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FOREWORD
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About the Exploring Entheogenic Entity Encounters Symposium
Rory Spowers and David Luke
In the early summer of 2017, eleven of the world’s leading luminaries noted for exploring the mysteries of encounter experiences such as those arising spontaneously or through spiritual practice, or from potent psychedelic compounds such as dimethyltryptamine (DMT) and lysergic acid diethylamide (LSD), gathered, along with a number of multidisciplinary discussants, in the United Kingdom at Tyringham Hall, the spectacular home of Anton Bilton, patron of consciousness research projects. Over four days, these open-minded explorers discussed the notion of encounters with apparently discarnate entities.
DMT Entity Encounters, the follow-up book to DMT Dialogues, which covered the first meeting on this subject, The Entheogenic Plant Sentience Symposium at Tyringham Hall in 2015, continues to give a potent distillation of the exchange of ideas among these leading thinkers from around the world—experts in anthropology, clinical psychology, psychedelic psychotherapy, neuroscience, physics, cosmology, theology, philosophy, the study of religions and esotericism, and personal encounters with seemingly otherworldly beings. Presenters included Luis Luna, Michael Winkelman, Ralph Metzner, Chris Timmermann, William Richards, Whitley Strieber, Angela Voss, Bernard Carr, Chris Bache, Jeffrey Kripal, and Daniel Pinchbeck. Giancarlo Canavesio, John A. Chavez, Anton Bilton, Rory Spowers, David Luke, Carina Cooper, Vimal Darpan, Ede Frecska, Guy Harriman, Dennis McKenna, Linda Patchen, Jerry Patchen, Judith Way, and Patrick Vernon participated in discussions alongside the invited speakers.
This edited collection of presentations and discussions describes a wide spectrum of perspectives that have arisen within this field, ranging from indigenous Amazonian wisdom regarding such entity encounters alongside that of alien abductees and the Neoplatonists, to theories around innate mental modules and the incorporation of insights from neurobiological research and DMT brain-imaging studies. What has emerged from this second extraordinary meeting of minds is no less seismic in its implications than that of the first meeting; these encounter experiences have accompanied humans for millennia and continue to ruffle the edges of what we assume to be reality, and despite our expertise from so many domains of intellectual pursuit, their true identity remains mysterious. Indeed, we are reminded once again of the inscription in the theosophical Temple of Music in the garden at Tyringham Hall, “In Quest of Truth—seek truth, but remember that behind all the new knowledge the fundamental issues of life will remain veiled.”
Through staging the initial symposium in 2015, the Tyringham Initiative was born, a world-class think tank or “Modern Mystery School” that believes the synthesis of science and spirit, and even direct experience of the divine, to be fundamental to reshaping our worldview. At a time when multiple scientific disciplines, from quantum physics to neuroscience, are converging on the core truth and mystic vision of the perennial philosophy—that consciousness may indeed be primary and not secondary to matter—the role played by a compound such as DMT seems ever more crucial to explore.
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We would like to thank the following individuals for their help with the symposium: Max Baring, Thomas Wirthensohn, and Giancarlo Canavesio for documenting it all on film; Lisa Laffague for helping smooth the way; Maya Bracknell Watson, Pascal Michael, and Aimee Tollan for the transcription of the talks and discussions; and all the staff of the Tyringham Initiative for looking after us.

PREFACE
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Symposium Objectives
David Luke
DMT is a simple organic molecule present in an extremely wide range of animals and probably all plants, though curiously not fungus, which in true mycelial style has its own version: 4-HO-DMT. That DMT is also naturally occurring in humans is no doubt part of why it is so often experientially considered to be the strongest and strangest of all psychedelics, delivering half of all high-dose users to new, yet curiously familiar, alien worlds where sentient nonhuman beings await to greet them: “Welcome back, we missed you.” Few experiencing these phenomena report anything less than a world seeming more real than this one.
Science explores, charts, navigates, discovers, and increasingly comprehends the physical world both macro and micro. It pushes the limits of outer space, yet is asleep at the wheel of our outward-thrusting vehicle, giving scant regard to mapping inner space, which is both within the universe and our personal container of it. And yet what could be a more important scientific research question in a materialistic world than locating, verifying, and communicating with beings apparently far more intelligent and knowledgeable than we are? Given that $100 million was recently provided to boost the Search for Extraterrestrial Intelligence Research Project, also known as SETI, wouldn’t we expect any project that already has half its researchers reporting positive communications equally if not more worthy of investigation? But where are all the research grants, the scientific papers, the scientists and experts? Ah, there you are! All ten of you. Welcome back, we missed you!
