe elements of a scene that would not be
visible to an observer merely standing at ground level and describing what he
sees. (In particular, a subject often correctly describes elements not visible to the
target demarcation team.) (Puthoff & Targ, 1976, p. 346)

Arguing that cases like that represent a precognition of the viewer’s future
mental state is a stretch that would drive William of Ockham to drink. If it
is more parsimonious to describe a precognitive (or retrocognitive) event as
purely clairvoyant, then why not describe it that way? There certainly are
cases best described as the perception of a future state of the percipient’s own
mind, and feedback may sometimes play a role in precognition, but neither
1S necessary.

Another of Wargo’s ideas involves closed causal loops. And there are
certainly cases in which the foreseen event would not have happened without
the precognition. My personal favorite, because it is both so clear and so silly,
comes from Myers:

I have an intense horror of monkeys—I seldom look at one if I can help it—they
are objects of such antipathy to me; and I dreamed that I was persistently fol-
lowed by one such as I had never seen before, but which terrified me extremely,
and from which I could not escape.

Thinking I should be better able to throw off the impression of my dream if [
told it, I mentioned it to my family, and my husband recommended a short walk.
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In consequence, and quite contrary to my custom, I arranged to take my children
for a short walk, without their nurse accompanying me, and as their favourite
walk was up Nightingale-lane, (Holland-lane), past another lane enclosed by the
high walls of Argyll Lodge, the residence of the Duke of Argyll, I agreed to take
them there, and when we arrived at Argyll Lodge, what was my horror to see on
the roof of the coach-house the very monkey of my dreams! In my surprise and
terror, I clasped my hands and exclaimed, much to the amazement of a coach-
man waiting outside, “My dream! My dream!”

This I suppose attracted the attention of the monkey and he began to come
after us, he on the top of the wall, we beneath, every minute I expecting he
would jump upon me, and having precisely the same terror I experienced in
my dream. One of my children being very young we could not go fast, which
added to my distress, but we succeeded in escaping it, and on my return home
I sent a servant to enquire if a monkey had been seen there, for my state of
nervousness was extreme. She was informed that that morning a rare and very
valuable monkey belonging to the Duchess had got loose, and so the incident
was explained. But my dreaming of it previously remains unexplained. (Myers,
1895b, pp. 488—489)

This kind of causal loop might offer a helpful way to think about cases like
the pistol that failed after two shots or the dreamed debt (below). But it falls
woefully short in elucidating so many, and I’m afraid that, even apart from
his reliance on a materialist metaphysics, the clear, ingenious theoretical side
of Wargo’s work is inadequate. Any hypothesis regarding precognition, no
matter how beautiful, must defend itself against ugly facts.

TIME

What, then, is time? I know well enough what it is, provided that nobody
asks me; but if I am asked what it is and try to explain, I am baffled.

—Saint Augustine, Confessions®

Much ink has been spilled over the years about time’s many facets, the many
ways it presents itself to human beings. Two sprawling collections have been
published in the past decade about the philosophy of time (Bardon & Dyke,
2016; Callender, 2013). It is hardly surprising that neither has a word to say
about precognition.

Although precognition requires a sense and model of time that is nonordi-
nary, our normal experience of the world requires that our discussion gener-
ally use conventional language.”’” When we are looking at precognition, we
are looking at the relationship of psi to time. The difficulty of pinning that
relationship down is evident in the first great work of the Society for Psychical



102 BOB ROSENBERG

Research, Phantasms of the Living (Gurney, Myers, & Podmore, 1886). Cases
are detailed that occurred across a twenty-four-hour span, twelve hours before
to twelve hours after a crisis—usually a death—and if anything is clear, it is
that there is no differentiating across that span. The authors interpreted the
phenomena as telepathic, delayed or slightly in advance of the actual event,
but as cases have been collected over the years, it has become evident that
there is no differentiating across a much larger span of time—tetrocognition
and precognition reach across days, months, and years.

The greatest coherent challenge to a theory of precognition has to do with
the demands it puts on our everyday conception of time and, with it, causal-
ity. Simply put, how can something in the future—something that hasn’t
happened yet—have an effect on the present? The question is framed from
a simple, commonsense point of view, a commonsense definition of time. It
takes as a given that time flows forward, that the past is gone and fixed, that
the present is wherever we are right now and is constantly moving, and that
the future is still unformed and yet to take shape—que sera, sera. But pre-
cognition tells us that thinking this way about time is fruitless. Every serious
investigator of spontaneous precognition has come to the same conclusion.
(This is not arguing from authority;? it is arguing from experience.)

As we get some further glimpse into the laws which underlie our varied
phenomena, we see more clearly that retrocognition and precognition . . .
cannot safely be set aside as isolated problems. . . . Their relation to time is
as unknown to us a priori as is their relation to space or to physical causation.
(Myers, 1895a, p. 336)

What we can say, with some confidence, is that our ordinary idea of the na-
ture of time is clearly inaccurate, and that the odd and bizarre phenomenon of
precognition must make us prepared to accept radical, and possibly fantastic-
seeming, modifications of it. (Saltmarsh, 1938, p. 101)

It is very hard to resist the view that the subliminal self exists outside temporal
conditions as we know them, or, at any rate, exists in a different kind of time.
Time, as we know it, may be a special condition applying only to the physical
world or to our conscious appreciation of it. . . . Perhaps we ought to try to
understand some of the characteristics of the subliminal self before tackling the
problems of time and precognition. (Tyrrell, 1946b, p. 96)

In a world governed by the causal and temporal principles as presently con-
ceived, it is sufficiently difficult to figure out a way by which a nonexistent
future event could cause a present one, without also trying to account for its
possible avertibility. . . . Such redefining would seem to necessitate the altering
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of established concepts of causality and time, and that need may be the heart of
the present difficulty. (Rhine, 1955, p. 32)

Thus true precognition may occur and may require some of the more recondite
explanations that upset our habitual notions of causation and time. (Stevenson,
1970, p. 196)

If the facts of precognition are in conflict with our customary ways of thinking
about time, then our ways of thinking about time need changing. (Thouless,
1972, p. 140)

If we accept . . . that experiences involving precognition do occur it follows
logically that we must abandon the concept of one-dimensional time . . . , i.e.
time as represented by a straight line, with the past behind us, the present as the
moment in which the eye and brain take in what is written here, and the future
as all that stretches before us. (MacKenzie, 1974, p. 146)

In one marvelously confounding episode at SRI, a talented psychic (Pat
Price) sat in the laboratory in 1974 with the experimenter (Russell Targ),
while two other experimenters traveled to the target destination: a public
swimming pool complex (Rinconada Park) about five miles away (Targ,
2012, pp. 60—63). When the time came for Price to describe the target, he
described much of it accurately but went on to call it a “water purification
plant.” He drew nonexistent storage tanks and machinery. Targ assumed that
Price had layered his own interpretation onto the existing pools of water,
which remote viewers sometimes do.?’ Twenty years later—Ilong after Price
had died—Targ “was stunned to read” in a newly published centennial cel-
ebration of Palo Alto that ““in 1913 a new municipal waterworks was built
on the site of the present Rinconada Park.” The photograph . . . [showed] two
water tanks exactly where Price had drawn them! Rinconada Park had only
replaced the water treatment plant in 1922” (p. 61). In this case, Price had
described something long gone, without any psychological differentiation
from his descriptions of present or future targets.

There are several ways to approach this incident. One way is to consider
that the photograph Targ eventually saw was already in existence and that
Price somehow accessed that image. Another is that there were certainly
people who remembered the water purification plant, and Price somehow ac-
cessed their memories. Yet another is to adopt the stance that there is some
sort of permanent record of just about everything (the “akashic record,” or
collective memory), accessible to certain people under certain conditions.*
But what seems simplest is that Price just saw the park at the wrong time.
This is something that happened occasionally in remote viewing when the
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instructions to the viewer were not specific enough, and it has happened to
other sensitives as well (e.g., Osty, 1923, p. 224). If the viewers sometimes
cannot detect any telling difference in the perception of past, present, and
future, why should we insist that the difference exists?

Imants BaruSs and Julia Mossbridge (2017, pp. 53-81) incorporate the
rogue phenomena of psi—particularly precognition—into an exploration of
time. Based on the reality of subjective experience, they

assume that conscious awareness of subjective time has its own validity, with-
out assuming anything about the nature of physical time outside of conscious
awareness. With such an assumption, we can investigate apparent subjective
time independently without worrying about whether what we are examining is
illusory relative to a physicalist framework. (p. 60)

For physicists, relativity theory produces a spatialization of time expressed
in the block universe. Three dimensions of space are joined by a fourth di-
mension of time. The result is a static model of reality, with the past, present,
and future determined and unchanging. The ramifications and implications
of this model have led to considerable debate (Baruss & Mossbridge, 2017,
pp. 55-56). There are also psychological situations—altered states—in which
time is spatialized; that is, it is perceived in a two- or even three-dimensional
form (see below).

It seems unwise, however, to equate (or conflate) these physical and psy-
chological notions of spatialization. Physicist Richard Feynman proposed a
theory that involved particles moving backward in time, but, as fellow physi-
cist Henry Margenau (1954) wrote,

the word time, in its peremptory sense, means temporal awareness, time im-
mediately experienced; in the other sense it means the time of physical theory,
stabilized by axioms of structure and by a special choice of clocks. To say that
the two are the same will be recognized as nonsense. . . . It is therefore unwar-
ranted to take Feynman’s theory as asserting anything at all about the “true,”
experienced direction of time. (pp. 88—89)

Many near-death experiencers (see Greyson, Chapter 1 in this volume) have
a life review in which they perceive some past moments or even (they feel)
their entire lives. Some of them talk about this as happening all at once,
sometimes as if projected on a screen from beginning to end. But their
description of time in these cases is not simple and linear—it can be in-
stantaneous and all-encompassing (Baruss & Mossbridge, 2017, pp. 72-75;
Ring & Valarino, 1998, pp. 149-150; Stevenson & Cook, 1995): “An NDE
[near-death experience] appears to take place within some sort of subjective
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deep time. It is almost as though a person has ‘popped out of” subjective
apparent time for a while” (Baruss & Mossbridge, 2017, p. 74). The same
sort of spatialization showed up in a very different environment in the early
twentieth century when Eugene Osty (1923) was working with a group of
sensitives adept at precognition:

Errors of time are . . . common; for except in the few cases in which mental
representation or automatic expression of a date and a number of days or years
arises spontaneously, the sensitive has to estimate time, both as to its mode and
extent, by interpreting the artifices of the imagination, variable in different sen-
sitives and always of doubtful import.

M. de Fleuriere, for instance, derives his ideas of time by vision on a semicir-
cular screen on which the events of a life are symbolically projected. The events
pertaining to the present are in the middle, straight before the eye, those of the
past to the left, and those of the future to the right; and the distances from the
centre indicate their approximate position in the life.

Mme Morel . . . knows that an event is in the past when her informative hal-
lucinations are, as it were, behind her; a present event is at her side and a future
one in front, all in a perspective corresponding to some sort of spacing in time.
This symbolism, however, suffices so well to her conscious interpretation that
during twelve years I have never known her place an event in the wrong mode
of time. (p. 224)

Reports from near-death experiencers, mystics, and others present time
in a mode very different from our standard linear world. Elizabeth Krohn,
for example, had an NDE after being struck by lightning (Krohn & Kripal,
2018).*! She tried to describe the way time presented itself during the NDE.
On the one hand, during the experience, time was instantaneous and eternal;
on the other, she felt that two weeks passed, although her body lay on the
pavement for just minutes. She learned of things that were yet to happen,
both personal (a third child, a divorce) and public (an election result, a Su-
per Bowl contestant):

I know this is confusing. I honestly do not know if the near-death experience
itself was linear, or whether I just need to remember it in those terms in order
to decipher it. My gut feeling is that (a) time there was not linear, but (b) linear
time is my only frame of reference here. . . . I comprehended this concept of
simultaneous time while I was in the Garden much more clearly than I do here.
(pp- 28-30)**

As Rosalind Heywood, a researcher and psychic herself, said of a deep mystical
experience, “One can’t hold the attitude, of course. But one can faintly, very
faintly, remember it, or rather an echo of it” (quoted in Marshall, 2019, p. 184).
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Anita Moorjani (2012) experienced a profound NDE and described her
perspective on time this way:

Time didn’t run linearly the way we experience it here. It’s as though our earthly
minds convert what happens around us into a sequence; but in actuality, when
we’re not expressing through our bodies, everything occurs simultaneously,
whether past, present, or future. (p. 67)

What subsequently happened is incredibly hard to describe. First, it felt as
though whatever I directed my awareness toward appeared before me. Second,
time was completely irrelevant. It wasn’t even a factor to consider, as though
it didn’t exist.

Prior to this point, doctors had conducted tests on the functioning of my or-
gans, and their report had already been written. But in that realm, it seemed as
though the outcome of those tests and the report depended on the decision I had
yet to make—whether to live or continue onward into death. If I chose death, the
test results would indicate organ failure. If I chose to come back into physical
life, they’d show my organs beginning to function again. (p. 74)

When we are considering this position from an ordinary frame of mind, it
doesn’t make much sense. But it resonates with the perceptions of mystics
and sensitives, and it sounds like a state in which Elizabeth Krohn’s precogni-
tions would not be unnatural.

If we look at the work of Osty’s sensitives or the reports from near-death
experiencers or mystics, we find reports of temporal experience in which the
future is not privileged over the past. It is certainly true that in ordinary ex-
perience, the past has occurred and the future has yet to happen.** Ordinarily,
we know of the past in a way we do not know of the future. And yet, if we
look at evidence for retrocognition, it is only less perplexing because we are
used to memory, thinking about the past as somehow having been recorded.
But where? In what or whose memory? When we look at the work of Stefan
Ossowiecki, we see that he retrieved information about past events that hap-
pened at any arbitrary distance from him as if he had been there, watching
from a third-person perspective. Why is that less remarkable than his looking
into the future and retrieving information about something there? Reality
is no more (or less!) stored from the past waiting to be perceived than it is
stored from the future. The only difference is the question of pastness and
futurity, and in Pat Price’s remote viewing episode involving Rinconada Park
(described earlier), it is clear that he had a seamless experience of present and
past (or future if we assume he foresaw Targ’s discovery of the photograph).
The PEAR researchers found no difference in remote viewing accuracy
whether the target was visited before or after the viewing session (Dunne &
Jahn, 2003, pp. 222-223; Nelson, Dunne, Dobyns, & Jahn, 1996, p. 110).3
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We see in the experience of Osty’s sensitives that they see the past and the
future as an undifferentiated whole.

Sometimes time simply seems irrelevant. One of Osty’s sensitives (Mme
Morel) was asked to locate an elderly man who had wandered from his house
on a large estate three weeks earlier and was feared dead (Osty, 1923, pp.
104-109, 198-199). The sensitive asked for an article of the man’s clothing
and was given a scarf from his house. Using the scarf as a contact point, the
sensitive was able to trace the man’s route and locate his body, which lay on
the ground about half a mile from his home. What is interesting for us is that
the scarf had been in the cupboard while the man was out lost; yet the sensi-
tive could reach back to establish contact with the man and then, from there,
forward to his death—all in the past. Where does time figure in all this?

The psychology of the precognitive experience is sometimes likened to
memory in that faint memories can bubble up from the subliminal in dreams
or while awake in the same way that premonitions do. But that is a very
limited analogy, in that ordinary memories spring from lived experience
(even if the experience is intellectual or emotional). The proper comparison
is to retrocognition like Ossowiecki’s or Osty’s sensitive, which appears
to be the precognitive faculty exercised in the opposite direction.’ Osty’s
research led him to the conclusion that in some way we embody our entire
lives, past and future both, and that sensitives (or we ourselves, in retro- or
precognitive moments) can become aware of that aspect of our (and others’)
selves (Osty, 1923).%

The concept of the specious present,*’ as proposed by William James from
psychological observation, has been occasionally pressed into service for
theorizing about precognition. The idea is that the experienced present is not
instantaneous but has duration—it incorporates a bit of the past and future.
We see in the experience of William Braud (1995) an expansion of the spe-
cious present until it engulfs great swaths of both past and future:

The present slice of time slowly enlarges, encompassing, still holding, what
has gone just before, locally, but increasingly nonlocally as well. By now, I
am standing near the kitchen sink. The present moment continues to grow,
expand. Now it expands into the “future” as well. Events are gradually piling
up in this increasingly larger moment. What began as a thin, moving slice of
time is becoming thicker and thicker, increasingly filled with events from the
“present,” “past,” and “future.” The moving window of the present becomes
wider and wider, and moves increasingly outwardly in two temporal directions
at once. It is as though things are piling up in an ever-widening present. The
“now” is becoming very thick and crowded! “Past” events do not fall away
and cease to be; rather, they continue and occupy this ever-widening present.
“Future” events already are, and they, too, are filling this increasingly thick
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and full present moment. The moment continues to grow, expand, fill, until it
contains all things, all events. (p. 64)

If, in these unusual states of consciousness, there is no significant differentia-
tion between past and future, then why make so much trouble about it when
we are talking about precognition? This is not a physical phenomenon—this
is a phenomenon rooted in human consciousness (or something larger).?