The question of DMT beings, of plant sentience, of interspecies communication, of discarnate consciousness, of perhaps even dialoguing with the divine—these are surely some of the most important of all research questions. They cut to the heart of the nature of reality itself. The precise tool for this research has been available for more than fifty years, but the academy has left it in the pencil jar in the secretary’s office, hiding in plain sight.
So what steps should be made on our road to discovery? What is the role of DMT in plant-human coevolution, and what is its origin? Can we verify this other world and these other beings? Is the DMT world just delusional? Is our imagination more tricksy and infinite than we give it credit for . . . or are these beings somehow real? If real, then what are their intentions, and what is our relationship to them? Is it time to establish an interdimensional embassy or to barricade our minds against “the other”? Or are we just finding a new way to dialogue with our (higher?) self? In any case, what can be learned from the beings and from DMT and our study of it, anthropologically, culturally, psychologically, linguistically, pharmacologically, medically, evolutionarily, heuristically, and epistemologically? Or does all this exploration just generate more questions than answers, a chimeric rabbit hole more labyrinthine than our crenulated brain will allow us to fathom and more obscure than dark matter? Maybe we will find out.

INTRODUCTION
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The Marrying of Science and Spirituality
Anton Bilton
Today we have the psychedelic keys and the associated laboratory technology to better examine the arena of communion with spirit and to better explore the notion that mind may well have come before matter.
We have rediscovered substances that allow conscious access to other realms and simultaneously we have technology and scientific methodology that can investigate these experiences and test whether these realities truly exist.
This is not new work. The ancients of Eleusis and Egypt did exactly the same work—the priests fulfilling the role of today’s scientists in their method of inquiry. They tested and tried their entheogens, it wasn’t just a belief-based system, they were experiential in their quests. Truly examining the experience of the “other” and assessing its insights and profferings. At the time, it was the greatest work an intellectual searcher could do and ancient religious scriptures are full of these endeavors.
The purpose of the dialogues at this Symposium is to reinvigorate this union between science and spirituality and take it to both an experiential and experimental level. We need to thoroughly assess these experiences and create experiments to test their validity. And we can do this. Our methodology involves taking six brave psychonauts, in separated laboratory conditions, and testing them for telepathy, tele-vision, mutual communion, visual landscape corroboration, and eventual correlated mutual communion with alternate sentient presences—beings—within the domain of mindspace.
For what can be more important in this time of self-induced ecological destruction than effective connection to divinity—to the Gods—to seek advice and ask for guidance? To inspire our leaders to seek guidance too—as the ancients did. To bring reverence to this communion and teach our brothers and sisters to act accordingly. To bring the light of spiritual communion to what is currently a dark world, and seek help, so that we won’t self-destruct but will instead flourish and evolve into the highest potential of our human being.
So please consider this while reading the fascinating transcripts of these dialogues and help us with our intention to devise experiments to validate what anyone ever taking these substances subjectively corroborates. There is no more important work known to man.
NASA can continue spending billions searching for extraterrestrial life—yet for those initiated in these substances, the inner-terrestrial or “mindspace” offers far greater opportunity for communion with alternate intelligences. It is that arena that we need to resurrect and bring to prominence, with reverence, if we are to seek help to save our world.

CHAPTER 1
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On Encounters with Entities in the Ayahuasca Realm
A Phenomenological View
Luis Eduardo Luna
First of all, a biographical note: I’m Colombian, from Florencia, in the Colombian Amazon, which during the first years of my life still had no running water or electricity. In 1971 I met Terence McKenna. I had spent seven years in Spain, and then went back to Florencia for holidays, when I met him in a bar. He and Don Apolinar Yacanamijoy—an Ingano shaman who I met when I was a child—are two people who were very important for me. They really pushed me into this field. I had been in a seminar in Bogotá and had been sent to Spain to study philosophy and theology. After two and a half years, I left the monastery and went to study literature in Madrid, where I converted to a new religion—militant atheism. It was during the time of dictator Francisco Franco. When I met Terence, I was already a militant atheist, but all this was completely crushed when I had my encounters with the plants.
The first one was cannabis. At the time I was so ignorant of the plants that I thought cannabis was very interesting, but I thought that marijuana was really bad.
[audience laughs]
I had no idea they were the same thing. It was Terence who first told me about yajé, and then my father confirmed, “Yes, of course, he knew about yajé.” Yajé is the combination of Banisteriopsis caapi and Diplopterys cabrerana, two Malpighiaceae vines. This is what William Burroughs and Allen Ginsberg wrote about in The Yage Letters, although when Allen Ginsberg was in Pucallpa he drank ayahuasca, not yajé. Yajé is used in the Colombian and Ecuadorian Amazonian region. Ayahuasca is the combination of Banisteriopsis caapi and Psychotria viridis used in Peru and Brazil. Both Psychotria viridis and Diplopterys cabrerana contain DMT and are used by many indigenous tribes in the Upper Amazon, the triangle formed by the Rios Negro and Madeira and the Andes mountain chain. When I wrote my doctoral dissertation, I found about seventy-two indigenous groups that used or still use either ayahuasca or yajé. It seems that the original area of Banisteriopsis caapi use was around the Rio Orinoco, then it spread out to other regions.
Gerardo Reichel-Dolmatoff ’s work was absolutely crucial in the understanding of the role of yajé and ayahuasca among some Amazonian indigenous populations. His book Amazonian Cosmos, written in Bogotá in 1971, was based on his collaboration with just one informant, a Desana Indian called Antonio Guzmán originally from the Macú-Paraná River basin in the Colombian Vaupés region. Reichel-Dolmatoff realized the importance of caapi (the Tukano name of the beverage) in the narratives, the iconography, and the religion in general of this Amazonian tribe. Later Reichel-Dolmatoff went to visit the Barasana—another Tukano group—and had an experience himself with yajé and recorded and transcribed that encounter. I think that he only did it once, but his attitude set an example. He realized all the iconography of the Barasana, and the narratives, are about the spirit world, accessed with caapi.
In the Amazon they have the belief that every species has a master spirit. 
They have a master of animals, master of fish, master of different plants, and so the shaman is dealing with these entities, with these masters of plants. Not the individual plant, but the spirit of the whole plant species. For instance, among the Achuar, Nunkui is the mother of all cultivated plants. You find this idea everywhere in the Amazon. Among the Siona, they have very sophisticated geometrical face painting, and this is all based on what they see in their experiences with yajé. The spirits appear themselves with different facial paintings that they reproduce; they say that this is what the face painting of the spirits looks like. All the art and narratives of the Siona, again, are based on the experiences, as it is also with the art of the Kashinawa or the Shipibo. It is all related to their experiences. Among the Kashinawa, for example, they say that all the visions are in the skin of the Great Serpent, everything is there.
Eduardo Viveiros de Castro, a Brazilian anthropologist, authored a series of very interesting essays. He wrote, “In mythical times, animal, plants, and humans were all persons, able to transform. They were all shamans.” You find this idea in old narratives. In the beginning everyone was a person: “The original condition common to humans and animals is not animality but rather humanity. Shamans are able to see nonhuman beings as they see themselves, as human, those playing the role of acting interlocuters in specific dialogues,” wrote de Castro. Phillipe Descola, a French anthropologist, wrote, “A cosmology where the majority of plants and animals are included in a community of persons sharing most of the faculties, behavior, and moral codes ordinarily granted to humans hardly meet the criteria of [nature/culture] opposition.” For them, everything is culture.
In Western science it’s all about being objective, taking away the subject so you have full objectivity. Amerindian shamanism seems to be guided by the reverse principle, the opposite idea. To know is to personify, to take the point of view of that which is to be known, or rather who, for shamanic knowledge envisages something that is someone—another subject or agent. The other takes the form of a person. So, I think that one of the basic ideas of shamanism is, in order to learn something, you become what you want to learn from. So, knowledge is becoming, transforming into. Don José Coral—one of the ayahuasqueros that I worked with—while cooking ayahuasca, he showed me the bubbles emerging from the pot. He said, “You see, these are all people.”
This idea in shamanism is very important, because these persons can take different clothes, and so a shaman is able to transform into other animals, or an animal can present himself as a person, as a human being. The idea of transformation is found all over Central and South America in the iconography. Once you understand the idea of shamanic transformation then a lot of Amerindian art makes sense. You find this idea of transformation everywhere. For instance, among the Shipibo the entities sing these songs, the shaman listens to and sings the songs, and the women somehow translate the songs into patterns that appear in their art. We could say that, in a way, these are musical entities appearing in this patterned iconography. Angelika Gebhart-Sayer, who did research among the Shipibo, wrote that these patterns are some sort of representation of musicality (not specific representations of songs, as has been wrongly interpreted). I was able to confirm this idea when I was doing fieldwork among the Shipibo. I was keeping the diet required when learning with ayahuasca with Don Basilio Gordon, the shaman, who at the end of a month told me, “Now I’m going to prepare you to go back to the world, to Pucallpa.” He started to sing. He said, “I’m singing an arcana on you, a protection.” I asked him, “What is that?” He took one of the patterned Shipibo clothes on the floor of the hut and said, “I’m putting this on you.”