Standard psychology does not treat experienced time in a way that is
helpful to our understanding of precognition. It does not, for example, treat
the experience of atemporality. According to Benny Shanon, a psychologist
who has studied the Ayahuasca experience scientifically and personally,*
time doesn’t get slower and slower until it stops—in fact, it seems to go
faster when it stops, another statement that in ordinary language is sense-
less. We encounter “an altered semantics of time. Essentially, the experi-
ence is not of time passing slower, but of time ceasing to be relevant. It
is not that one moves more slowly in time, but rather, one enters a frame
of being which is, so to speak, outside of the province of time” (Shanon,
2001a, p. 46). In this “frame of being,”

everything that has ever happened, as well as everything that will ever happen,
all have an equal temporal status. In a certain sense, they are all there and one
only has to look at them. . . . A perspective is taken by which all that will have
happened at all times is co-present. In this limit situation, the temporal may, in
a fashion, be reduced to the spatial. (p. 47)

This is not language we can apply to our normal experience of the world.
But it is language that describes a temporal framework made for retro- and
precognition. Precognitive experiences are rarely accompanied by this kind
of altered perception of time. But it is a perspective available to a human be-
ing, and, like the descriptions offered by Osty’s sensitives, it is too potentially
meaningful to be ignored.

This psychological time has two aspects, one that seems symmetrical
from the present and the other that has a directed arrow.* The symmetrical
aspect is what we have been describing: the way certain gifted sensitives
or mystics see time as a continuum, past, present, and future, or the way
they apprehend the past and the future as undifferentiated sources. Neither
past nor future is easier or harder to access, and in fact they are sometimes
confused, one for the other.

But there is another puzzling aspect of time in the world that bears indi-
rectly on precognition: no one, in any state of mind—ypsychic, mediumistic,
or mystical—except psychedelic, ever reports perceiving time moving back-
ward.*! Someone experiencing an NDE may go through a life review, and
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that life review may run from the percipient’s current age back to his or her
childhood, but what it shows is a series of scenes in reverse sequence (or on
a “screen”), each individual scene playing from beginning to end in proper
chronological fashion. No one has ever reported a scene in a life review play-
ing from end to beginning.*> This says something important about the world
and our experience of it. For example, the Minkowski block universe is often
referenced as a way of making the future or past accessible to “current” ob-
servation. But if indeed there exists some four-dimensional representation of
our space and time in which we can observe (or experience) moments other
than the present, why can’t we observe a scene from end to beginning? When
Stefan Ossowiecki related the retrocognitive impressions he received from a
document he was holding, he would describe the circumstances under which
it was written, from the physical layout of the room to the frame of mind of
the composer to the people who interrupted the document’s composition. He
observed from a third-person perspective, and he went back to the beginning
of the scene and told the story in the order in which it occurred. Why should
this be the case? Why shouldn’t a percipient sometimes “land” at the end of
the scene and work through it backward?*

Philosophers have argued about the arrow of time for millennia, and physi-
cists have joined them in the past couple of centuries. But all these arguments
were based in either logical abstraction or the material world of physics. Any
argument we make or entertain here must answer to the phenomena of psy-
chical research, particularly retro- and precognition. Clearly, there is some-
thing about the way our consciousness inhabits the world (or vice versa) that
compels our experience to move forward in time. Perhaps it is simply that,
like scrambled eggs or nuclear decay, human consciousness “works” in only
one temporal direction. Our bodies work that way, our minds work that way,
and our experience of the world—except in extraordinarily rare instances—
works that way.

There are metaphysical systems—from the Neoplatonists and Pataijali to
neutral or dual-aspect monism to panentheism—that have room for psi (and
precognition).* Our empirical investigation of time and consciousness has
the potential to proceed, and the results can be considered against those sys-
tems. As Myers (1895a) wrote,

I imagine that the Continuity of the Universe is complete; and that therefore
the hierarchy of intelligences between our minds and the World-Soul is infi-
nite; and that somewhere in that ascent a point is reached where our concep-
tion of time loses its accustomed meaning. . . . The idea, of course, is familiar
enough to philosophical speculation. The novelty is that this, with many other
ideas which have hitherto floated gaseously inter apices philosophice [among
the peaks of philosophy], like helium in the atmosphere of the sun, may now
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conceivably be tested in earthly laboratories and used as a working explana-
tion for undeniable facts. (p. 340)*

The directed aspect of time takes a little more explaining and will move us
into an examination of causality as well.

CAUSALITY

Is there anything in current science that might help us with causality and pre-
cognition?** When we approach questions of causality in the ordinary world,
discussion takes place in the context of the forward-flowing time of everyday
physics.*” If we are going to broaden our understanding of time, as the previ-
ous section suggests, we will do well to look in places other than physics for
models and hints that can help us make sense of precognition.*® Physics is a
rich source of analogy* and can be shown to accommodate parapsychologi-
cal phenomena,> but it has little direct to say about them.

Aristotle devised his four causal categories—efficient, formal, material,
and final—to account for the physical world (Falcon, 2019), and when we
think about psi, they can be a tough sell (as we saw with the investigators’
quotes earlier). That causality does not hold in exotic physical realms is well
known (Mossbridge & Radin, 2018a, p. 114), but even before quantum me-
chanics, more than a century ago, Bertrand Russell (1913) challenged its very
existence as a scientific tool:

The reason why physics has ceased to look for causes is that, in fact, there are
no such things. The law of causality, I believe, like much that passes muster
among philosophers, is a relic of a bygone age, surviving, like the monarchy,
only because it is erroneously supposed to do no harm. (p. 1; see also Price &
Corry, 2007; Radin, 2006b, pp. 392-393)"!

Russell, arguing from the deterministic, mathematical nature of late nine-
teenth-century physics (Friederich & Evans, 2019), was hardly unchallenged
himself. Scriven (1975), for example, refers to “the enormity of Russell’s
misconception” (p. 5). But we can let that battle rage; regardless, when the
cat pushes something off the table, it falls, and we can consider everyday
causality in our everyday world.

The idea of “retrocausality,” or the future acting on the past, can be
postulated only in the context of linear time. Should we get excited about
retrocausation at the subatomic level? Physics offers spectacularly rational
possibilities for backward causation at the quantum and cosmological scales,
but they shed little light on the real-world phenomena of pre- and retrocogni-
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tion. Stephen Braude (1991) has done a masterful job of demolishing the
idea of backward causality in everyday events (pp. 256-277). Forward cau-
sality in the ordinary world involves any number of causal streams coming
together and then ramifying into the future. By laying out the complexity of
how we construct normal, forward causal relationships, Braude shows the
emptiness of the entire notion of retrocausality. Radin (2006b, pp. 391-397)
discusses causality, forward and backward, but inclines to an acausal model
(Radin, 2006a; see below).

Discussions of backward causality involve simple concepts with a pecu-
liar, unspoken feature: the retrocausal influence propagates backward in time
and stops at the beginning of the present event that is the supposed effect of
the future cause. The present event then proceeds in a proper time-forward
fashion (as we saw earlier with retro- and precognitive perceptions of events).
That’s convenient but indefensible. (And would we even be able to tell if
retrocausation played through the scene backward?)

Besides the logical vacuity of such an explanation, there is the further
problem that although the future may exist to be perceived, future “events”
do not. As Braude (2011) says, “Events are not items in a perspective-inde-
pendent warehouse of ontological furniture” (p. 3; see also Braude, 1991, pp.
256-277). In the world of precognition, we might take it for granted that to-
morrow’s automobile accident is an event, but why shouldn’t the event begin
with or simply be what came before (or after)—a driver in tears or a small
child screaming in the backseat or a plumbing mishap that made a driver late
for work? Why should it be two people standing in front of a fireplace years
off in a distant land? What is the event? An event does not exist until some-
one delineates it, beginning and end, in our case by precognizing it. Even
something as apparently defined as an automotive accident is a moment in
a continuous series of occurrences. (And we cannot even use “meaning” to
define a precognized event since some are so utterly meaningless.**) Invok-
ing retrocausality results in a situation where some undefined future episode
causes something in the present through a mechanism that makes no sense.

It is true that in presentiment experiments, the future events are in fact
carefully defined,* and they are also defined (if less precisely) in remote
viewing, but episodes of precognition in the wild do not have that preparatory
foreknowledge on anyone’s part. In every case—presentiment, remote view-
ing, and spontaneous cases—the “target” is indeterminate at the time of the
feeling or perception. In the presentiment work, there are clearly defined (if
unknown to the subject) future events that the subject is working toward, but
the anticipation never rises to consciousness and must be statistically inferred
from the full result.”” In remote viewing, there are also defined targets, even if
they are cognitively impenetrable to the subject, such as obscure geographi-



112 BOB ROSENBERG

cal coordinates given to participants in the SRI work. (In one case, a viewer
was given the latitude and longitude of a tiny island in the South Indian
Ocean, which he drew and described with startling accuracy [Targ, 2012, pp.
27-29].) And finally, there is the undifferentiated future—without defined
events—into which the spontaneous cases take us.

Eastern logic and metaphysics offer a possibly helpful perspective. Accord-
ing to Bryan Van Norden (2017), a scholar of Chinese philosophy and culture,

Buddhist metaphysics regards the world as composed of transient states and
properties that are causally dependent on other states and properties. It does
away with the notion of metaphysical substances or prime matter as explanato-
rily useless. This ontology of states rather than things has substantial (pardon the
expression) implications for how we think about ourselves. (p. 44)%

That change of ontological perspective is well beyond the scope of this chap-
ter, but it might hold out the hope of an interesting, serious approach to psi,
something that Western philosophy has found so difficult and that Kelly et al.
(2015) and this volume are trying to rectify.’’

Finally, though, the whole notion of cause and effect in precognition is
misplaced. When we are talking about precognition, injecting causality into
the picture is a category mistake:®

The mechanism for access into the hypothesized great storehouse of memory
external to ourselves is not likely to be in prescriptive, mechanistic terms, and
may be in terms that are beyond the reach of our understanding. Considered
another way, requesting an explanation might be to commit a category error,
like asking how, in a dream, when you were riding a bicycle one moment
and then found yourself immediately riding a horse, how did you get from
the bicycle to the horse? The answer will not be in terms of time and motion.
(Barrington et al., 2005, p. 149)

Dunne and Jahn (2003) found that their habitual use of causal language and
reasoning blinkered their understanding of possible contexts for remote view-
ing and that the evidence “is more compatible with an acausal, or synchronis-
tic, model than with a causal one” (p. 234). In fact, they were led to conclude
“that objective linear causality may not prevail under these circumstances”
(p. 235; see also Jahn, 1989) and that trying to shoehorn precognition into a
causal frame is a waste of effort.

A short discussion of Carl Jung’s acausal “synchronicity” would not be out
of place here. Jung rooted his idea in the apparently acausal, statistical world
of particle physics. He felt that the end of causality at the subatomic level
could be extrapolated into the larger world and that it was a useful descrip-
tion of meaningful coincidences otherwise not causally related (Jung, 1973;
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Jung & Main, 1999, pp. 24-25). It has been critiqued (e.g., Beloff, 1977; Jung
& Main, 1999), but the concept has carved out a niche in Western culture
(although, unsurprisingly, it does not appear anywhere in the Stanford Ency-
clopedia of Philosophy). It is a very seductive idea for precognition, but for
the word “meaningful”—there are far too many precognitive episodes that are
trivial and so, as noted above, could be considered meaningful only because
they were precognized.” As a general model, it is too limited.

One way to approach these problems is to step back far enough to see Aris-
totelian logic as just one tool that can be used to analyze the world, rather than
a given (Priest, Berto, & Weber, 2018; Van Norden, 2017, especially p. 6).
The law of the excluded middle and the law of noncontradiction, closely re-
lated mainstays of Aristotelian logic, are useful in everyday life but have their
limits. Our standard logic chokes on sentences like “This statement is a lie,”
which if true is false and if false is true, or Russell’s paradox—"“There is a set
that has as a member every set that is not a member of itself”—which both
does and does not have itself as a member. But there are logics that embrace
paradox, that go beyond a statement being simply true or false, recognizing
statements that are at once true and false and statements that are neither true
nor false. Traditionally, such systems have found a home in mysticism or
Buddhism, and for that very reason they have been treated as inconsequential
by mainstream Western thought. But beginning with quantum mechanics and
then more broadly in the second half of the twentieth century, these paracon-
sistent logics have been developed and pursued by mathematicians and phi-
losophers,*® and dialetheism—which allows contradictions to be true—now
has a respectable (if contentious) position in Western philosophy.*!

There is a phenomenon in physics (entanglement) in which the measure-
ment of one part of a system immediately and without communication dictates
the value of that property for a related but distant part of the same system.
It does not involve communication—Einstein famously called it “spooky
actions at a distance” (“spukhafte Fernwirkungen”; Einstein, Born, & Born,
1971, p. 158) and never accepted it. But Hans Primas (2007) points out that
entanglement is a “mystery” only if we start with a mechanistic model of the
physical world. If we begin with the premises laid out by quantum mechanics,

entanglement is not The Greatest Mystery in Physics, but one of the most of-
ten misunderstood and misrepresented concepts—even in physics, where the
related experiments form already an important part of modern technology. It
is an inevitable and generic consequence of partitioning a non-Boolean whole
which has no parts. If we accept the insight that there are no ultimate building
blocks, there is nothing spectacular or controversial about the existence of
holistic correlations. In particular, holistic correlations require no explanations
in terms of “forces.” (p. 28)
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Analogously, precognition and psi are strange or impossible only in the con-
text of linear time and causality.

Dean Radin (2006a), arguing for an expanded concept of mind, expressed
the situation succinctly:

Maybe it doesn’t involve information transfer at all. Maybe it’s purely relational
and manifests only as correlations. . . . We can get glimpses of information
about other people’s minds, distant objects, or the future or past. We get this not
through the ordinary senses and not because signals from those other minds and
objects travel to our brain, but because at some level our mind/brain is already
coexistent with other people’s minds, distant objects, and everything else. To
navigate through this space, we use attention and intention. From this perspec-
tive, psychic experiences are reframed not as mysterious “powers of the mind”
but as momentary glimpses of the entangled fabric of reality. (p. 264)%

There is no physical perspective from which precognition can be analyzed.
It is not a function of signals traversing space or time—it is one of attention
and intention.%

There are no hidden variables that will allow us to break precognition down
reductively. In a world of linear time, seeking causality for Ossowiecki’s ret-
rocognition is as fruitless as it is for precognitive remote viewing. We need
new perspectives. Neither ordinary time nor ordinary causality works.

FREE WILL

All theory is against the freedom of the will; all experience for it.

—Samuel Johnson, Life%

My first act of free will shall be to believe in free will.

—William James, diary entry, April 30, 1870%

The question of intervention dogs precognition: If we “see” something in the
future, can we change it? If we can and do, what exactly did we “see”? And
if we can’t, do we have free will?%

Some theorists use the idea of probable futures to explain the apparent
paradox of intervention: If a future event is foreseen and then averted using
that foreknowledge, the percipient obviously didn’t see the future! Perhaps
we “see” probable or possible futures, and our choices realize one or another.
Myers (1895a) has a case he calls “a curious incident where the retrocog-
nised fact, although in one sense extremely accurate, was so presented as
to be wholly misleading; and in a way in which no assignable intelligence
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... would have been likely to have presented it” (pp. 402—403). A man who
had bought a house dreamed that he encountered a sheriff who told him that
the house was going to be sold for an old unpaid judgment against a former
owner, now deceased. On his way to work the next morning, the owner
stopped in to see the son of that former owner, thinking he might find the
dream interesting. The son was more inclined to be amazed: his father had
once owed a debt to the man whom the sheriff (in the dream) had mentioned,
but it had been paid in the regular course of business. His ledger showed that
the debt had been slightly less than the amount the sheriff mentioned in the
dream—but had the debt not been settled and interest allowed it to accrue up
to the time of the dream, it would have been exactly that amount.

It is difficult to make sense of the tangled details that make up this situa-
tion, but Myers was never afraid of such cases. For us, is it retrocognition of
a possible past? Or was the dreamer’s subliminal mind good at both grasping
the past and doing math while asleep?

I have argued against the idea of intervention changing a foreseen future,
instead using the psychology of subliminal perception to make the percipient
responsible for the construction of the prevision to a greater or lesser extent.
And cases like the bright smile (above) would seem to indicate a definite
future. But perhaps I am wrong; perhaps the future exists as probabilities and
precognition sometimes sees a probable path, not a certain one. Reports of
the temporal perceptions of mystics, seers, and near-death experiencers some-
times support the notion of a probable future. When near-death experiencers
have “life previews”—future-oriented versions of the more common life
reviews—"“the precognized events . . . are sometimes reported as alterable,
conditional on choices to be made, or sometimes as ‘already there,” as fully
existent as the present from which they are viewed” (Marshall, 2015a, p. 51;
see also Grey, 1986, pp. 117-121)." In an interview, Anita Moorjani (Bolsta,
2011) said of her NDE, “Time seems to have a completely different meaning
on that side. What I felt was that all possibilities exist simultaneously—it just
depends which one you choose. Sort of like being in an elevator, where all
the floors of a building exist, but you can choose which floor to get off on.”
If these nonordinary perspectives possess any truth, different possible futures
may indeed be available—at least sometimes. (Elizabeth Krohn, we saw, re-
turned from her NDE with several straightforward “facts” about the future.)
Sadly, we lack a vocabulary and conceptual scaffolding that would allow us
to analyze such perceptions.

The idea of a probabilistic future is seductive. It makes room for the re-
ality and role of free will. But it collides with such distant, clear, definite
previsions as the bright smile case. Moreover, in cases where a precognition
seems to result in an averted event, we often find annoying, unaccountable
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details—Ilike the actual direction of travel of the carriage before the coachman
fell off or the location of the other carriage accident—that do not match the
precognized scene and are difficult to understand in a probabilistic scenario.
Once we move away from insisting on a filmlike literalness in every detailed
precognition, we see the percipients inserting themselves in a scene’s con-
struction. However, at the same time, it is necessary to allow for the precisely
accurate previsions, the rents in the veil. We must have it both ways!

The nature of time and causality may be just as puzzling as the apparent
contest between free will and a foreseen future, but we feel this dilemma
personally. Like time and causality, it has been the subject of debate for
millennia (as Milton observed earlier).® For Aristotle, free will was pitted
against fatalism (“when your number’s up, your number’s up”); for theo-
logians a thousand years later, it faced an unalterable future foreseen by an
omniscient God; for post-Newtonian scientists and philosophers, it was tor-
pedoed by simple mechanistic determinism. And yet, as willing as philosophy
and science in general were to embrace the metaphysical implications of
the Newtonian universe, they have proven equally unwilling to embrace the
implications of the early twentieth-century physical universe that replaced it.
Causal determinism still rules the broader scientific roost. Today’s neurosci-
ence assures us that free will is an illusion, and mainstream psychologists
follow in lockstep: “From a psychological point of view, discussing free will
is like asking a zoologist to lecture on unicorns” (Kelly, 2010, p. 241).7 That
confidence rests, of course, on the metaphysical bedrock of materialism. If
we discard that fundamental assumption—and the evidence against material-
ism seems quite sufficient to discard it—the arguments lose their foundation.
Determinism can no longer be taken for granted. Free will is still in play; if it
doesn’t exist, the evidence will not come from a materialist argument.

Some philosophers defend free will as “hard-core” common sense (Grif-
fin, 1998, pp. 16-21, 34-41)—one of “those notions that all human beings
inevitably presuppose in practice, even if and when they deny them verbally”
(p. 18)—as opposed to “soft-core” commonsense notions, such as “the Earth
is flat.””" A strong case can be made this way—it makes sense to me—but it
does nothing on its own to eliminate the problem of determinism. Philosopher
John Searle (Griffin, 1998) puts it plainly: “We don’t navigate the earth on
the assumption of a flat earth, even though the earth looks flat, but we do
act on the assumption of freedom. In fact we can’t act otherwise than on the
assumption of freedom, no matter how much we learn about how the world
works as a determined physical system”—and then he plows ahead with his
version of causally bound physical theory, giving the laurel to determinism
and rejecting free will (pp. 39-40). Griffin (1993) himself accepts free will,
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but he denies the possibility of precognition because in the Whiteheadian
world the future is entirely potential and therefore cannot be apprehended.

When someone has a vague foreboding or a dream about a plane crash
and so decides to delay a business trip, therefore not getting on a flight that
crashes, it’s easy enough to see it as a prevision of the plane crash itself lead-
ing to a freely made choice that produces a happy ending. But in the case of
the bright smile seen so far ahead, we have an occasion preceded by years
of decisions, thousands of choices on the parts of many people, all leading
to a foreseen moment. It feels impossible to avoid the word “determined.”
We are not concerned with deterministic arguments from nineteenth-century
physics or with those from a psychology or neurology steeped in that physics.
For our purposes, precognition itself is the root of the dilemma. It is enough
that the future can be foreseen, sometimes in detail. In such a world, can we
make free choices?

Absolutely. Let us consider a “determinate” world (Sprigge, 1993, pp.
478-486; 2008, pp. 491-495). In a “determined” world, causality reigns.
In a determinate world, precognition can show you something that is indeed
going to occur, but the steps leading to that occurrence need not be a strictly
determined causal sequence—free will is perfectly reasonable. The past is de-
terminate: we know that last Saturday night after dinner, you read a particular
novel, but that knowledge says nothing about whether your exercise of free
will led to that action. Similarly, I may accurately precognize your falling
into a lake next week, but that says nothing about your freely made choices
between now and then.

What that differentiation actually does is allow free will in a universe
where the future can be foreseen; it neither guarantees nor requires it. If
causal determinism rules in that universe, free will is gone; if there is no free
will in the past, there’s none in the future.

But when most people consider free will in the context of precognition,
they are asking whether the determinate, foreseen future can be averted by
the exercise of free will. Is that even an answerable question? Without an im-
possible cast-iron guarantee that a prevision was wholly accurate, how would
you know it did not include supplied events, like the coachman’s hitting the
pavement? There are anecdotal cases in which individuals make decisions
they think will help them avoid a foreseen event only to find themselves
fulfilling the prediction regardless, but none rise to the evidential standard of
most cases investigated by the Society for Psychical Research.” More to the
point, there is no reason not to see the choices made as contributing to the
foreseen result—since that is exactly what happens—although the individual
thought otherwise when making the choice. Too often we speak of some
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action changing the course of events when we actually mean affecting (or
even creating) that course. To say a decision changes the future implies
altering a set course, but although we may foresee a moment in the future,
we don’t know how we’re going to get there—or even if it is an accurate
prevision or just a hypothetical construction of our own consciousness. We
understand neither time nor psi well enough to say.

Free will and an accurately foreseen future are not opposites; the opposite
of free will is causal determinism. Pre- and retrocognition tell us nothing about
free will, and they tell us nothing about determinism. They can tell us only
that the world is determinate: that something will or did happen. Whether that
something is as precise as two men talking in a club in India, as almost precise
as a coachman falling off his seat, or as vague as an uneasy feeling about up-
coming train travel, we do not necessarily know what events or decisions led
or will lead to it. Determinationism—as opposed to determinism—Ieaves the
question open. If we combine a hard-core commonsense view of free will with
a determinate picture of time, we can construct a reasonable world with agents
who act freely and a future that can be foreseen. Moreover, this is a world that
plays well with our previous discussions of time and causality.

CONCLUSION

Where are we left with our simple set of problems: time, causality, and free
will? Our understanding of time is woefully inadequate to cope with precog-
nition. We must reframe it if we are to have a chance. We have signposts left
for us from NDEs, mystical experiences, and other altered states. William
James (1897) wrote,

In psychology, physiology and medicine, whenever a debate between the mys-
tics and the scientifics has been once and for all decided, it is the mystics who
have usually proved to be right about the facts, while the scientifics had the bet-
ter of it in respect to the theories . . . he who will pay attention to facts of the sort
dear to mystics, while reflecting upon them in academic-scientific ways, will be
in the best possible position to help philosophy. (pp. 302-303)™

Are we to start with physics, as is the modern habit, and force mystical time
into it? Or are we to start with mystical time, NDE time, and the temporal
slippage of remote viewers and sensitives, and try to make a coherent frame-
work out of those “facts”? Perhaps we are at a point where such experiences
can be taken seriously enough on their own. Perhaps one of the worldviews
offered in Part II of this volume will afford the scaffolding needed to create
an adequate temporal model.
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Perhaps.

Causality as an obstacle for precognition is a red herring. It is the wrong
way to approach the phenomenon, and it is based on an outdated notion of
the cosmos. Even the physics beloved of determinists has abandoned cau-
sality at its foundations. When we examine psi, we find ourselves in a realm
lacking the comfort of ordinary space and time, without the assurance of
the simple Boolean logic we learned in high school. Move along; nothing
causal to see here.

Finally, we have free will and precognition, which turns out to be a false
dichotomy. Free will is opposed to determinism. It is enough to declare the
world determinate, with a future as definite and real as the past, a world in
which individuals can make appropriately free decisions.

So making sense of precognition comes down to how little we understand
time and how little we know about psi (or consciousness itself). It is encour-
aging that creative research in the past half century—on CORT and NDEs,
for example—has revealed aspects of consciousness never systematically
explored before. Recent experimental techniques, particularly in remote
viewing, seem to offer means to probe precognition in equally far-reaching
ways, potentially revealing equally novel prospects. We study magma in the
laboratory to help us understand volcanoes, not to prove that they exist. It is
time to give precognition its due.

As has been acknowledged again and again, accommodating the research
done and the data collected—much less what might come—will require an
epochal shift in the metaphysical foundation of scientific education and prac-
tice: the foundation, not the work itself. Statistical analysis, smartphones,
osmotic membranes, cloud chambers, and polymerase chain reactions will
all function as they have, but the world in which they function will be a very
different place:

Most scientists are willing to accept new empirical data and to recognise new
results, provided they fit into their philosophical framework. But in the course
of scientific progress it can happen that a new range of empirical data can be
completely understood only when the enormous effort is made to enlarge this
framework and to change the very structure of the thought processes. In the case
of quantum mechanics, Einstein was apparently no longer willing to take this
step, or perhaps no longer able to do so. The letters between Einstein and Born
. .. movingly demonstrate the degree to which the work of the scientist, which
in its subject matter seems to be so far removed from all things human, is fun-
damentally determined by philosophical and human attitudes. —W. Heisenberg
(Einstein et al., 1971, p. x)

We are allowed to hope.
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1. “Certe igitur ignoratio futurorum malorum utilior est quam scientia” (Cicero,
1915, p. 204); my translation. He is speaking of how dreadful Caesar’s life would
have been had he known of his own future murder.

2. Le Guin (2019, p. 70). A Foreteller is explaining “the perfect uselessness of
knowing the answer to the wrong question.”

3. “Il est fort heureux . . . que nous ne puissions rien connaitre de I’avenir. Car
vraiment 1’inconnaissance de I’avenir est une des raisons de vivre” (Richet, 1931,
p. 194); my translation. He is speaking of the roles of hope and curiosity in life.

4. Crookes (1874, p. 22). He is speaking of phenomena displayed by and around
D. D. Home.

5. Not a set of simple topics.

6. Interestingly, at the same time that the English were delving deeply into ques-
tions of survival and the many aspects of mediumistic communication, the French
were systematically investigating precognition along with other phenomena. Bar-
rington (2019) sees a cultural difference, a reflection of France’s Catholicism, which
discouraged communication with the dead, and Britain’s laws against fortune telling,
which made knowing the future doubly dangerous (pp. 71-72).

7. The line is from Milton (1821). He was not impressed by philosophers’ attempts
to settle the question (2:557-565):

Others apart sat on a hill retired,

In thoughts more elevate, and reasoned high
Of providence, foreknowledge, will, and fate;
Fixed fate, free will, foreknowledge absolute;
And found no end, in wandering mazes lost.
Of good and evil much they argued then,

Of happiness and final misery,

Passion and apathy, and glory and shame;
Vain wisdom all, and false philosophy!

8. Ian Stevenson (1968) wrote, “Science is concerned with what is, not with what
ought to be. In the spontaneous cases we have an abundant source of experiences
which have been affirmed by many credible witnesses for centuries. If, as I believe,
these cases are part of ‘what is’ then we should not abandon their study, but should
improve it” (p. 123). When we look at spontaneous cases, we should remember that,
as Herbert Saltmarsh (1938) said, “the evidence was collected and examined by ex-
perts in that line of business, [our] part has been only to select suitable parts thereof.
Unless human testimony be rejected altogether as incapable of establishing matters
of fact, that evidence cannot, in scientific honesty, be ignored, however inconvenient
it may be to those whose philosophic systems it upsets” (p. 113).

9. Although the reputation of Rhine’s work has suffered for its narrow focus, at
midcentury its impact was felt from fiction to philosophy. C. D. Broad (1962, 1967,
1976) was perhaps the most prominent philosopher who explicitly considered psi im-
portant, but other major figures took it seriously as well (Dongen, Gerding, & Sneller,
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2014; Ducasse, 1951, 1961; French, 1975; Price, 1976; Scriven, 1956, 1962, 1972,
1976; Thakur, 1976; Wheatley & Edge, 1976), and one stumbles across it in odd
places, such as the work of philosopher of science Mary Hesse (1970, pp. 295-303).
For Carl Jung (Jung & Jaffé, 1965), hardly a laboratory scientist, Rhine’s “experi-
ments prove that the psyche at times functions outside of the spatio-temporal law of
causality. This indicates that our conceptions of space and time, and therefore of cau-
sality also, are incomplete” (p. 304). He used Rhine’s experiments as strong evidence
for his notion of synchronicity (Jung, 1973, pp. 25-27, 33, 119; see also below).

10. G. N. M. Tyrrell (1946a) and C. J. Ducasse (Braude, 2016) wrote eloquently
about the state of psi research and the problems with laboratory work.

11. That is, one of a known set of targets, like playing cards in a deck.

12. A comprehensive list of precognition experiments from 1935 to 1987 is given
in Honorton and Ferrari (1989, pp. 302-308). See also Thouless (1972, pp. 130-142).

13. Several recent theorists have spoken of precognition in psychological con-
texts like this (Cheung & Mossbridge, 2018; Osborn, 1961; Targ, 2012). Eileen
Garrett (in Osborn, 1961, pp. 7-12), an honest reporter and a proper skeptic, offers
a psychic’s perspective.

14. This is a refutation of Morris’s (1982) argument.

15. A mild sensory deprivation technique, translated as “whole field,” in which
the viewer’s eyes are given a solid, undifferentiated stimulus, as when covered with
half ping-pong balls and bathed in red light (Parker, 2017). Honorton (1987) also
performed a set of experiments with a gifted subject in a more standard laboratory
setting; even in that, he found, in his careful language, “that the results provide evi-
dence for a communications anomaly involving noninferential precognition” (p. 291).

16. Braude (2012) also bemoaned the lack of “a growing or robust trend in cur-
rent parapsychology to focus more on field work or exceptional subjects” (p. 765),
which is what remote viewing seems to promise. Many remote viewing sessions were
unsuccessful, of course. But that takes nothing away from the hits, and, just as in any
scientific exploration, failure can yield helpful insights. Naturally, such accuracy has
never been (and may never be) enough to stop determined pseudo-skeptics from snip-
ing and wasting researchers’ time and resources. In 1992, the scientists at PEAR “were
distracted by the need to invest a major effort in preparing a systematic refutation to
an article critical of PEAR’s earlier PRP [Precognitive Remote Perception] program”
(Dunne & Jahn, 2003, p. 228). Distractions of this sort, especially given extraordinary
work like Hella Hammid’s at SRI (Targ, 2012, pp. 67—83), are truly losses for the field.

In the same way, it is hardly necessary to conduct psi experiments in a Faraday
cage, although they often are. It has been well established that psi is not an electro-
magnetic phenomenon. The only reason to continue is to negate pseudo-skeptics’
ever-present suspicion that there might be some surreptitious signaling. But full ap-
preciation is due the scholars who take the time for public disputation. Researcher
Charles Honorton and skeptic Ray Hyman (Honorton & Hyman, 1986; see also Kelly
et al., 2007, p. 652) sparred for years in a collaboration that Honorton felt consider-
ably benefited his work; Mossbridge and Radin (2018a) were not only pointed and
precise in their refutation of arguments they had seen many times before but also
unfailingly polite, even kind.
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17. Presentiment studies unconscious foreknowledge (“feeling”) rather than con-
scious knowing (“precognition”) (Radin, 2016). The experimenters are careful to
differentiate presentiment (predictive anticipatory activity [PAA]) from precognition:
“In contrast to PAA, precognition may be defined as a perception or a behavior (not a
physiological measure) that is influenced by future events. . . . Though it seems plau-
sible that precognition is related to PAA, examination of that possibility is beyond the
scope of this article” (Mossbridge et al., 2014, pp. 1-2). Because both presentiment
and precognition insult our sense of time, I am treating them together here.

18.

Tiger got to hunt,

Bird got to fly;

Man got to sit and wonder, “Why, why, why?”

Tiger got to sleep,

Bird got to land;

Man got to tell himself he understand. (Vonnegut, 1963/2006, p. 182)

19. Or in which the apparently perceived future is averted.

20. “It is as though a rent suddenly appeared in the veil which covers the future,
and then closed again after permitting the subject to take a fleeting glimpse at what
lies ahead” (Saltmarsh, 1938, pp. 104-105).

21. And noted by others, such as Richet (1923, pp. 200, 395), Saltmarsh (1938, pp.
66, 104-105), and Sidgwick (1889, p. 344).

22. Exceptions would be those drawing on the monadology of Gottfried Leibniz or
Alfred North Whitehead (Marshall, 2015b).

23. At the end of his article, Sheehan uses statistical mechanics to demonstrate the
near-zero likelihood that yesterday occurred. “Although this is unpalatable to most of
us,” he writes, “it highlights one of several fundamental problems squaring the nature
of time with the laws of physics” (p. 106). Indeed.

24. And see, for example, Krohn and Kripal (2018, p. 86).

25. Ossowiecki’s clairvoyance was not simply visual. He “saw a live film, with
all the internal and external detail, being aware of what was happening both to the
people and inside their minds and souls. . . . It was as if he was seeing everything
from a bird’s-eye view, from somewhere in space, although he could not pinpoint
his position—but, finally, he found it impossible to find the appropriate words to
describe the experience” (Barrington et al., 2005, p. 18). It was an ordinary psychic
experience, not an extraordinary visual experience. At the same time, it was at least
sometimes clearly not telepathic, as when he was given a message written in invis-
ible ink. He could tell that it was invisible ink, and he could envision the person
writing it, but he could not read it or get the words from the mind of the writer, even
though that person was with him (pp. 55-57, 144). He was also capable of looking
farther into the past, using archaecological objects as gateways to ancient cultures
(Schwartz, 1978, pp. 57-107).

26. “quid est ergo tempus? si nemo ex me quaerat, scio; si quaerenti explicare
velim, nescio” (Augustine, 1982, p. 264; 2016, p. 216).
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27. Heisenberg (1958) addresses the linguistic dilemma faced by physicists de-
scribing the quantum world: “The Copenhagen interpretation of quantum theory starts
from a paradox. Any experiment in physics, whether it refers to the phenomena of
daily life or to atomic events, is to be described in the terms of classical physics. The
concepts of classical physics form the language by which we describe the arrange-
ments of our experiments and state the results. We cannot and should not replace
these concepts by any others. Still the application of these concepts is limited by the
relations of uncertainty. We must keep in mind this limited range of applicability of
the classical concepts while using them, but we cannot and should not try to improve
them” (p. 44). In the same way, we will be describing aspects of “the future,” “know-
ing,” and “seeing” for which our common understanding of these concepts have a
“limited range of applicability.” Perhaps we will someday be able to improve them.