Jean Langdon, who has been working with the Siona for many years, wrote, “The yajè experience is not one of individual random visions or free association of the unconscious while under the drug’s influence. It is, rather, an ordering of the induced visions into culturally meaningful symbols and experiences, thus gaining increased control over the visions and event occurring.” So, the visionary experience is not simply seeing things, but they are codified. Jean told me that usually the Siona take yajé for three nights in a row, but before the session they agree where they will go: “OK, tonight we are going to the third river in the second heaven.” There are specific songs and body paintings for each of those realms.
My first yajé experience, in 1971, was without a shaman. We were four people: Terence; Erica, Terence’s girlfriend at that time; Kalman, a Hungarian ex-football player; and me. The second one was seven years later, when I again went back to Colombia for the holidays. It was with Don Apolinar Yacanamijoy, the Ingano shaman I mentioned before, who was living in Yurayacu, some seventy kilometers from Florencia. That experience completely blew my mind. I felt I was transformed into a serpent. One of the things I asked Don Apolinar the day after the ceremony was, “Why do you take yajé, Don Apolinar?” He said, “It is to see all those animals out there.” I am only beginning to understand this idea. I think that is one of the reasons why Rick Strassman, Slawek Wojtowicz, Ede Frecska, and I put the title to our book Inner Paths to Outer Space, because of the possibility in your trips to be able to see the world out there reflected in you.
I had planned to make a film about Apolinar, but he died a month before my scheduled trip to Colombia. I went to visit Terence in Sebastopol, California. He told me, “Go to Iquitos.” So, I went to Iquitos, I met Don Emilio Andrade Gómez, and in fact I discovered the vegetalista tradition of the Peruvian Amazon. I made a film called Don Emilio and His Little Doctors, which somebody put on YouTube. It’s probably the first film on ayahuasca. In it I documented the whole procedure of preparing ayahuasca. During my time with Don Emilio I followed how he treated his patients, what plants he was using, some of which I collected, and so on. Don Emilio was the person who told me a key concept, the concept of plant teacher. He said, “Ayahuasca, tobacco, Brugmansia, all these are doctors, because you learn from them.”
I was living in Finland then, but I continued doing fieldwork every summer. I was particularly interested in la dieta. I thought, What happens when you do the diet? So, I did it myself. Even though I am Amazonian, I think that I was the first educated Westerner to do the proper diet, which means isolation and very restricted food intake while taking ayahuasca. In 1984 my paper “The Concept of Plants as Teachers among Four Mestizo Shamans of Iquitos, Northeast Peru” was published in the Journal of Ethnopsychopharmacology. It was also published in German, Spanish, and French. Jean-Pierre Chaumeil found the same idea among the Yagua of Peru and Colombia, who told him that the plants are the real path of knowledge; “Le vrai chemin de la connaissance,” he wrote. When I was doing fieldwork in Colombia among the Kamsá in the Sibundoy Valley I found exactly the same idea—the garden of the shaman is el jardín de la ciencia, the garden of science. “These plants are teaching you,” they used to say, “these plants are our university.”
I wrote my doctoral dissertation for the Department of Comparative Religion of Stockholm University about the vegetalista tradition. The next thing that happened was meeting Pablo Amaringo through Dennis McKenna. We had gone together to Pucallpa to collect plants for Botanical Dimensions, a botanical garden in Hawaii. Dennis introduced Pablo to me. For me it was quite a discovery. Pablo knew a lot about the vegetalista tradition. He told me that he had been an ayahuasquero, and he knew about many of the plants in this tradition. He then showed us some landscapes he had painted with watercolor on cheap paper. I was totally surprised by his detailed knowledge of plants and animals. He told me, “I remember everything I have seen.” Then I asked him, “Do you remember the visions you had when you were taking ayahuasca?” He said, “Yes I do.” He made two paintings, giving Dennis and me one of them.