28. As Whitehead (1929/1985) said, “ultimately nothing rests on authority” (p. 39).

29. The problem of conscious interpretation of subliminal offerings is noted in the
presentiment experiments as well, affecting fast-thinking responses less than slow-
thinking ones (Mossbridge & Radin, 2018b, pp. 84-85).

30. As Targ (2020) wrote, “Two thousand years ago Patanjali said that we obtain
psi data by accessing the akashic records that contain all information past, present
and future. One accesses it, he says, by ‘becoming it,” with a single-pointed focus
of attention. These views of the collective unconscious are called by many names,
and have been with us for millennia. This picture of psi functioning suggests that the
information is always with us and available. It is not a new theory, but it seems to fit
the data better than the information transmission model. Can this picture of omnipres-
ent data be tested?”

31. Krohn’s life changed dramatically after her NDE. She had any number of re-
markably nonordinary episodes, but she especially had regular precognitive dreams.

32. Paul Marshall (2015a, pp. 48-54; see also 2011) probes the nature of mysti-
cally experienced time and the relationship of mystical experience and psi. He also
highlights the commonalities of NDEs and mystical experience (2011, p. 8). The
nature of mystical time is often confronted by students of psi—for example, LeShan
(1974, pp. 36-37).

33. This notion is teased apart in Kelly (2015, pp. 526-530).

34. Although there were fewer cases at greater distances forward or backward in
time, those perceptions were no less accurate than were those closer in time. This
compares interestingly with Eugene Osty’s (1923) sensitives, whose perceptions of
the future—always delineating individual lives—he likened to viewing a distant land-
scape that shows more detail as you approach it (pp. 174—177).

35. Braude (1982) also mentions this problem with memory (pp. 150—152). This
is in contrast to CORT, which present as real memories, not retrocognitive glimpses
of the past. And, although NDE reports sometimes include glimpses of future lives,
CORT never involve memories of future lives parallel to those of past lives, which is
perhaps a clue about the arrow of time, the nature of memory, or both. Jenny Cockell
(1998), who claimed knowledge of a future life, made the point that her knowledge of
the future did not feel cognitively like her past-life memories (p. 106).
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Eileen Garrett said, “I do not simply ‘see’ certain future events; I actually appear
to ‘live’ them. I find that it is easy for me to pass from the ‘now’ into what may be
called the timelessness of the future.” But when she says, “The actual experience of
precognition is difficult to convey because it so closely resembles an actual current
happening” (Osborn, 1961, p. 8), she is comparing precognition not to an ordinary,
everyday experience but to a psychic experience of a concurrent event.

36. It is an interesting aside that precognitive personalities, such as Osty’s sensi-
tives or Ossowiecki, can rarely apply their ability to their own lives (Barrington et al.,
2005, p. 19; Osty, 1923, p. 186). And yet most spontaneous precognitive episodes,
which happen to otherwise psychologically unexceptional people, are personal.

37. Marshall (2015a, pp. 50-51; 2005, p. 139).

38. Two areas of psi research reveal another interesting temporal conundrum. The
CORT collected by Ian Stevenson, Jim Tucker, Erlendur Haraldsson, Antonia Mills,
and others (surveyed in Matlock, 2019) present situations where memories—or per-
sonalities, depending on the case or its interpretation—are available for days, months,
or years, waiting to be tapped or reincarnated. Yet in NDEs, experiencers commonly
encounter deceased personalities, some of them long departed and others newly un-
minted. If we are to take postmortem survival of personality seriously, as these and
other phenomena indicate, how can we have it both ways? Do some individuals wait
around to welcome loved ones after death while others reinsert themselves into the
land of the living? Or, as NDE researcher Bruce Greyson mused (personal commu-
nication), does time mean something quite different in that incorporeal realm? That
seems perfectly reasonable, given the reports of mystics, near-death experiencers, and
the occasional CORT subject—travelers who say they have, contra Hamlet, returned
from that “undiscover’d country”—and the demands of pre- and retrocognition.

39. There is a long tradition of psi phenomena linked to psychedelic use (e.g.,
Kelly & Grosso, 2007, pp. 542-553; Luke, 2012, 2017; Luke & Kittenis, 2005;
Tart, 1993).

40. The arrow of time as a result of irreversible processes and thermodynamics is
commonly known and discussed. Baruss and Mossbridge (2017, pp. 53—81) discuss
it and time in general in the light of psi phenomena.

41. I am aware of only three reports, all involving LSD. “What she saw—not
thought or contemplated but saw, such was LSD’s curious power—was the flower
fully open up, go through its cycle and wither, but also she watched the flower reverse
this same flow, recovering from its dried state, re-flowering and returning to being a
bud. She could see it go in both directions, forward and backward in time, dancing its
own birth and its own death” (Fadiman, 2008, p. 93; see also bigolrandyorton, 2020;
Spiderman, 2019). There are doubtless others, but I have never encountered one that
did not spring from psychedelic use. From reading the accounts, it seems safe to as-
sume that the individuals’ metabolisms did not reverse—only their perceptions. Even
so, there they are.

42. Although, in their discussion of NDE life reviews, BaruSs and Mossbridge
(2017, p. 72) say that “like film, a life review can run forward or backward,” to
my knowledge there is no report of a literally backward experience in the NDE
literature. This also says something about the limited role of culture in an NDE,
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since a large proportion of the Western world has watched visual recordings played
in reverse and it wouldn’t be unreasonable to expect someone, somewhere, to have
reported something similar in an NDE. But they never have. Osborn (1961, pp.
201-202) observes this as well.

43. Normative statements—“should” or “ought to”—are pernicious in psychical
research, since we lack a fundamental understanding of what is going on or at least
a way to discuss it cogently and meaningfully with ordinary language. In this case,
however, because it virtually never happens and there are so many different extraordi-
nary temporal perceptions from psychics, mystics, and others, it seems a fair question.

44. Kelly, Crabtree, and Marshall (2015) and several chapters in this volume.

45. Braud (2002) wrote, “Alfred North Whitehead . . . suggested that the Euro-
pean philosophical tradition consisted of a series of footnotes to Plato. It might not
be inappropriate to suggest that much within the traditions of psychical research and
of explorations of the unconscious, since 1901, is but a series of footnotes to Myers
and Du Prel” (p. 16n1).

46. Causality with an eye to precognition is explored nicely by Radin (2006b, pp.
391-398). Like time and free will, the literature on causality is vast.

47. Although it is true that relativity abolished absolute time, in the sense that two
events perceived as simultaneous by one observer might not be perceived that way
by another and that two events might even be perceived in reverse order by different
observers, the events must be spatially separated. That is, if one observer watches
someone (Wile E. Coyote, say) light the fuse on a stick of dynamite and then sees the
consequent explosion, that order of events will always be preserved for any observer.

48. As physicist Henry Margenau noted earlier. Physicists argue vigorously about
time but always in the absence of precognition. Most of them accept the notion of a
static, determinate block universe, but that does not mean they think there is any way
to perceive a future state of that universe. And those who aren’t acolytes of the block
universe make statements about “the reality of time” like “The future is not now real
and there can be no definite facts of the matter about the future” (Unger & Smolin,
2015, p. 416), which does not comport well with precognition.

49. Mary Hesse (1970), a philosopher of science, observed that “most of those
who attempt to theorise in parapsychology have long reached the conclusion that
theories of physical type are unhelpful and that some new explanatory concepts are
required. But new explanatory concepts are always drawn by analogy from some
other conceptual system, and since physics has provided the comprehensive frame-
work for so long, it is difficult to know where else to look™ (p. 302).

50. Carr (2015a, 2015b); Stapp (2007, 2015).

51. The question of causality can look quite different outside the Western tradi-
tion. “The general tendency in China has been to think of things as being connected
not in linear chains of cause and effect, but in networks of mutual dependencies and
reciprocal interrelatedness” (Marchal & Wenzel, 2017, p. 384).

52. Even for presentiment, “one problem with a quantum biological explanation
... is that retrocausal effects on the order of seconds would have to be explainable via
quantum processes, and we know of no evidence so far that these effects can occur at
that time scale” (Mossbridge et al., 2014, p. 5).
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53. From a slightly different perspective: “The future necessarily only has mean-
ing in relation to human beings” (Osborn, 1961, p. 80). More provocatively, Shanon
(2001a; see also 2001b) says that “psychological time is defined in terms of events.
As such, human time is intrinsically semantic” (p. 41). The importance of meaning
is tackled in nearly every serious approach to psi, as can be seen in the many varied
models in Kelly et al. (2015) and May and Marwaha (2015).

54. The results of the presentiment experiments have lent themselves to some
very interesting analyses (e.g., Radin, 2006b) that may be due to the specificity of
the events. And Radin makes retrocausality seem plausible for presentiment in that
same article.

55. This has been a defining characteristic of laboratory psi, although there have
been exceptional cases in which the subject has been able to specify correct calls
(Palmer, 1978, pp. 177-180).

56. Whitehead’s process philosophy might also be described this way.

57. There is no monolithic “Eastern” philosophy, of course, but there are tenden-
cies and streams that are far less pronounced in the West (see, e.g., the analysis of
Buddhist causality in Kalupahana, 1975). This is, after all, the reason so many psy-
chical researchers have explored Eastern thought, both professionally and personally.
And “an ontology of states rather than things” is perhaps why philosophically inclined
theorists of quantum physics—a science of states rather than things—have found it
so attractive.

58. Magidor (2019).

59. Although in his foundational work on synchronicity (Jung, 1973) he included
several trivial coincidences as evidential, he generally took it to mean more, involv-
ing fundamental psychological entities he called “archetypes” (Jung & Main, 1999).

60. Primas (2017) notes that “a comprehensive understanding of the notion of time
is impossible within the framework of Boolean [true/false] logic alone” (p. 3) and that
“while classical physics is based on propositions that are either true or false, the non-
Boolean logic of quantum physics leads to new phenomena such as complementarity,
nonlocality and entanglement” (p. 93). Nevertheless, a philosopher writing in May
and Marwaha (2015) on “ESP, causation, and the possibility of precognition” (Corry,
2015) can ignore that and insist that the law of noncontradiction is still a fundamental
property of the world (p. 122). I am not suggesting that we abandon Boolean logic.
We live in a world that seems subject to binary logic locally, just not as a whole, in
the same way that geometry on Earth can be treated locally as if the world were flat,
whereas on a large scale it can’t (Primas, 2007, p. 16).

61. It is difficult but important for those of us not philosophers to realize the depth
and extent of philosophical arguments. For example, the law of noncontradiction—
“no proposition is both true and false”—seems straightforward. And yet “fixing the
precise formulation is itself a topic of debate” (Priest et al., 2018). Such uncertainty
in what to the layperson seems common sense is to be found everywhere in brows-
ing the professional literature, such as the authoritative and readily available (online)
Stanford Encyclopedia of Philosophy.

62. See also Barrington et al. (2005); Kastrup (2019, pp. 196—197); Kastrup, Stapp,
and Kafatos (2018); and McMoneagle and May (2014). The notion of a “higher,” shared



PRECOGNITION 127

mind has been postulated often. Early researchers—Myers (1895b, pp. 585-593) and
Sidgwick (1962, pp. 419-423)—found information transmission models inadequate,
and the idea is also examined critically in Kelly (2015, pp. 518-522). Russell Targ
(2012) concluded “that psi phenomena are not a result of an energetic transmission”
(p- 209), and Alan Gauld (1976) said, “The knowledge is not ‘acquired,’ the information
does not ‘arrive.” The knowledge, so to speak, ‘happens’” (p. 36).

63. By attention and intention, I do not mean to imply conscious effort. Osty’s
(1923) sensitives were most often in a hypnotic state, and successful remote viewers
usually took time to enter a semi-meditative frame of mind before a session (Targ,
2012). Spontaneous cases arise most often during sleep or rest. None of these state-
ments is absolute; there are exceptions to each. But they are generally true, illumi-
nating something again and again, if we just knew enough about our own minds to
understand it.

64. Boswell (1816, p. 318).

65. James and James (1926, p. 147). Like Samuel Johnson a century before, the
twenty-eight-year-old James was reacting to a physical universe that seemed to have
no room for uncaused events like freely willed human actions.

66. For a concise discussion of free will in relation to precognition, see Kelly
(2015, pp. 526-530).

67. We must also acknowledge the prophetic visions concerning the larger world
that occur with NDEs, many apocalyptic and almost all utterly wrong (Grey, 1986,
pp- 122-133). Osty (1923), who declared with “absolute certainty that there are hu-
man beings who can foretell the future of other persons,” was not at all sure about
their ability to see “the future in general” (p. 110). He noted that when a sensitive
thinks “himself also able to foretell future events and life in general . . . either noth-
ing answers to the effort or the subconscious mind begins to work and builds up a
romance on data supplied by the conscious mind. This may chance to agree with the
event, but more often proves mistaken” (p. 225). In other words, general forecasting
of impersonal events is rarely accurate (see McMoneagle, 1998, pp. 137-275).

68. Benny Shanon (2001a) related an altered-state experience: “In front of me I
saw the space of all possibilities. The possibilities were there like objects in physi-
cal space. Choosing, I realized, is tantamount to the taking of a particular path in
this space. It does not, however, consist in the generation of intrinsically new states
of affairs. Further, it should be noted that while traveling in the space of possi-
bilities takes time, the possibilities themselves are there, given in an ever-present
atemporal space. Thus, I concluded, there is no contradiction between determinism
and free will. With this vision, I felt that an issue that had puzzled me for a long
time was resolved” (p. 47).

69. And, like time, free will is the subject of magisterial philosophical collections
that make no mention of precognition (Timpe, 2017). Free will has a history in East-
ern philosophy as well, but it is not nearly as prominent. “Broadly speaking, many
Chinese and other East Asians do not share the Western belief in free will” (Marchal
& Wenzel, 2017, p. 386).

70. Citing Wolfgang Prinz. See also Harris (2012); O’Connor and Franklin
(2020); and Sapolsky (2017). There are philosophical arguments that fall under
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“compatibilism” that would like to have free will and determinism coexist, but natu-
rally they too are highly contentious, and they almost universally accept physical
determinism (McKenna & Coates, 2020). See also Kastrup (2020).

71. This does not open the door to individuals asserting their intuitions as hard-
core common sense. Whitehead said, “It is a disease of philosophy when it is . . .
merely a reflection of the temperamental presuppositions of exceptional personali-
ties” (Griffin, 1998, p. 20). It should also be noted that when Marchal and Wenzel
(2017) declared (above) that “many Chinese and other East Asians do not share the
Western belief in free will” (p. 386), they were speaking principally of philosophers.
Griffin here chooses deliberately to include “all human beings.” Although philoso-
phers reflect their cultures in many ways, I cannot say whether average thoughtful
East Asians feel that free will falls under hard-core common sense—but if they don’t,
then of course the relationship of free will and precognition isn’t problematic.

72. Sprigge (1992) makes a careful case for a determinate world, but it is a strictly
theoretical case. Pre- and retrocognition, which would help the argument, do not appear.

73. For example, Crowe (1868, pp. 42-43), Miss X (1896, p. 59), and Stead (1921,
164-165).

74. James is referring here to the work and members of the Society for Psychical
Research.
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MYSTICAL EXPERIENCE AND THE
SCOPE OF C. G. JUNG’S HOLISM

Roderick Main

In February 1944, in his sixty-ninth year, Carl Gustav Jung (1875-1961)
broke his foot and, while laid up in hospital, suffered a heart attack. He then
had a near-death experience during which he found himself floating a thou-
sand miles above the earth (over Ceylon, now Sri Lanka). He underwent a
painful process in which he was stripped of all his earthly attachments and
was about to enter a stone temple on a meteorite where he would discover the
meaning of his life, when he was called back to the earth by the spirit of his
doctor (Jung, 1963/1995, pp. 320-324). Over several nights while recovering
in hospital, he experienced a series of further visions in which he felt himself
to be “in the womb of the universe” (p. 324) and witnessed, participated in,
or in some way “was” the “mystery of the conjunction,” expressed in Jewish
mystical (Kabbalistic) terms as the marriage of Tiphereth and Malchuth or
Rabbi Simon ben Jochai’s wedding in the afterlife, in Christian terms as the
“Marriage of the Lamb,” and in Greek mythological terms as the consum-
mation of the sacred marriage (hierosgamos) of Zeus and Hera (p. 325). He
described the visions as “extremely strange” (p. 320), “the most tremendous
things I have ever experienced” (p. 326), and “utterly real” (p. 327).!