I went back to Helsinki with my painting of his ayahuasca vision. It was very different from what I had seen or heard about the indigenous world. There were creatures of all kinds, with very strange clothes. There was even what seems to be a flying saucer. I took a photocopy of the painting, sent it to Pablo by post, and asked, “What is this, and what is this,” and he gave me a description. From then on, we started collaborating, and he painted more ayahuasca 
visions, accompanied by descriptions. I asked him different things and he would 
make paintings to illustrate the ideas. I got him the best possible paper and art materials. And again, in some of those paintings you see illustrations of Viveiros de Castro’s ideas. He wrote, “For us these are animals, but to them they are people.” This is what Viveiros de Castro called perspectivism. A good example is a depiction of the yakuruna, the water people, and the various animals in their world. They are people.
Amaringo also continued painting landscapes, but by then what I was most interested in was his visionary art. He was illustrating ideas from mestizo shamanism that I knew through my work, like the magical phlegm, sending a dart to cause illness, meeting spirits, and sending away the energy when the ceremony is over. Pablo conceived the visions as some kind of electromagnetic phenomena that you are able to send away when the session is over. He made illustrations of his trips to other realms, depicted alien cities, and so on. This, for me, was extraordinary, to see that all this was in the head of an ordinary person, a poor mestizo. The most interesting part was that when I made copies of his paintings and showed them around, everybody in the Peruvian Amazon would say, “Yeah, yeah, this is ayahuasca!” Everybody who had taken ayahuasca recognized it. Friends of mine, anthropologists, went into the field to the Amazon and showed the visions to the Indians and they said, “Ah, yes, yes this is ayahuasca!”
Pablo became an ayahuasquero because he was cured in a vision by an American doctor. In one of his paintings he depicted the Sachamama, the great mother serpent of the forest, and the Yakumama, which is the serpent of the water. The Yakumama may take the shape of a boat and the boat comes along with all these spirits. These ideas are found among indigenous tribes, such as the Witoto, as well in the mestizo vegetalista tradition. But then Pablo also included the Wairamama, the great snake mother of the air, of which I was not aware. Suddenly I realized that in this tradition the Wairamama can transform into these kind of UFO-like objects, but Pablo always said these are not machines, these are spirits. They come from other places, they take this shape, but they are really spirits.
[image: image]
Campana Ayahuasca (1989), by Pablo Amaringo. The website, trueamaringos.com contains this and other works by Amaringo.
I was astonished by all this iconography, always with the little flying saucers here or there, and these extraordinary cities, and he said, “Yes, that’s what I did when I took ayahuasca.” He went to these cities, and there are these wise people, you meet them, you learn from them, and so on. Quite extraordinary, and many of these ideas you find in Iquitos, and in Pucallpa among the mestizo, for instance the idea of the tingunas, some kind of patterns, entities, that may attack and cover you. But he had many other ideas, such as how he depicted music in his art. Music is always present in the ayahuasca sessions. Indigenous people say that it’s impossible to take yajé or ayahuasca without music. I mean, you have to sing.
There are also syncretic elements in his paintings, so you see angels. This particular painting serves me for two purposes. One of them, you see syncretism, with the representation of angels, but then you have the person who takes ayahuasca and sits on a throne and is given a crown and is honored by the angels. For me, this is the perfect example of the ego trip that you can have with ayahuasca. You may say to yourself, “Oh I’m special. I’m a shaman. I’m this and that.” That is, for me, the greatest danger with ayahuasca. In another painting Pablo expresses the idea that with ayahuasca our brain would gradually change, we would grow new organs, and this is part of the evolution. It’s very interesting, this whole iconography and whole cosmography, but the thing is that I never met other people, except to a certain extent his brother Fortunato, who completely shared this kind of world. How is it possible that you can create such a coherent cosmology alone?
So, we put together this book, Ayahuasca Visions: Religious Iconography of a Peruvian Shaman, that some colleagues, Dennis and other people, say is perhaps crucial in the beginning of the globalization of ayahuasca, because it had such an impact, but not only because of the visions, I think, but also because it came with a package, with the idea of the necessity of the diet, the concept of plant teachers, and so on. I think that when ayahuasca finally erupted in the West, it was already associated with the idea of plant teachers, the necessity of the diet, the icaros or sacred songs, and so on.
[image: image]
The Spirits or the Mothers of the Plants, by Pablo Amaringo.
Now, I’m going to tell you about the Brazilian phenomenon, the religious organization that adopted ayahuasca as a sacrament. There was a big migration during and after the Second World War, from the northeast of Brazil, and lots of the black population went into the Amazon, especially Rio Blanco and then Porto Velho. Here we have the beginning of these three traditions: Santo Daime, Barquinha, and União do Vegetal.
The followers of Raimundo Irineu Serra and of Daniel Pereira de Matos, the founder of Barquinha, call the sacrament Santo Daime. It is said that when Raimundo Irineu Serra took the brew for the first time, he saw an entity that was the Queen of the Forest, but at the same time Virgin Mary. When he died he himself became an entity, so the Daimistas get in touch with him, and the same thing with José Gabriel de Costa, who is like an intermediary and the visions are, somehow, mediated by this being.
I concentrated my work on Barquinha, the second group, which had never been studied before and is heavily influenced by Afro-Brazilian traditions. They sing special pontos, or songs, and then incorporate spirits. There are four different kinds of spirits: pretos velhos, which are the spirit of black slaves; the encantados, princes and princesses from the forest; the eres, or child spirits; and the caboclos, the spirit of brave Indians. I video recorded and participated in the rituals. There is this extraordinary syncretism, with Virgin Mary and Catholic saints, but also black slaves and mermaids on the altar. They have these ceremonies in the church from eight to midnight, but after midnight they bring out the drums and then they are really into the Afro-Brazilian dimension, and they drink ayahuasca again, and it is something extraordinary. They also have mediums treating patients. Sometimes you have a couple, and he incorporates a certain spirit, and then his wife counsels with him, or rather with the spirit he incorporates. So, I interviewed them, and they said they are able to have two consciousnesses; they still know they are themselves, but at the same time they feel this other entity and literally even feel the clothing of the entity doing the work.
They play music, and the music determines what kind of entity will come to them, but there isn’t only one kind of ceremony, there are many different ceremonies. Once I followed them into the forest when harvesting the plants. I learned something on this trip. When harvesting the Banisteriopsis, the vine can grow twenty or thirty meters up, and to collect the plant is very dangerous because it is necessary to climb up. One of the members of the church told me that a person went up, but then he got scared and was not able to go down, and the only way to descend was to incorporate a particular entity, and then the entity brought him down. So, I think that this shows that this kind of ability, this incorporation, may have an evolutionary advantage.
Now I’m going to tell you something about my own experiences. I have taken ayahuasca probably over one thousand times, going through many different periods, and it was very scary in the beginning. Now I’m trying to see it in the most objective way possible. For instance, one of the things that I do is I ask myself, If I move my head, does everything move with me or not? And sometimes it does, and it’s just like you have a projection, but very often you are in a three-dimensional space and you are completely there, and it has up and down, and it remains. So, I ask, How is this space in front of me? How sharp and stable is what I see? What is the stuff of the vision? I can see sometimes that it can be electromagnetic of some sort, sometimes it looks like plastic, sometimes I have seen the visions can be folded, so that sometimes I see layers and then I realize that these layers are past visions, so an archaeologist of the mind could go down and see and dig out the visions I previously had.
I asked myself during a session, Is what I see static, or can I go to places? Sometimes I can go to places. I can decide to go there or there. Can I zoom in or not? Sometimes I’m able to zoom, and then I go into another space and zoom again and again and again; it’s like a fractal, forever. But sometimes it’s as if the trip was completely preprogrammed, and that’s what makes me very curious. How is it possible? It’s just like I go there, and they show me this; then I would like to go somewhere else, but it’s impossible, it is just as if I am taken, as if I was being given some sort of lesson, some sort of narrative. I may open my eyes for a while and close my eyes again, and it’s just like a reset button, and then another narrative is gradually being developed.
Then I ask, Does my position, laying down or sitting, affect the experience? And sometimes very clearly for me it’s very different when sitting. When you are laying down, for me at least, very often, the visions are like thick honey coming down, like really falling upon me, and I’m involved in this or that world, depending on what part of it is engulfing me. Something that I have very often been thinking about, that I read somewhere, is that our retina has the capacity to also see inside, that we have the capacity not only of exoptic but also entoptic vision. Very often, especially when the ayahuasca is not very strong, I see organic structures with my eyes closed. I have no doubt these are not visions; these are really organic structures. It is as when there are three cameras when making a film—three different takes. The same thing happens. I see something, then suddenly it changes into that, and then I go back to the first one. There is something physiological there that I would like to investigate. Sometimes it seems that the visions are superimposed on that organic thing that is behind.