From his student days in the late 1890s until his death in 1961, Jung ex-
perienced, observed, and studied an astonishing range of paranormal and
mystical phenomena (Main, 1997, 2012). His personal experiences included
apparently telepathic, clairvoyant, and precognitive dreams and fantasies
(Jung, 1963/1995, pp. 159-160, 200-201, 333-335); psychokinetic and
poltergeist activity (pp. 125-127, 178-179); apparitions and hauntings
(pp. 215-216; 1950/1977d); meaningful coincidences (1952/1969i, paras.
843-845; 1963/1995, pp. 207-208); altered states of consciousness involv-
ing both spontaneous and induced visions (2009); and the above-described
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near-death experience and accompanying mystical visions (1963/1995, pp.
320-329). As a psychiatrist and psychotherapist, Jung heard accounts of simi-
lar experiences from his patients (1952/19691, para. 816). Through attending
séances, he witnessed the apparent possession of mediums and the materi-
alization of spirits (1902/1957; 1973, pp. 100, 511). And in his last decade,
he assiduously collected documents about the then emerging phenomenon
of UFOs (1954/1977g, para. 1431; 1958/1970b). Throughout his life, he
read extensively in the literature of psychical research and parapsychology
(1952/19691, paras. 830-839; 1963/1995, p. 120; 1973, p. 166), and he car-
ried out parapsychological experiments of his own, including laboratory tests
of mediums (1905/1977h) and collecting and statistically analyzing astrologi-
cal data (1952/1969i, paras. 872-915). Based on his experiences, observa-
tions, and studies, he published three books on such phenomena (1902/1957,
1952/1969i, 1958/1970b) as well as numerous shorter papers.?

Jung’s openness to extraordinary experiences profoundly influenced the
development of his psychological theory not only at the outset of his career
but also at key points throughout it (Charet, 1993; Main, 1997, pp. 1-44). His
openness also consolidated his opposition to materialism (1916/1948/1969b,
para. 529; 1952/19691, para. 960; 1955-1956/1970a, para. 763), to narrowly
rationalistic approaches to science (1963/1995, p. 336), and to the pervasive
cultural condition of disenchantment (Weber, 1919/1946, pp. 139, 155), or, as
he called it, the “despiritualization” (Jung, 1938/1940/1969g, paras. 140, 141)
or “desacralization” of the world (McGuire & Hull, 1978, p. 230; see Main,
2012, pp. 25-27)—all of which, he felt, were incompatible with the kinds of
data he had encountered. The pivotal concept that emerged specifically from
Jung’s engagement with these topics and issues was synchronicity, a prin-
ciple of acausal connection through meaning (1952/19691), which he then de-
ployed to establish the reality, explain the dynamics, and, not least, interpret
the meaning of extraordinary experiences (Main, 1997, 2004, 2007, 2012).

THE RECALCITRANT CASE OF
INTROVERTIVE MYSTICAL EXPERIENCE

About one extraordinary phenomenon, however, Jung long remained skepti-
cal: the claimed egoless and contentless awareness of introvertive mysticism
(1939/1968e, para. 320; 1939/1954/1969¢, paras. 774, 817-818). This may
appear to be a small limitation in an otherwise strikingly open system of
thought. But it does seemingly put Jung at odds with an extensive body of
empirical data about mysticism, including many impressive first-person ac-
counts (Stace, 1960/1973, pp. 88—111), and in Irreducible Mind (Kelly et al.,
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2007), Edward Kelly and Michael Grosso (2007) understandably identify this
limitation as compromising the adequacy of Jung’s theoretical model when it
comes to accounting for mystical experiences (pp. 555-557).

The term “introvertive mysticism” is taken from Walter Stace’s classic
study Mysticism and Philosophy (1960/1973). Stace identifies two main types
of mystical experience: extrovertive (“outward-turning”) and introvertive
(“inward-turning”). “The essential difference between them,” he writes, “is
that the extrovertive experience looks outward through the senses, while the
introvertive looks inward into the mind” (p. 61). He continues,

Both culminate in the perception of an ultimate Unity—what Plotinus called
the One—with which the perceiver realizes his own union or even identity. But
the extrovertive mystic, using his physical senses, perceives the multiplicity of
external material objects—the sea, the sky, the houses, the trees—mystically
transfigured so that the One, or the Unity, shines through them. The introvertive
mystic, on the contrary, seeks by deliberately shutting off the senses, by oblit-
erating from consciousness the entire multiplicity of sensations, images, and
thoughts, to plunge into the depths of his own ego. There, in that darkness and
silence, he alleges that he perceives the One—and is united with it—not as a
Unity seen through a multiplicity (as in the extrovertive experience), but as the
wholly naked One devoid of any plurality whatever. (pp. 61-62)

Stace himself considered introvertive mystical experiences to be a higher
type than extrovertive mystical experiences (pp. 132—133), the latter being
“a sort of incomplete version of the completeness realized in the introvertive
kind” (p. 133). As Paul Marshall (2005) has highlighted, this ranking is by no
means universally agreed on among experiencers and theorists of mysticism.?
He discusses the case of Robert Forman, for example, who, drawing on the
framework of Transcendental Meditation, and hence ultimately of Upanishadic
thought (pp. 170-172), presents a sequence of mystical development in which
the introvertive state, referred to as a pure consciousness event, is a lesser at-
tainment (p. 167). More advanced attainments include a dualistic mystical state
in which pure consciousness is experienced “alongside but separately from
ordinary awareness of objects” (p. 167) and then, as a further development, a
unitive mystical state in which “consciousness is no longer separate from its
objects” (p. 168). This unitive mystical state resembles Stace’s extrovertive
mystical experience. But because it unites consciousness and the world rather
than keeps them apart, it is considered more unitary, and hence more advanced,
than the pure consciousness event, which resembles Stace’s introvertive mysti-
cal experience (p. 168). However, whether more or less advanced, introvertive
mystical states are still widely reported to occur, and it would be a serious
limitation if Jung’s theory were unable to give a satisfactory account of them.
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Kelly and Grosso note two respects in which Jung’s psychological model
seems inadequate to account for introvertive mystical experience. First, they
challenge Jung’s claim that mystical experiences are always archetypal. This
cannot be true of all mystical experiences, they argue, “for archetypes only
reach overt expression in the form of images, broadly construed, and as main-
tained by Stace and others the innermost core of mystical experience unfolds
in a region beyond images and all other distinctive mental particulars” (Kelly
& Grosso, 2007, p. 557). This characterization of archetypes can indeed be
readily supported with reference to Jung—for example, when he writes,
“What we mean by ‘archetype’ is in itself irrepresentable, but has effects
which make visualizations of it possible, namely, the archetypal images and
ideas” (1947/1954/1969c, para. 417).

Second and more seriously, Kelly and Grosso (2007) argue that Jung was
“systematically unable to come fully to grips with introvertive mystical ex-
periences” because of his conviction that “the ego is the primary bearer of
consciousness” (p. 557). For Jung, as Kelly and Grosso understand him,

disappearance of the ordinary conscious ego during a numinous encounter
with the collective unconscious can only mean that the conscious ego has been
flooded, or contaminated, or engulfed by the inherently dark contents of the
unknown part of the psyche. As a result, consciousness itself supposedly dims
or contracts, ultimately to some sort of void, nothingness, or state of egoless
unconsciousness. . . . This kind of description of mystical states . . . , which fol-
lows from Jung’s strong identification of consciousness with the ordinary ego,
is flatly contradicted by the unanimous testimony of great mystics of all times
and places that their highest states are not dim or unconscious, but if anything
“superconscious.” (p. 557)

There is also ample evidence in Jung to support this characterization
of his position. Contrasting Western and Eastern styles of thinking, Jung
(1939/1954/1969¢) wrote in his “Psychological Commentary on ‘The Tibetan
Book of the Great Liberation,’”

To us, consciousness is inconceivable without an ego; it is equated with the
relation of contents to an ego. If there is no ego there is nobody to be conscious
of anything. The ego is therefore indispensable to the conscious process. The
Eastern mind, however, has no difficulty in conceiving of a consciousness with-
out an ego. Consciousness is deemed capable of transcending its ego condition;
indeed, in its “higher” forms, the ego disappears altogether. Such an ego-less
mental condition can only be unconscious to us, for the simple reason that there
would be nobody to witness it. I do not doubt the existence of mental states tran-
scending consciousness. But they lose their consciousness to exactly the same
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degree that they transcend consciousness. I cannot imagine a conscious mental
state that does not relate to a subject, that is, to an ego. The ego may be depoten-
tiated—divested, for instance, of its awareness of the body—but so long as there
is awareness of something, there must be somebody who is aware. (para. 774)

Later in the same paper, Jung describes yoga, “India’s most important exer-
cise,” as “an immersion in what we would call an unconscious state” (para.
911). “It makes no difference,” he asserts elsewhere, “whether [the yogis]
call our unconscious a ‘universal consciousness’; the fact remains that in their
case the unconscious has swallowed up ego-consciousness” (1939/1968e,
para. 520). Jung acknowledges that “a correct application of the methods
described in the Pali Canon or in the Yoga-siitra [can induce] a remarkable
extension of consciousness” but immediately adds that “with increasing
extension, the contents of consciousness lose in clarity of detail” such that
“consciousness becomes all-embracing, but nebulous; an infinite number of
things merge into an indefinite whole, a state in which subject and object are
almost completely identical” (para. 520).

Kelly and Grosso (2007) draw a contrast between Jung’s model and that
of Frederic Myers:

The ingredient crucially absent from the Jungian model . . . is precisely Myers’s
central theoretical move, his repudiation of that identification [of consciousness
with the ordinary ego] in favor of his [Myers’s] own core conception of the
Subliminal Self—"“a more comprehensive consciousness, a profounder faculty,
which for the most part remains potential only,” but which expresses itself in
greater or lesser degree as a function of fluctuating conditions in the organism.
(pp- 557558, citing Myers, 1903, Vol. 1, p. 12)

Later, in Beyond Physicalism (Kelly, Crabtree, & Marshall, 2015), Kelly
(2015) acknowledges that in fact “Jung makes a structurally equivalent dis-
tinction between ego and Self [to that made by Myers]” (p. 545n20). How-
ever, the self that Jung postulates is still inferior to that postulated by Myers
(and similarly by William James) in terms of its ability to account for mysti-
cal experiences. Writes Kelly,

Jung’s Self . . . lies within the collective unconscious, which later became the
unus mundus . . . and unlike the Myers—James Subliminal Self it is inherently
dark, unconscious, and inaccessible except by way of its symbolic products. Al-
legiance to this conception caused Jung to describe mystical experiences consis-
tently, and in flagrant contradiction with the first-person reports, as a dimming
or darkening of everyday consciousness as it becomes flooded or overwhelmed
by unconscious contents. (p. 545n20)
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The above criticisms of Jung’s model are serious ones, not least as they
have been made by attentive readers of Jung who are generally very favor-
able about his thought (Kelly & Grosso, 2007, p. 555; Kelly et al., 2007,
pp. 334, 479, 481; Kelly et al., 2015, pp. 195-226). Similar criticisms
have also occurred to other sympathetic scholars examining the ability of
Jung’s psychology to account for mystical states, especially as articulated
in Indian philosophy (Coward, 1985; Kakar, 1994, pp. 268-272; Schipke,
2019; Whitney, 2017). In this chapter, I assess to what extent these criti-
cisms might be answerable. I do so in three stages. First, I look at Jung’s
own mystical visions experienced late in his life, which, I argue, contain
elements of introvertive mysticism. Second, I consider how Jung’s mature
psychological model might be able to account theoretically for introvertive
mystical experiences. I attend in particular to Jung’s characterizations
of the archetype of the self as well as to some late formulations of the
relationship between the ego and the self that suggest how experiencing
“pure consciousness” might after all be compatible with Jung’s claim that
consciousness depends on the ego. Third, despite Jung’s own reservations
about philosophy, I argue that the apparent contradictions in his theorizing
of mysticism can be resolved—or at least eased—Dby viewing his thought as
underpinned by an implicit metaphysics of panentheism.

JUNG’S MYSTICAL NEAR-DEATH EXPERIENCE OF 1944

Before looking at Jung’s mystical near-death experience in more detail, it
will be helpful to clarify further Stace’s distinction between extrovertive
and introvertive mystical experiences as well as to supplement it with a
more recent taxonomy. One of Stace’s main aims in Mysticism and Philoso-
phy was to identify a common core of mystical experiences. Accordingly,
most of the specific features he identifies of extrovertive and introvertive
experiences are shared. Thus, both types are characterized by a sense of
objectivity or reality; by blessedness, peace, and similar strong positive
emotions; by a feeling of the holy, sacred, or divine; by paradoxicality; and
by ineffability (1960/1973, pp. 131-132; Kelly & Grosso, 2007, p. 504).
However, as already noted, the two types differ in how they characterize the
experience of unity, which, according to Stace, represents “the very inner
essence of all mystical experience” and is deemed by mystics to be “in some
sense ultimate and basic to the world” (1960/1973, p. 132). In extrovertive
mysticism, the unity is experienced as a “Unifying Vision” in which “all
things are One” and there is “the more concrete apprehension of the One as
an inner subjectivity, or life, in all things” (p. 131).* In introvertive mysti-
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cism, by contrast, the unity is experienced as “Unitary Consciousness; the
One, the Void; pure consciousness” and as “nonspatial” and “nontemporal”
(p. 131).° Kelly and Grosso also highlight what is in effect a third qual-
ity of introvertive mystical experiences implied by Stace (1960/1973, pp.
112-123)—namely, a radical transformation from an ordinary sense of self
to “a vastly amplified sense of self . . . that almost inevitably experiences
itself as in a state of direct contact, or union, or identity with some reality
variably conceived as a Universal Self, the One, the Absolute, the Ground
of Being, or God” (Kelly & Grosso, 2007, pp. 507-508).

In order to avoid some of the confusions generated by Stace’s claim that
extrovertive experience is, as the term suggests, “always directed ‘outward’
through the sense organs,” Marshall (2019, p. 18) offers a slightly more
differentiated taxonomy that will be helpful when looking at Jung’s experi-
ences. He distinguishes between what he calls “this-worldly mystical experi-
ence,” characterized as “mystical experience of the natural world or some re-
gion or content of it, whether or not experienced through the familiar senses”
(p. 18); “other-worldly mystical experience,” characterized as “mystical
experience of a world or some of its contents (e.g., places, beings, objects)
fundamentally distinct from our familiar universe” (p. 19); and “no-worldly
mystical experience,” characterized as “mystical experience of something
beyond all worlds, this-worldly and other-worldly, and all their contents”
(p. 19). Marshall also highlights the possibility of “mixed experiences”
(p. 20), which may be composed of elements or phases that are variously
this-worldly, other-worldly, and no-worldly.

In the chapter-long account Jung gave of his mystical experiences in Mem-
ories, Dreams, Reflections (1963/1995, pp. 320-329), it is not hard to detect
all the characteristics that introvertive mysticism shares with extrovertive
mysticism in Stace’s classification.® About the objectivity and reality of his
experience, Jung was in no doubt: “It was not a product of imagination,”
he wrote. “The visions and experiences were utterly real; there was nothing
subjective about them; they all had a quality of absolute objectivity” (pp.
326-327). He was also explicit about the strong positive emotion associated
with the experiences: “It was as if I were in an ecstasy . . . filled with the high-
est possible feeling of happiness” (pp. 324-325). That there was, more spe-
cifically, a feeling of the sacred is indicated by Jung’s statement that, at the
time of the visions, “everything around [him] seemed enchanted” (p. 325) and
“there was a pneuma of inexpressible sanctity in the [hospital] room,” which
“had a magical atmosphere” (p. 326). The paradoxicality that Stace noted as
another typical feature of mystical experiences was expressed both by Jung’s
statement that his being stripped of his attachments gave him “a feeling of
extreme poverty, but at the same time of great fullness” (p. 322) and by his
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claim that, within the experience, “the only thing that feeling could grasp
would be a sum, an iridescent whole containing all at once expectation of a
beginning, surprise at what is now happening, and satisfaction or disappoint-
ment with the result of what happened” (p. 327). Finally, Jung acknowledged
the ineffability of his experience: he reported thinking during the experience
itself that “this cannot be described; it is far too wonderful!” (p. 325), and he
reflected afterward that “it is impossible to convey the beauty and intensity
of emotion during those visions” (p. 326).

Jung’s mystical visions were for the most part not contentless and for that
reason would mostly fall into Stace’s class of extrovertive experiences. How-
ever, some parts of the visions were almost certainly not perceived, as Stace
stipulates, “using [the] physical senses” (1960/1973, p. 61). This is where
Marshall’s distinction between this-worldly and other-worldly experiences
becomes useful. Some elements of Jung’s visions definitely involved his
actual perceptual world, albeit transfigured, such as when he saw the hospital
nurse who brought him his food as “an old Jewish woman, much older than
she actually was, . . . preparing [for him] ritual kosher dishes” (1963/1995,
p. 325). But other elements, such as his vision of being suspended in space
and then approaching the stone temple on the meteorite (pp. 320-323), seeing
the spirit of his doctor floating toward him “in his primal form as a basileus of
Kos” (pp. 322-323), and, above all, the Jewish, Christian, and ancient Greek
visions of the mystic marriage (p. 325) are better viewed as other-worldly.
For in these parts of the experience, Jung appears to have been seeing a vi-
sionary reality that was drawing on memories of sensory experience rather
than a sensory reality that had been transfigured.

Most crucial, though, for addressing the claim that Jung’s model cannot
adequately account for introvertive mystical experience is the extent to
which his visions may themselves include elements that Stace considered
unique to such experience. Considering first the qualities of being nonspa-
tial and nontemporal (Stace, 1960/1973, p. 131), we find various approxi-
mations to these in the form of altered spatiality and altered temporality.
For example, despite Jung’s use of numerous and often quite precise spatial
and geographical references—"“high up in space,” “far below my feet,”
“Ceylon,” “the subcontinent of India,” “standing with my back to the Indian
Ocean, as it were,” and so on (1963/1995, pp. 320-321)—it seems clear that
most of his experience did not take place in an ordinary spatial environment.
Nor, at times, did he have a normal spatial relationship to the content of his
visions. Of his vision of “the marriage of Malchuth and Tifereth,” for in-
stance, he writes, “I do not know exactly what part I played in it. At bottom
it was myself; I was the marriage” (p. 325); more generally, quoting Part
Two of Goethe’s Faust, he describes how he “floated in a state of purest
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bliss, ‘thronged round with images of all creation’” (p. 326). However, such
altered spatiality is still far from being nonspatial. With Jung’s descriptions
of altered temporality, the approximation to being completely nontemporal
gets much closer: “We shy away from the word ‘eternal,”” he writes, “but
I can describe the experience only as the ecstasy of a non-temporal state in
which present, past, and future are one. Everything that happens in time had
been brought together into a concrete whole. Nothing was distributed over
time, nothing could be measured by temporal concepts” (p. 327). Even here,
though, despite Jung’s use of the word “non-temporal,” a question mark
remains over whether he is referring to complete transcendence of time, as
Stace seems to require for introvertive mysticism, or to temporal inclusive-
ness, in which all time comes together, a kind of experience that can also
be found in content-rich extrovertive mysticism.’