Then, from the point of view of the content, very often I go to cities, or a city, and I know its geography, I have been to its various places, I recognize that, below, there is some kind of swamp with gray water, there are some kind of fish or reptiles down there, and there are people in that world interested in what is found in the swamp or lake. I remember I recently saw a mermaid of some sort coming out of the water, but immediately when it came out it became part of the geometric pattern in the vision. I see technology, such as computers, and they are offering me things, and then very often, lately, they are offering me cell phones! I already have a cell phone. I don’t need one! So, technology is embedded into the visions, sometimes technology that I can recognize, sometimes very strange technology, like, as it happened, going into some kind of spaceship and seeing these insectoid beings, but not laying down, they were standing up, hibernating. Or being in a spaceship and looking at the Earth down there. Very often I witness interconnected worlds, and I have the feeling that when I go into this world, the spirits, or whatever beings populated this world, want me to stay there. Then I say, “No, no, it’s boring. I’ve already seen this. I would like to go somewhere else.” They say, “No, no, stay, we will show you more things.” Then suddenly something opens, zoom, and I go to another world, and I am able to move in these interconnected underworlds.
Also, the entities are very curious, sometimes coming to give me something that I don’t understand. Very, very often, they are giving me things, or I have to choose between them, and I don’t understand what it is. So, I started thinking, OK, what do they see in me? How do they see me? I’ve been trying to get a mirror in that dimension to see myself. Then I see a mirror but the mirror is always in the wrong position, and when I move my position to see my reflection, something covers it. “No, no,” they’re joking, and I have spent years with this thing, trying to see myself in the mirror, but it has been impossible to do so!
Another thing that happens very often is that I am offered drinks or food. Don Emilio told me, “Never take anything by the mouth in the spirit world. You get stuck there.” So, I’m always refusing, but now it is years, years, and they are offering me in the most sophisticated ways drinks of all sorts, of all colors, in all sorts of glasses, and then they say “Mmm, yum, drink, drink, DRINK!” and I say, “No, no, thank you very much, I don’t drink.” Or sometimes they are even offering me a banquet, and I say, “Oh, no, sorry.” It happens again and again. On the other hand, in a lot of fairy tales there is the idea that you shouldn’t eat anything in the spirit world.
The other thing that happens in my experiences is that I can “see” them, or I can feel them as anthropomorphic: I see the entities are more or less like me, and I can relate to them. But then when I get out of the experience and I try to remember what was that, I do not recall them as anthropomorphic, but like this or that animal, but for me in the experience, they were anthropomorphic. So, for me Viveiros de Castro’s view begins to make sense, that these things appear as human for the communication, but then the visual recollection I have of them could be something completely different.
Very often I see these beings in the periphery, but as soon as I look at them directly, they simply become the pattern I’m seeing, they disappear, so there is no direct contact. Sometimes I experience attacks. They are coming to try to frighten me. Now these days I’m not frightened anymore. So it may come, whatever it is, it may cover me, sometimes completely, or a serpent may come around me or eat me from below and up. I just simply remain calm, completely calm, because I know that after some time, either suddenly, or gradually, this thing will dissolve, and then I can get into much more interesting worlds. But the thing is not to be afraid, just to be completely calm, whatever happens, even if they are trying to terrorize you. Or what I sometimes do is try to communicate, like raise my hand and say, “High five?” and then hands will appear here and there—there is a response. Sometimes I take ayahuasca and when I go into one of these worlds they are already greeting, doing high five with their hands, or whatever, up.
[audience laughter]
So, what is this?
Another motif I have seen for years is ants, and I’ve begun to ask, What is the significance of these ants? Are they attacking this world, or are they defenders, or are they showing me places? Sometimes they seem to be like the decorations, with threads of ants hanging in this other world, sometimes they are like pets for the spirits, and so on. For one long period, again and again, I was stuck for almost two years, going again and again to what I call the cockroach world. It was very boring, just insect-like creatures with little legs all wiggling about, and that was all I could see, again and again. Once, I think with Michael Winkelman, I took psilocybin and said, “OK let’s see if we can break this pattern and I can see something else,” and I saw more or less the same thing, but with different colors! It was very boring, but then I started to try, with my intention, to create something, for something to happen there, and so I started to think of the concept flower, and then suddenly, with a lot of effort, first one flower, then some flowers. I could not predict which flower, but they came, or water, or birds, and so on, but only gradually. Then I came to this idea of the active imagination, that it is possible, though not in the very highest part of the experience but when you are coming down, there is a state in which you can do this active imagination and make things appear. Animals are a little bit difficult to make. I remember I was thinking, I want a cat, and made a great effort to make a cat. I just saw whiskers here and there, like little caricatures of a cat, and nothing happened, until at some point a cat crossed rapidly my field of vision and disappeared. I’m getting better at this active imagination.