Jung’s experience also evinces various approximations to the kind of
radical transformation from an ordinary sense of self to the “vastly ampli-
fied sense of self” that characterizes the unitary consciousness achieved in
introvertive mystical experience (Kelly & Grosso, 2007, p. 507; Marshall,
2005, p. 55), an experience, in fact, that for Stace (1960/1973) implies that
“the individual self . . . must lose its individuality, cease to be a separate in-
dividual, and lose its identity because lost or merged in the One, or Absolute,
or God” (p. 111). Jung (1963/1995) reports that, during his vision of floating
above the earth, he had “the feeling that everything was being sloughed away;
everything I aimed at or wished for or thought, the whole phantasmagoria of
earthly existence, fell away or was stripped from me—an extremely painful
process. Nevertheless, something remained . . . I consisted of my own history,
and I felt with great certainty: this is what [ am” (p. 321). Here Jung attains a
greater or more essential self but still seems to have individuality. Later in his
account, though, he does seem to be attempting to articulate an experience not
unlike Stace’s merger with the One, when he describes how he felt that his
identity was “interwoven into an indescribable whole” that he was yet able to
observe “with complete objectivity” (p. 327).

However, we find the strongest indication of introvertive mystical ex-
perience in Jung’s account when we turn to Stace’s remaining and most
important defining characteristic of such experiences—that is, their being
experiences of “Unitary Consciousness; the One, the Void; pure conscious-
ness” (1960/1973, p. 131). For Stace, this is in fact “the one basic, essential,
nuclear characteristic, from which most of the others inevitably follow” (p.
110). The characteristic does not appear directly in the greater part of Jung’s
account, for his experiences were primarily visionary and ipso facto not void
or contentless. However, there were repeated moments when he did seem to
enter into a state describable in terms of Stace’s nuclear characteristic. Jung
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(1963/1995) relates how while in the hospital, he would wake up each night
around midnight “in an utterly transformed state” (p. 324). “I felt as though I
were floating in space,” he writes, “as though I were safe in the womb of the
universe—in a tremendous void, but filled with the highest possible feeling
of happiness” (p. 324). This womblike void, paradoxically “filled” with hap-
piness, precisely evokes the concept of the “vacuum-plenum” (“emptiness-
fullness™) that Stace uses to characterize the contentless nature of introvertive
mystical experience (1960/1973, pp. 161-178; Kelly & Grosso, 2007, p.
507). As Stace notes, an experience of the void is necessarily nonspatial and
nontemporal and also presupposes complete loss or merger of individuality in
the One; it is, in Jung’s apt expression, “an utterly transformed state.”

In the conclusion of their discussion of the problem of a universal core of
mystical experience, Kelly and Grosso (2007) suggest that the “extreme de-
velopments” of introvertive mystical experience may be “most concisely en-
capsulated by the famous Vedic formula ‘Sat—Chit—Ananda’—pure being or
existence, pure awareness or consciousness, and pure bliss, amplified without
limit” (p. 510). We can note, finally, that each part of this formula is reflected
in Jung’s (1963/1995) account: he felt that he “existed in an objective form”
(p. 322), he accessed “objective cognition” (p. 328), and he was “filled with
... eternal bliss” (pp. 324-325).8

Jung’s mystical experiences of 1944 were far from being his only visionary
experiences. Above all, the earlier visions he experienced between 1913 and
1916 and recorded and reflected on in his now published Red Book (2009)
were also remarkable in many ways and had a seminal influence on his sub-
sequent theoretical and practical work.” However, it is only in the account of
his 1944 experiences that we find strong indications of Jung actually having
experienced introvertive mystical states. This may be significant inasmuch
as all the passages cited earlier in which he can be construed as denying the
possibility of introvertive mystical experiences date from before 1944.'° That
Jung’s 1944 visions and experiences may have forced him to reconsider his
theoretical preconceptions on this point is also suggested by his admission
that, prior to his visions, he “would never have imagined any such experience
was possible” (1963/1995, pp. 326-327).

EXPERIENCE OF THE SELF

While there are thus indications that Jung may have experienced introvertive
mystical states, the question remains whether his psychological model is able
satisfactorily to account for such states or is, as Kelly and Grosso imply, irre-
mediably hamstrung by its assumptions that consciousness depends on the ego
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and that we can know archetypes only as images. In addressing this question,
I shall refer mainly to Jung’s writings that were published after 1944, which
include some of his most important works: “The Psychology of the Transfer-
ence” (1946/1966a), “On the Nature of the Psyche” (1947/1954/1969c¢), Aion
(1951/1968b), “Answer to Job” (1952/1969a), “Synchronicity: An Acausal
Connecting Principle” (1952/19691), and Mysterium Coniunctionis (1955—
1956/1970a). Jung stated that his mystical near-death visions had given him
“the courage to undertake new formulations” (1963/1995, p. 328). These new
formulations—which included richer articulations of the archetype of the self
and its relations to the ego, of the distinction between the archetype as such
and the archetypal image, and of the concepts of synchronicity and unitary
reality (the unus mundus)—are natural places to look for resources within
Jung’s psychological model that might enable it to account for introvertive
mystical states. Before directly addressing this issue, though, it may be help-
ful to provide a very brief overview of Jung’s psychological model.

Jung (1963/1995) described the objectivity he experienced in his visions as
“part of a completed individuation” (p. 328). Individuation is the core process
of his psychology and signifies the process of becoming a unique self through
the ongoing synthesis of consciousness and the unconscious. Jung articulated
this process in a variety of ways, of which the following is a summary (based
mainly on Jung, 1928/1966b and 1951/1968b, paras. 1-67).!! For Jung, psy-
chological development begins in childhood and early adulthood by one’s
developing and strengthening an ego in order to deal with the forces that
assail one from the social world without and the psychic world within. Such
an ego is inevitably one-sided, having been forced by the pressures of its
inner and outer environments to develop and thereby make conscious some
potentialities at the expense of others that remain unconscious. In Jung’s un-
derstanding, however, the unconscious has an innate drive toward expressing
itself as a whole. An opposition is therefore set up between consciousness,
centered on the ego, and the unconscious. From the unconscious, contents
emerge spontaneously—for example, in the form of dreams, fantasies,
symptoms, and acausal convergences of events—in order to compensate and
regulate consciousness in the interests of greater overall realization of the
unconscious. This process of encounter between the ego and the unconscious,
which can be facilitated by psychotherapy and the deployment of techniques
such as dream interpretation, transference analysis, and active imagination,
is marked by the appearance of certain typical themes or problems that de-
mand to be integrated and made conscious. Such typical themes, problems,
or “archetypes” needing to be encountered and integrated with the ego in-
clude above all the dark side of one’s personality (the “shadow”) and the
contrasexual element of one’s personality (the “anima” or “animus”). When
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a sufficient level of integration has been achieved between ego-consciousness
and these archetypes, there can emerge a new center of the psyche, a center
no longer only of consciousness, as was the ego, but of both consciousness
and the unconscious. This new center is what Jung called the self. The self
is potentially there from the beginning as a kind of unconscious wholeness,
but the aim of individuation is to realize it consciously. This is an extremely
arduous, lifelong task, and it is full of pitfalls, not least the dangers of either
the ego becoming excessively assimilated by the self or the self becoming
excessively assimilated by the ego, both of which would result in pathologi-
cal conditions, such as psychosis or inflation. “Conscious wholeness,” Jung
wrote more favorably, “consists in a successful union of ego and self, so that
both preserve their intrinsic qualities” (1947/1954/1969c, para. 430n128).

The Archetype of Wholeness

The centerpiece of Jung’s psychological model as well as the key to appreci-
ating what he has to say about mysticism is the archetype of the self. He des-
ignated the self as “the archetype of orientation and meaning” (1963/1995, p.
224) and, perhaps most aptly, as “the archetype of wholeness” (1951/1968b,
para. 351; 1952/1969a, para. 757; 1955-1956/1970a, para. 777). Like all
archetypes, the self can give rise to innumerable symbolic expressions (“ar-
chetypal images”), the most important of which for Jung was the mandala, the
sacred circle often represented as divided into quadrants (1934/1950/1968h;
1944/1968c, paras. 122-331; 1950/1968d; 1963/1995, pp. 220-224). He
claimed that, for him personally, “finding the mandala as an expression of the
self ... was ... the ultimate” (1963/1995, p. 222). He also stressed the nature
of the self as a coincidence, complexity, or conjunction of opposites (co-
incidentia/complexio/coniunctio oppositorum) (see especially 1951/1968b,
1955-1956/1970a), and, with great significance for his entire psychology
of religion, he repeatedly equated the self with the God-image (imago Dei),
denying that images of the self and images of God could be distinguished in
practice (1951/1968b, para. 42; cf. paras. 73, 320). Images of conjoined op-
posites and of deities, both Western and Eastern, are other symbolizations of
the self commonly discussed by Jung.!

The Jungian analyst Warren Colman (2006), in an essay on Jung’s concept
of the self, writes, “The idea that mystical experience is the result of a shift in
centre from the ego (which is the centre of consciousness) to the self (which is
the centre of conscious and unconscious) is actually one of [Jung’s] most bril-
liantly original insights, offering explanation of the very unexplainable quality
of such experiences” (pp. 157—-158). More specifically, the archetype of the
self seems a promising resource for explaining introvertive mystical experi-
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ence inasmuch as all of the characteristics of introvertive mysticism identified
by Stace are reflected in Jung’s characterizations of the archetype of the self.
Reflecting Stace’s “sense of objectivity or reality,” Jung describes the self as
“the objectivity of the psyche” (1944/1968c, para. 32). Where Stace identifies
the importance of intense emotional experiences such as “blessedness” and
“peace,” Jung (1963/1995) relates how, in his own case, the experiences that
led him to understand that “the goal of psychic development is the self” gave
him “stability” and “inner peace” and “satisfied [him] completely” (pp. 222,
224), while in the case of one of his patients (now known to be Wolfgang
Pauli), a vision of the self in the form of a mandala of “the world clock” left
the patient with “an impression of ‘the most sublime harmony’” (1944/1968c,
para. 308). Regarding Stace’s “feeling of the holy, sacred, or divine,” this is
reflected in Jung’s frequent description of the “numinous” nature of arche-
types (1951/1968b, para. 305), not least in the case of the archetype of the self
(1951/1968b, para. 124; 1955-1956/1970a, para. 776). Paradoxicality, another
characteristic of introvertive mystical experiences, for Stace, regularly occurs
in Jung’s discussions of the self (1944/1968c, para. 20, 22; 1951/1968b, para.
124, 224; 1946/1966a, para. 532) and indeed occupies an entire chapter of
Mysterium Coniunctionis (1955-1956/1970a, paras. 36103, especially paras.
36-39; cf. para. 4). Likewise, Stace’s characteristic of ineffability appears
regularly when Jung is discussing the self—through the use of epithets such
as “indescribable,” “inconceivable,” and “irrepresentable” (1955-1956/1970a,
para. 181, cf. paras. 771, 777, 787; 1944/1968c, para. 20; 1951/1968Db, para.
171) and indeed “ineffable” itself (1955-1956/1970a, para. 771).

The preceding characteristics are those that introvertive mystical experi-
ence shares with extrovertive mystical experience. What about those that
Stace considers distinctive to introvertive experience? Just as, according to
Stace, introvertive mystical experience can have a nonspatial and nontem-
poral character, so too can experience of the self. The nonspatial or space-
transcending character of the self is suggested, albeit using spatial terms, by
Jung’s paradoxical statement that “as an individual phenomenon, the self is
‘smaller than small’; as the equivalent of the cosmos, it is ‘bigger than big’”
(1940/1968g, para. 289; cf. 1934/1954/1968a, para. 45). Regarding the self’s
nontemporal character, he writes that “the spontaneous manifestations of the
self, i.e., the appearance of certain symbols relating thereto, bring with them
something of the timelessness of the unconscious which expresses itself in a
feeling of eternity and immortality. Such experiences can be extraordinarily
impressive” (1946/1966a, para. 531). We could also invoke here Jung’s
concept of synchronicity, the principle of acausal connection through mean-
ing (1952/1969i). The concepts of the self and synchronicity are deeply
implicated with each other and indeed were developed more or less at the
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same time, even though Jung published about synchronicity much later than
he published about the self (Coward, 1996; Main, 2019, pp. 68-69). As
Harold Coward (1996) has clarified, synchronicity is “a fundamental prin-
ciple underlying the archetypes and the way in which the opposites within
and without the psyche interact” and as such is “a basic building block for
Jung’s concept of the self” (p. 489). The relevance of the connection here is
that one of Jung’s ways of considering synchronicity was as “a psychically
conditioned relativity of space and time” (1952/19691, para. 840). To Mircea
Eliade, he described synchronicity as a “rupture of time,” which “closely
resembles numinous experiences, where space, time, and causality are abol-
ished” (McGuire & Hull, 1978, p. 230). The inherently synchronistic nature
of the archetype of the self would therefore account for its nonspatial and
nontemporal character.'3

Finally, there is Stace’s “Unitary Consciousness; the One, the Void; pure
consciousness” (1960/1973, p. 131). Relevant to this is above all Jung’s state-
ment about the mandala: that it “symbolizes, by its central point, the ultimate
unity of all archetypes as well as of the multiplicity of the phenomenal world”
(1955-1956/1970a, para. 661). A “central point” symbolizing an “ultimate
unity” of the archetypal and phenomenal worlds is certainly evocative of the
concept of “the One.” As for that One’s also being “the Void,” while the man-
dala is a geometrical image and to that extent not contentless, Jung was struck
by the fact that many spontaneously produced modern mandalas had an empty
center where traditionally there would have been a representation of a divinity
or savior figure. In such cases, he writes, “The place of the deity seems to be
taken by the wholeness of man” (1938/1940/1969g, para. 139). The particu-
lar mandala Jung had in mind in making this statement was Pauli’s vision of
the world clock, and Pauli himself endorsed the idea of the “empty centre,”
referring to it in his correspondence as “Zentrum der Leere” (“the center of
the void”) (Gieser, 2005, p. 190). In a letter to Pastor Walter Bernet (June 13,
1955), Jung (1976) elaborated, with implicit reference to mandalas:

With increasing approximation to the centre there is a corresponding depo-
tentiation of the ego in favour of the influence of the “empty” centre, which
is certainly not identical with the archetype but is the thing the archetype
points to. As the Chinese would say, the archetype is only the name of Tao,
not Tao itself. Just as the Jesuits translated Tao as “God,” so we can describe
the “emptiness” of the centre as “God.” Emptiness in this sense doesn’t mean
“absence” or “vacancy,” but something unknowable which is endowed with
the highest intensity. (p. 258)

The mandala, then, can symbolize the self as a One that is also a Void. So,
too, can the self’s expression through synchronicity, similarly by way of asso-
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ciations with Tao. “The realization of Tao has this quality of being in a sort of
synchronistic relation with everything else,” Jung is recorded as saying dur-
ing his Visions seminars of 1930-1934, adding, “that is the general mystical
experience, the coincidence of the individual condition with the universe, so
that the two become indistinguishable” (1988, p. 608; cf. 1935/1977k, para.
143). Regarding the void or the experience of the “vacuum-plenum,” Jung,
quoting the Tao Te Ching of Lao-tzu and commentary by Richard Wilhelm,
suggests that synchronicity, like Tao, involves the experience of a kind of
emptiness or “nothing” (1952/1969i, paras. 918-920). He notes in particular
Wilhelm’s explanation that, in Tao, “the opposites ‘cancel out in non-dis-
crimination,’ but are still potentially present” (para. 921, quoting Wilhelm).'*

This paralleling of Jung’s characterizations of the archetype of the self
with Stace’s characterization of introvertive mystical experience suggests
that Jung’s model does have theoretical resources to account for introvertive
mystical experience. However, the limitations flagged by Kelly and Grosso
have not yet been directly addressed. The first of these limitations is that the
experience of the archetype of the self seems, according to Jung’s model, to
be an experience only of an image of the self, however impressive such an
image may be in terms of its associated characteristics and especially in its
form as a mandala.

The Unus Mundus

In his later, post-1944 work, Jung stressed the distinction between the “arche-
type as such,” on the one hand, and “archetypal image” or “archetypal rep-
resentations (images and ideas),” on the other (1947/1954/1969c, para. 417).
The archetype as such, which designates “the real nature of the archetype,”
is, Jung claimed, “not capable of being made conscious”; it is “transcendent,”
and for this reason he referred to it as not psychic but “psychoid.” The arche-
typal image, by contrast, is how the archetype appears in consciousness. Such
an image is necessarily inflected to some degree by the conditions of its mani-
festation, including the experiencer’s personal, social, and cultural context,
and hence the image expresses the archetype as such “only approximately.”
There can thus be innumerable different archetypal images expressing the
same archetype as such, like “a set of variations on a ground theme.” The
archetype as such can be reasonably inferred on the basis of these manifesta-
tions, but it cannot be known directly (para. 417). In relation to the present
theme, this seems to imply that the self cannot be experienced directly but
only through its representations in consciousness, such as mandala images.
Influencing Jung’s thought in distinguishing between archetypes as such and
archetypal images was his lifelong professed adherence to Kant’s epistemology
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and its distinction between noumena (“things in themselves”) and phenom-
ena (“things as they appear”).'> But as several commentators have dem-
onstrated, Jung’s adherence to Kant was not as strict as he liked to claim
(Bishop, 2000; de Voogd, 1984; Main, 2007, pp. 32-36). In particular, Jung
does in practice seem to have allowed for the possibility of directly expe-
riencing archetypes, at least at the culminating stage of individuation. This
possibility is most pertinently expressed in the final chapter of Mysterium
Coniunctionis (1955-1956/1970a, paras. 654-789), where Jung frames the
process of individuation in terms of the thought of the sixteenth-century
alchemist Gerhard Dorn (ca. 1530-1584).

Dorn described the alchemical process as involving a series of three con-
junctions. The first conjunction, which he called the unio mentalis (“mental
union”), consists of a union of spirit and soul (paras. 664—676). Dorn consid-
ered that in the natural human state, there was “an inextricable interweaving
of the soul with the body, which together formed a dark unity (the unio natu-
ralis),” variously referred to by the alchemists as “the nigredo [blackness],
the chaos, the massa confusa [confused mass]” (para. 696). Jung describes it
as “the original, half-animal state of unconsciousness” (para. 696). However,
through the operation of spirit—that is, through the discriminating power
of “conscious and rational insight”—it is possible to extract the soul from
its “enchainment” to the body, to free it from “its fetters in the things of
sense,” and thus “to set up a rational, spiritual-psychic position over against
the turbulence of the emotions,” a position “immune to the influences of the
body” (para. 696). In Jung’s psychological and psychotherapeutic terms, this
“overcoming of the body” involves “making conscious and dissolving the
projections that falsify the patient’s view of the world and impede his self-
knowledge” (paras. 696, 673). Acquiring greater self-knowledge (paras. 674,
711) brings neurotic symptoms “under the control of consciousness” and
fosters “inner certainty” and “self-reliance” (para. 756).

The unio mentalis is, as Jung notes, “purely intrapsychic” (para. 664); it is
a state of “interior oneness” (para. 670). As such, it leaves the body and the
material world unintegrated. Indeed, as Jung elaborates, it results in a deep
split of the unified spirit and soul from matter and the body (para. 664). Jung
does not for this reason denigrate the process, which he considers “indispens-
able for the differentiation of consciousness” (para. 672). However, since it
was the soul that animated the body, a consequence of the soul’s separation
from the body by its union with spirit is that “the body and its world” appear
“dead” (para. 742). The problem confronting the alchemists was how to re-
animate the body by reuniting it with the soul in a way that was not simply a
return to the confusion of the unio naturalis (para. 742). This was the task of
Dorn’s second conjunction.
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In Dorn’s terms, the solution to the problem of how to reunite the unio
mentalis with the body was the alchemical process resulting in production
of the caelum, the “heaven,” “the kingdom of heaven on earth,” “a heavenly
substance in the body,” the “blue quintessence” (paras. 691-963, 703-706,
757-758, 764). Dorn described various alchemical procedures for the pro-
duction of this mysterious substance (paras. 681-685), but in Jung’s inter-
pretation such procedures are projected, symbolic expressions of the process
of individuation and its facilitating method of active imagination (paras.
705-706), and the caelum itself, the product of the process, is a symbol of the
self. As such, the caelum was the imago Dei, the image of God, which could
also be symbolized by the mandala (paras. 716—719, 757) and by the central
alchemical figure of Mercurius, who, as both “matter and spirit,” symbolizes
for Jung that the self “embraces the bodily sphere as well as the psychic”
(para. 717) and indeed represents not only a “spiritualization” of matter but
also a “materialization of the spirit” (para. 764).

Again, however, this is not the conclusion of the process. What the second
conjunction achieved was “the representation of the self in actual and visible
form”—through symbolic images—but this, for Dorn and for Jung, was “a
mere rite d’entrée, as it were a propaedeutic action and mere anticipation of
[the self’s] realization” (para. 759). The final realization, “a consummation
of the mysterium coniunctionis,” could be expected “only when the unity of
spirit, soul, and body [i.e., the self or ‘whole man’ (para. 760)] [was] made
one with the original unus mundus [‘one world’]” (para. 664). This was
Dorn’s “third and highest degree of conjunction” (para. 760).

The concept of the unus mundus refers to “the potential world of the first
day of creation, when nothing was yet ‘in actu,’ i.e., divided into two and
many, but was still one” (para. 760); it is the mundus archetypus, the “arche-
typal world” (para. 761). Jung is clear that the state of being united with the
unus mundus, made one with the “one world,” is not a case of “a fusion of
the individual with his environment, or even his adaptation to it, but a unio
mystica with the potential world” (para. 767). He emphasizes that this poten-
tial world “is not the world of sense” (para. 767) but the “background of our
empirical world,” the “transcendental psychophysical background” in which
the conditions of empirical physical and psychical phenomena inhere (para.
769), “the eternal Ground of all empirical being” (para. 760).

Such a “potential world” sounds very much like “the womb of the uni-
verse” Jung experienced in his visions (1963/1995, p. 324). As “the origi-
nal, non-differentiated unity of the world or of Being” (1955-1956/1970a,
para. 660), the unus mundus clearly must also lack differentiated content
and in that sense be “contentless.” What, then, about the possibility of di-
rectly experiencing it? Jung’s description of the unus mundus refers to it as
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“the primordial unconsciousness” (para. 660), which suggests that by de-
fault it is remote from experience. He acknowledges, as he had previously,
that it can be “indirectly experienced via its manifestations” (para. 660),
above all as the mandala (para. 661). Strikingly, though, on this occasion, at
the end of his life and in his last major work, Jung seems to go further and
to affirm that the unus mundus can also be experienced directly. He writes
of the third conjunction,

Not unnaturally, we are at a loss to see how a psychic experience of this kind—
for such it evidently was—can be formulated as a rational concept. Undoubt-
edly it was meant as the essence of perfection and universality, and, as such,
it characterized an experience of similar proportions. We could compare this
only with the ineffable mystery of the unio mystica, or tao, or the content of
samadhi, or the experience of satori in Zen, which would bring us to the realm
of the ineffable and of extreme subjectivity where all the criteria of reason fail.
Remarkably enough this experience is an empirical one in so far as there are
unanimous testimonies from the East and West alike, both from the present and
from the distant past, which confirm its unsurpassable subjective significance.
(para. 771, emphasis added)

In affirming an experience comparable to the highest unitive achievements
described in Christian mysticism, Taoism, Yoga, and Zen Buddhism, Jung
is surely also affirming the possibility of experiencing a “universal core” of
mysticism, including introvertive mystical states as defined and characterized
by Stace. In Jung’s terms, such a state could be expressed as an experience
not just of an archetypal image of the self but also, rare but not impossible, of
the archetype of the self as such.'t

Yet difficulties remain. How does the unus mundus change from being a
“primordial unconsciousness” to being a consciously experienced “One”? Of-
ten in mystical traditions, this problem is resolved by assuming that the One
is not unconscious, but rather is supremely conscious and self-illuminating.
What prevents that supreme consciousness from being realized is the igno-
rance or simply the activity of the ego, which as it were obscures the reality.
When the ego is dissolved or appropriately stilled or aligned, the supreme
consciousness that was always there is disclosed. Such, for example, is the
view expressed in Patanjali’s Yoga Sitras (Whitney, 2017). Jung, however,
does not take this explanatory path. In fact, as Leanne Whitney notes, he
explicitly rejected the idea when Erich Neumann, commenting on a draft of
part of Jung’s Memories, Dreams, Reflections, suggested to him that “if the
Self contemplates you as the ego, then the Self is not unconscious” (Whitney,
2017, p. 22, citing Jung & Neumann, 2015, p. 344).!” There will be more to
say later about why Jung rejected the idea of the self’s being intrinsically con-
scious and self-illuminating. But first, it is necessary to get a fuller sense of
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what alternative explanation Jung can give of how experiences of the self, not
least the union of the self with the unus mundus, can be conscious. In order
to do this, we need to look more closely at the relation of the self to the ego
and thereby address at last the second limitation of Jung’s model identified by
Kelly and Grosso: its inability to account for how mystical experiences can
be conscious, even superconscious while involving the disappearance of the
ordinary conscious ego, on which, according to Jung, consciousness depends.

Self and Ego

In his earlier work, Jung tended to emphasize the difference between the
ego and the self, stressing that the former was the center only of conscious-
ness, while the latter was the center of the psyche as a whole, consciousness
and unconscious together (1921/1971, para. 623; 1928/1966b, para. 400;
1944/1968c, para. 44). In his later work, while never contradicting this dis-
tinction (1955-1956/1970a, para. 133), Jung arguably softens it (Colman,
2006, pp. 160—161). Rather than presenting the ego as intrinsically different
from the self—as different as the earth is from the sun (Jung, 1928/1966b,
para. 400)—Jung sometimes now allowed that the ego could come to re-
semble the self. As he wrote in Aion (1951/1968b), “The more numerous
and the more significant the unconscious contents which are assimilated to
the ego, the closer the approximation of the ego to the self, even though this
approximation must be a never-ending process” (para. 44). He also increas-
ingly presented the ego as an integral part of the self. “The ego,” he wrote,
“is, by definition, subordinate to the self and is related to it like a part to the
whole” (para. 9; cf. 1928/1966b, para. 274; 1941/1968f, para. 315); similarly,
“the integrated contents [of the collective unconscious] are parts of the self”
(1951/1968b, para. 43). More specifically, Jung sometimes referred to the ego
as the “exponent” of the self (para. 350; 1942/1954/1969j, para. 391). Most
suggestively of all, in Mysterium Coniunctionis he wrote that the ego “is an
essential part of the self, and can be used pars pro toto [as a part that stands
for the whole] when the significance of consciousness is borne in mind”
(1955-1956/1970a, para. 133).

For Jung, then, the conscious self is a whole that comprises the ego
and archetypes as its parts. Sometimes, Jung refers just to the ego and the
shadow; other times, he refers to the ego, shadow, anima/animus, and col-
lective unconscious (para. 129n66). However, since the shadow enfolds
or mediates the anima/animus and the anima/animus enfolds or mediates
the collective unconscious, these are both shortcut formulations for the
idea that the self is a whole that encompasses all the parts of the psyche
(1951/1968Db, para. 43). An important implication of such holistic formula-
tions is that the ego is inherent in the conscious self. Indeed, since for Jung
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consciousness depends on the ego, it is by dint of the ego’s being integrated
within the self that the self can be conscious.

Before the integration of the ego with the shadow, anima/animus, and
other archetypes of the collective unconscious, the self cannot be consciously
experienced. Or, rather, one could say that, from the perspective of a person
predominantly identified with the ego, the self (if it is experienced) is likely
to be experienced as contaminated with the nonintegrated contents of the
shadow, anima/animus, and other archetypes. The self when contaminated
with nonintegrated contents of the shadow would be experienced as dark,
cognitively, emotionally, and ethically. The self when contaminated with
nonintegrated contents of the anima/animus and of other archetypes of the
collective unconscious would be experienced as dangerously alluring, over-
whelming, and potentially destructive. In other words, the unconscious self
would be experienced in precisely the kinds of ways highlighted by Kelly and
Grosso (2007, p. 557; cf. Kelly, 2015, pp. 545-546).

However, the more the ego is integrated with the shadow, anima/animus,
and collective unconscious generally, the more the self can be consciously
experienced without darkening and engulfment. In such conscious experience
of the self, the ego is relativized so that it is no longer the dominant center
of identity, but rather that part of the self that gives consciousness to identity
(1947/1954/1969c¢, paras. 430—432). Such is the “conscious wholeness” that
consists, for Jung, in “a successful union of ego and self, so that both preserve
their intrinsic qualities” (para. 430n128).

The actual transformation from an ordinary, ego-centered sense of self to
a vastly amplified, holistic one can be accounted for in terms of the connec-
tion between the self and synchronicity, and in particular Jung’s claim that
synchronistic experiences involve “getting rid of the incommensurability be-
tween observed and observer” so as to reveal “a unity of being” (1952/1969;i,
para. 960). With reference to divinatory procedures, Jung argues that the
perspective of synchronicity provides a method of “grasping a situation as a
whole” (para. 863) and “thinking in terms of the whole” (para. 924; cf. para.
961). If the division (or “incommensurability”’) has been removed between
the observed object, in this case the grasped or thought-about “whole,” and
the observing subject, then this suggests how it can be that, as Jung says hap-
pened during his mystical visions, “one is interwoven into an indescribable
whole and yet observes it with complete objectivity” (1963/1995, p. 327; cf.
1934/1954/1968a, paras. 45—46). Such a breakdown of the distinction be-
tween the observer and the observed could be described as an experience of
the self in the paradoxical double sense of being both what the self as subject
experiences and how the self as object is experienced.
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Jung’s psychological model is thus able to account for the transformation
from an ego-centered sense of identity to a sense of identity centered in the
self, as well as for how the self and all that it is capable of experiencing, in-
cluding all the characteristics of introvertive mystical experience, can be con-
scious. On the one hand, this conscious self may be experienced as egoless
inasmuch as the ego, having been integrated and thereby decentered, no lon-
ger forms the primary locus of identity. On the other hand, the conscious self
clearly is not strictly egoless since the ego has been integrated and decentered
rather than, as strict egolessness would require, dissolved or extinguished.
For Jung, the remaining presence of the ego—even if completely unobtru-
sive—is essential if the experiencing self is to be conscious. It is important to
be clear that this view implies the dependence of the consciousness of the self
on a factor, the ego, that is itself not an archetype but is “acquired, empirically
speaking, during the individual’s lifetime” (1951/1968b, para. 6), and that is,
moreover, dependent on the body inasmuch as it arises from and is sustained
by a combination of somatic as well as psychic stimuli from both inner and
outer sources, many of them subliminal (paras. 3, 6). Why would Jung insist
that consciousness depends on such a factor when the simple alternative of
ascribing intrinsic consciousness to the self was available to him and indeed
had been expressly recommended by Neumann? To answer this question, we
need to consider Jung’s implicit metaphysics.

JUNG’S IMPLICIT METAPHYSICS

One of the most important findings of Beyond Physicalism was that theoreti-
cal frameworks—scientific or religious, modern or ancient, Western or East-
ern—that are genuinely open to accommodating well-testified evidence of
extraordinary phenomena tend to be underpinned, explicitly or implicitly, by
a panentheistic metaphysics (Kelly, 2015, p. 538; Main, 2015, pp. 252-253).
Panentheism is a particular view or family of views of the relationship be-
tween God (the Divine, Ultimate Reality, the One, the Absolute, or however
articulated) and the world (i.e., the empirical world, the cosmos, the universe,
nature). Composed of the Greek words pan (all), en (in), and theos (God), the
term “panentheism” means literally “a doctrine [“-ism”] that everything ex-
ists in God.” The Shorter Oxford English Dictionary (Trumble & Stevenson,
2002, p. 2080) defines it as “the belief or doctrine that God includes and in-
terpenetrates the universe while being more than it.” Just as with other views
of the relationship between God and the world, panentheism is not a single,
clearly defined position, but rather a set of related positions. Michael Brierley
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(2008) considers a range of characteristics and varieties, offering a helpful
generic definition in terms of the following three premises: “first, that God is
not separate from the cosmos . . . ; second, that God is affected by the cosmos
... ; and third, that God is more than the cosmos” (pp. 639—640). Otherwise
put, panentheism sees the relationship between God and the world as one
not of strict separation and transcendence (as in classical theism) or of strict
identity and immanence (as in classical pantheism) but of mutual coinherence
and harmony between transcendence and immanence.'®

As I have argued in detail elsewhere (Main, 2017, pp. 1105-1111), Jung’s
psychological model, which clearly shares the openness to extraordinary
phenomena, can also be framed in terms of panentheism.!” Construing Jung’s
psychological model as underpinned by a form of implicit panentheism
depends on Jung’s effectively having equated the unconscious with God:
“Recognising that [numinous experiences] do not spring from his conscious
personality, [man] calls them mana, daimon, or God,” Jung wrote, adding,
“Science employs the term ‘unconscious’ (1963/1995, p. 368; cf. p. 369)—
a position that is as much a sacralization of psychology as it is a psycholo-
gization of the sacred. With this equation between God and the unconscious
in mind, we can note that Jung’s statements about God, or the God-image,
in “Answer to Job” (1952/1969a) and elsewhere, clearly depict God as not
separate from the world, as affected by the world, and as more than the world
(paras. 631, 686, 758), and correlatively his statements about the unconscious
clearly depict it as not separate from consciousness, as affected by conscious-
ness, and as more than consciousness (paras. 538, 555, 557-558; 1963/1995,
p. 358; Main, 2017, pp. 1108-1110). Indeed, a panentheistic structure in-
forms many (perhaps all) of Jung’s signature concepts. For example, the tran-
scendent archetype as such is not separate from, is affected by, and is more
than the immanent archetypal image. In an open letter responding to what he
saw as a mischaracterization of his work by Martin Buber (1878-1965), Jung
even referred to the archetypes as “immanent-transcendent” (1952/1977j,
para. 1505). Again, Jung’s conception of the symbol links together the tran-
scendent unknown and the immanent known (1921/1971, paras. 814-829)
in a way that could be expressed as mutual coinherence. As I shall elaborate
shortly, a panentheistic structure can also be discerned in the relationship
between the self and the ego.

That Jung was operating within an implicit metaphysics of panenthe-
ism is evident from his discussion of the three conjunctions of Dorn. He
discusses the conjunctions as processes that do or might take place at the
cultural as well as at the personal level. Thus, he equates the first conjunc-
tion, the unio mentalis, or union of the spirit and soul in “the overcoming of
the body,” with the achievement of Christianity (1955-1956/1970a, paras.
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747, 773). This conjunction reflects the metaphysics of theism: the unified
spirit—psyche is separate from the body (para. 747), not affected by the
body (para. 696), and more than the body in the senses of being implicitly
considered both more real and more valuable (para. 673). Culturally, this
condition results in an “apparently irremediable separation of spirit from
nature and the body” (para. 664), a form of dualism in which “the body and
its world” are experienced as “dead” (para. 742)—a description evocative
of disenchantment (Main, 2017, pp. 1100-1104).

While Jung, like the alchemists, affirmed the value of the first conjunc-
tion, he also, like them, considered that “a new interpretation” of the arche-
types was needed (1955-1956/1970a, para. 744), one in which “the world
of natural bodies [would lay] claim to equality and hence to realization”
(para. 747). For Jung, the processes of alchemy and its modern counterpart,
individuation, were both attempts to establish such a renewed relationship
between spirit and the body and hence between God and the world—a rela-
tionship of union rather than of fundamental separateness. This “extremely
difficult task of uniting the wayward physical man with his spiritual truth”
(para. 774) was the second conjunction, and the goal it held out was es-
sentially a panentheistic one: the spirit-psyche would be no longer separate
from the body (paras. 764, 766), would be affected by the body inasmuch as
in “sublimating matter” the alchemist also “concretized spirit” (para. 764),
and yet would remain more than the body in that the resulting unity, the
caelum, or self, was “a transcendental principle” (para. 711). Only through
such a panentheistic relationship between God and world, or between
spirit—psyche and body, would the third conjunction of union between the
self and the unus mundus become possible (para. 770).

In light of the importance that Jung, like the alchemists, attached to “the
body and its world” in this implicitly panentheistic outlook, we can under-
stand the deeper import of Jung’s claims that consciousness depends on the
ego. In Mysterium Coniunctionis, Jung refers to the ego, in terms familiar
from his earlier work, as “the indispensable condition for all consciousness,
the latter being nothing but the association of an object or a content with
the ego” (para. 129). But in the same breath, he also describes the ego more
enigmatically as “a dark body” from which “our consciousness issues” (para.
129). He continues, “The ego, ostensibly the thing we know most about, is
in fact a highly complex affair full of unfathomable obscurities. Indeed, one
could even define it as a relatively constant personification of the uncon-
scious itself, or as the Schopenhauerian mirror in which the unconscious be-
comes aware of its own face” (para. 129). Jung elaborates on the suggestion
that the ego enables the unconscious to become “aware of its own face” with
the following cosmogonic speculation:
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All the worlds that have ever existed before man were physically there. But they
were a nameless happening, not a definite actuality, for there did not yet exist that
minimal concentration of the psychic factor, which was also present, to speak the
word that outweighed the whole of Creation: That is the world, and this is I! That
was the first morning of the world, the first sunrise after the primal darkness,
when that inchoately conscious complex, the ego, the son of the darkness, know-
ingly sundered subject and object, and thus precipitated the world and itself into
definite existence, giving it and itself a voice and a name. (para. 129)

Rather than being as different from the self as the earth is from the sun
(1928/1966b, para. 400), “the ego and its field of consciousness” are now
described by Jung in alchemical terms precisely as “the refulgent body of the
sun” (1955-1956/1970a, para. 129). Noting “the totality character of the sun-
image” and “its frequent use as a God-image” (para. 130), Jung argues that,
with this sun symbol, the alchemists were, albeit unwittingly, “establishing
an intimate connection between God and the ego” and even “expressing an
identity of God and ego” (para. 131).

Ever alert to the dangers of inflation, Jung tried to mitigate the grandios-
ity of these statements by claiming that, since they were expressions of the
unconscious, “only unconscious nature can be accused of blasphemy but not
the man who is its victim” (para. 131). In further mitigation, he points out
that ideas such as these were “taken as self-evident” in India (para. 131). He
contrasts “the Indian mind,” whose “nature” it is “to become aware of the
world-creating significance of the consciousness manifested in man,” with
“The West,” which “has always emphasized the littleness, weakness, and
sinfulness of the ego” (para. 131). He notes the Indian solution of “merging
the ego, the personal atman, with the universal atman and thus explaining
the ego as the veil of Maya” (para. 132). This parallel enabled Jung to claim
that the insights he was articulating were “not the arbitrary opinions of de-
ranged minds” but expressions of “the nature of the psyche itself,” which
operates in the same way “in East and West alike” (para. 132). Most inter-
esting, however, is Jung’s acknowledgment that, in other writings, he had
presented a similar argument: “Only there it was not a question of ego but
of the self, or rather, of the personal atman in contradistinction and in rela-
tion to the suprapersonal atman” (para. 133). He stresses that the implicit
parallel he is now drawing between the ego and the personal atman does
not contradict the parallel he drew in earlier work between the self and the
personal atman. For, in the formulation quoted previously, the ego “is an es-
sential part of the self, and can be used pars pro toto when the significance
of consciousness is borne in mind” (para. 133).

This unexpected elevation of the ego into something cosmogonic, divine,
and (at least to some extent) substitutable for the self can, I think, best be
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understood in terms of Jung’s implicit panentheism. First, the partial substi-
tutability of the ego for the self reflects the closer relationship between the
world and God in panentheism than in theism. The radical difference between
ego and self that was emphasized in Jung’s earlier writings (1928/1966b,
para. 400) arguably reflects the theistic separation between the world and
God, while the much closer relationship emphasized in his later formulations
reflects the implicitly panentheistic perspective that was increasingly coming
to inform his work.

Second, the connectedness and even identity of the ego with the divine re-
flects the nonseparation of the world and God in panentheism. This nonsepa-
ration is often expressed through the “panentheistic metaphor” or “analogy”
of the world’s being God’s body (Brierley, 2004, pp. 6—7; Cooper, 2006, pp.
311-313). It implies that the world, as an aspect of God, is also divine. That is
to say, all the processes and transformations associated with empirical reality,
including birth, growth, flourishing, decay, and death, are also expressions of
the divine. Thus, the ego, though acquired during the individual’s lifetime,
dependent on the body, and experienced as little, weak, and sinful, is never-
theless, as a part of “God’s body,” also divine.

Third, the cosmogonic significance that Jung ascribes to the ego reflects
the importance that is ascribed to the world in panentheism. In panenthe-
ism, the world is needed for God’s conscious realization (Brierley, 2004, pp.
9-10). For some versions of panentheism, such as those based on process phi-
losophy, God’s self-realization need not have taken place or be taking place
through this exact world since the world is contingent, but some contingent
world is necessary (Cooper, 2006, p. 183; cf. Gocke, 2018, pp. 177-182).
Correspondingly, Jung came to believe that the empirical ego, contingent as
it is and dependent on the body, is necessary for making conscious the self,
and since the self for Jung is indistinguishable from the God-image, this
amounted to the ego’s bringing the world and hence God’s immanence out of
a state of unconsciousness into a state of conscious realization (1963/1995,
pp. 370-372). In light of this belief, or “explanatory myth” (p. 371), of
Jung’s, we can understand why he rejected Neumann’s suggestion that the
self is intrinsically conscious. For Jung (1976), the contribution of human
consciousness to the realization of the divine gave human life its meaning:

Since a creation without the reflecting consciousness of man has no discern-
ible meaning, the hypothesis of a latent meaning endows man with a cos-
mogonic significance, a true, raison d’étre. If on the other hand the latent
meaning is attributed to the Creator as part of a conscious plan of creation, the
question arises: Why should the Creator stage-manage this whole phenomenal
world since he already knows what he can reflect himself in, and why should
he reflect himself at all since he is already conscious of himself? Why should
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he create alongside his own omniscience a second, inferior consciousness—
millions of dreary little mirrors when he knows in advance just what the image
they reflect will look like? (p. 495)%

In sum, just as in panentheistic metaphysics the world is essential for
God’s conscious realization, so, in the more psychological terms of Jung’s
thought, the ego, despite all its limitations, is essential for conscious real-
ization of the self.

Finally, returning to the question of introvertive mystical experience, we
can see, in relation to Jung’s implicit panentheism, why it has been so dif-
ficult both to isolate the introvertive moment within his experience and then
to explain it within his theory. Jung, it appears, experienced introvertive
mystical states; his theoretical model ultimately has resources to explain
such states; and, significantly, subsequent scholars have been able fruitfully
to explore his work in relation to mystics for whom introvertive experiences
were central (Dourley, 2014a; Henderson, 2014; Stein, 2014). But Jung’s
own deep inclinations were not toward the cultivation of introvertive mystical
states. When he discusses mysticism, his emphasis tends to be toward more
visionary than contemplative, more “numinous” than “luminous,” and more
“hot” than “cool” varieties (Schlamm, 2006; Smart, 1997, pp. 175-176, 189),
even toward prophetic varieties (Kingsley, 2018). This probably reflects
Jung’s panentheistic orientation: he did not consider the transcendent pole
of mystical experience, culminating in a sense of pure, egoless, contentless
consciousness, more important than its immanent pole, in which the divine
can manifest itself in and through creation.?!

Jung framed the ultimate concern of his life and work in various ways, but
in each way transcendence is balanced with immanence. One way he framed
“the decisive question” was whether we are related to “something infinite”
(1963/1995, p. 357). In this context, he argued (p. 358) that awareness of our
limited nature is essential if we are to realize the “feeling for the infinite” and
for “boundlessness” in our relationships: “In knowing ourselves to be unique
in our personal combination—that is, ultimately limited—we possess also the
capacity for becoming conscious of the infinite. But only then!”

Another way he expressed the aim of his works, as well as of the “images
in which [he had] lived,” was as “fundamentally nothing but attempts, ever
renewed, to give an answer to the question of the interplay between the ‘here’
and the ‘hereafter’” (1963/1995, p. 330). That Jung did not denigrate the
limited “here” in favor of the boundlessness of the “hereafter” is powerfully
shown by the myth of the afterlife that he developed, in which he speculated
that “the souls of the dead” are “dependent on the living for receiving answers
to their questions, that is, on those who have survived them and exist in a
world of change” (p. 339), for “only here, in life on earth, where the opposites
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clash together, can the general level of consciousness be raised. That seems
to be man’s metaphysical task” (p. 343).

A third way in which Jung framed the “goal” of his life was as an attempt
to find a myth that could fit humanity “meaningfully into the scheme of
creation” (p. 371). The myth he found was, as we have seen, precisely the
panentheistic one of how humanity’s “reflecting consciousness,” through
reconciling “the opposites within the God-image,” enables “the Creator [to]
become conscious of His creation,” thereby bringing about what is, Jung
writes, effectively a “second cosmogony” (p. 371).

Fourth and last, Jung framed his ultimate concern as a quest for wholeness
(1963/1995, p. 222; Smith, 1990). As expressed most magisterially in his
last major work, Mysterium Coniunctionis (1955-1956/1970a), this sought-
after wholeness included not only the achievement of an “interior oneness”
(para. 670), however spiritual (the first conjunction), but also the reuniting
of that spiritual-psychic oneness with the body and its world in order that
“the insights gained should be made real” (para. 679) (the second conjunc-
tion). In a further stage, the resulting “unity of spirit, soul, and body” (para.
664) might then be united with the unus mundus, the “potential world,”
“archetypal world,” or “eternal Ground of all empirical being” (paras. 760,
761) (the third conjunction). Experience of this ultimate unity or wholeness,
which, as we have seen, Jung did believe possible, could include all the at-
tributes of introvertive mystical experience, as identified by Stace, but it was
also, crucially, a unity that did not erase but included “the multiplicity of the
phenomenal world” (para. 661).
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NOTES

1. Jung’s full account of his mystical near-death experience appears in Chapter 10
of Memories, Dreams, Reflections (1963/1995, pp. 320-329). He also described the
experience, in much more condensed form and with a few minor differences or addi-
tions of detail, in a letter to Kristine Mann (February 1, 1945), who was then dying
of cancer (Jung, 1973, pp. 358-359). In her biography of Jung, Deirdre Bair (2004)
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discusses the context of the experiences (pp. 496—502). According to Bair, the content
of the account of Jung’s mystical near-death experiences contained in the manuscript
version of Memories, Dreams, Reflections (the so-called Protocols) “closely follows
the [published] version in Chapter 10 of MDR, but the language is much more earthy
and direct. The language of MDR has been not only refined but also interlaced with
elaborations and clarifications that are not found in the Protocols or in any supporting
documentation [consulted by Bair]” (2004, p. 811n3). While a certain caution may be
needed regarding the weight given to particular expressions, Jung’s account appears
to be otherwise fairly reliable. For other discussions of Jung’s mystical near-death
experience, see Shamdasani (2008), Drob (2010, pp. 207-227), Dourley (2014b), and
Stephens (2020, pp. 23-27).

2. See, forexample, Jung (1905/1977h, 1920/1948/1969f, 1934/196%h, 1938/1977c,
1948/19771, 1950/1977d, 1950-1955/1977f, 1951/1969d, 1954/1977g, 1957/1977b,
1958/1977a, 1960/1977¢).

3. Marshall (2005) offers a fine critique of many aspects of Stace’s typology of
mystical experiences (pp. 147-167). Nevertheless, since experiences of the type Stace
calls introvertive have been and continue to be reported, the question remains of
whether and how Jung’s thought could account for such experiences.

4. A much richer list of typical features of extrovertive mystical experiences
can be found in Marshall (2005, p. 27). Jung’s account (1963/1995, pp. 320-329)
includes almost all of the features mentioned there. The focus of the present chapter,
however, is on those elements of Jung’s experience that contribute to its qualifying
as introvertive.

5. As Marshall notes (2005, p. 56), Stace is inconsistent in including altered tem-
porality or nontemporality as a distinguishing characteristic of introvertive experi-
ences, for this quality can also be found in some of Stace’s own most detailed cases
of experiences that he designates as extrovertive.

6. In this chapter, I focus on the mystical rather than the near-death aspects of
Jung’s experience. Given my focus on introvertive mysticism, I also do not engage
here in analysis of the rich content of Jung’s experiences. Either of these alternative
approaches to the material warrants a study in itself.

7. I thank Paul Marshall for drawing my attention to this distinction.

8. As an addendum, it is also worth noting that Jung’s experiences included
qualities that are not emphasized by Stace but arguably should have been. Perhaps
the most significant of these omissions by Stace is the lack of any reference to noetic
quality. As Marshall (2005) comments, the omission is “a major shortcoming because
heightened knowledge, understanding, or meaning is commonly reported” (p. 55). In
Jung’s experience, this quality is strongly emphasized. For example, there is his sense
that, had he entered the temple on the meteorite in his vision, he would have learned
the real meaning of his life (1963/1995, p. 322), his apparent foreknowledge of his
doctor’s imminent death (p. 324), and his explicit claim that his experience gave him
access to a form of “objective cognition,” which he says “lies hidden behind the at-
traction of the emotional relationship,” is “the central secret,” and alone makes pos-
sible “the real coniunctio” (p. 328).
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9. Jung (1988) conducted a seminar on visions between 1930 and 1934. The vi-
sions discussed were primarily the result of exercises in active imagination, as were
Jung’s own visions in The Red Book (2009).

10. Jung’s “Psychological Commentary on ‘The Tibetan Book of the Great Libera-
tion”” carries the date “(1939/1954).” However, the date “1954” in this case refers
not to a revision but to the date of first publication of an essay written in 1939, as
explained in an editors’ note (Jung, 1939/1954/1969¢, p. 475n1).

11. For a helpful collection of secondary literature on Jung’s thought, see Young-
Eisendrath and Dawson (1997/2008). For contextual background, see especially
Shamdasani (2003).

12. For more on Jung and wholeness, see Smith (1990), Main (2019), and Main,
McMillan, and Henderson (2021).

13. Synchronicity is the principal concept that enables Jung’s psychological model
to account for extraordinary or paranormal experiences generally (Jung, 1952/1969i;
Main, 1997, 2012). Demonstrating the full contribution of synchronicity to account-
ing also for mystical experiences, through its close implication with the concept of
the self, would help establish the continuity of paranormal and mystical phenomena in
Jung’s understanding (cf. Marshall, 2015, pp. 40-43). However, such a task is beyond
the scope of the present chapter.

14. Jung arguably also has in mind here what he had written in 1916 in the first
of his “Seven Sermons to the Dead” (Septem Sermones ad Mortuos) (in Jung, 2009,
pp- 346-348) about the Pleroma (the “fullness”). The sermon opens, “Now hear:
I begin with nothingness. Nothingness is the same as the fullness. . . . We call this
nothingness or fullness the Pleroma. Therein both thinking and being cease, since
the eternal and endless possess no qualities” (Jung, 2009, pp. 346—347). The scholar
of Gnosticism Gilles Quispel reports that, much later, after Jung had presented his
concept of synchronicity for the first time at the 1951 Eranos conference, he seemed
“quite relieved and unusually good humoured.” Quispel (1995) continues, “All his
life he had rummaged in the collective unconscious, but now he had forced a break-
through from the soul to the cosmos. He beamed when he told me: ‘Es geht um die
Erfahrung der Fiille des Sein