Reading Jeff Kripal, I read this Frederic Myers quote in your book [The Super Natural] about the imaginal, as opposite to imaginary. The imaginal is “a superevolved form of the imagination. 
. . . Transcendental faculties shown in rudiment in ordinary life.” And further from Jeff ’s book, he wrote about “the possibility that, in very special moments, the human imagination somehow becomes temporarily empowered or ‘zapped’ and functions not as simply spinner of fantasies (the imaginary) but as a very special organ of cognition and translation (the symbolic) that supersedes and is perceiving some entirely different, probably inhuman or superhuman order of reality but shaping that encounter into a virtual reality display in tune with the local culture: in short, a reflecting back and seeing through at the same time.” I hope that Jeff is going to talk about this.
[audience laughter]
Among the Tukano, the work of the imagination is very important. For example, when they reach puberty they have to learn the mythology of the tribe, and then in the ceremonies the old shaman sings about the spiritual geography of their mythology, and the kids under the effect of yajè are re-creating it in their minds, living this story. A Kashinawa informant told Els Lagrou, a Belgian anthropologist, “You have to remember a myth before you drink the brew. If you concentrate well on the story, the story and its beings will appear to you in vision, and you will understand the meaning that the story has for your own life and experiences. You will feel the story. You will live it.” So, I feel that we have a great possibility if we are able to get into these high states of the imaginal; then ayahuasca is a tool for research, and by reading this anthropological literature I understand that what we see here is what the shamans do, they say that they are able to see the “others” as they perceive themselves, as humans. We are seeing their own perception of these beings as human.
One of the things that I’ve been doing for the last twenty years is systematically recording the experiences of others taking ayahuasca, and I have a huge database. Larry Norris, a Ph.D. student at the California Institute of Integral Studies, transcribed one thousand such reports and created a database so that he can search themes with software. I asked him about entities. He gave me a lot of examples, but I just wanted to read out one of these experiences:
I saw different nature spirits, so visibly and vividly in the plants and trees, and that was an interesting experience because when they first showed themselves to me I was frightened at first, because their appearance was so strange. However, being so present with the love that was there, I opened myself up to greet it. At first, I was a little nervous, but I said, “I accept you for what you are, and who you are,” and they allowed themselves to be what they were, without having to clothe themselves in something I could see without being frightened, and it was such a beautiful, beautiful communion.
So, I’ve been thinking about all this and why the idea of transformation is so important. The idea of communion means that, in order to be able to communicate with, for example, an animal, either the animal, or whatever it is, becomes human, and then you communicate as humans, or you become an animal and you communicate as animals. We have to change clothes. Once you understand this idea, suddenly you see this everywhere. It’s everywhere in Amerindian iconography, and it completely changes our perspective, our idea of communion, or communication. Therianthropes means you are communicating with both the animal world and the human world.
This perspective is very old; we have it everywhere. In fact the very first representations we have of humans are therianthropes. I give here three archaeological examples: one from the Fumane cave, near Verona, Italy, from 37,000 years ago, where there is a painting of a human figure with horns; then the lion-headed figurine found in the Hohlenstein-Stadel cave in Germany from 34,000 years ago; and finally the shaman from the Cave of the Trois-Frères in France from 15,000 years ago. So, you find it in Europe, but you really find it everywhere. The idea of us being the only intelligent beings on this planet is completely ridiculous once you are immersed into this world, because it’s all about intelligence everywhere, entities everywhere. So, again and again, when I’m in these worlds, I ask, “Where are you?” The answer is very simple, “Right here.” and I ask, “Who are you?” The answer: “We are you!” I think this interplay is very interesting, because it is not, I don’t think, that there is another there that is completely independent from me. It is something out there that is dependent on my own perception, my own world, my own cultural way of seeing things. So, what it is really out there is completely a mystery, because we don’t know what it is, but it communicates somehow with us, anthropomorphically. My own ideas about this are in the new edition of Ayahuasca Reader.
But we have the tendency to see beings everywhere—for instance in the clouds. Demetri Efthyvoulou, a friend from Cyprus who died a couple of years ago, took photographs of the jungle foliage reflected on still water, and then turned the photograph 180 degrees to make symmetrical mirror images of them. Suddenly the spirits are there. About the photographs of nature by Demetri, he once told me that, at an exhibition I organized for him in Leticia, in the Colombian Amazon, a group of Witoto Indians came, and the old guy said, “Oh, this is first time white people do something interesting!”
[audience laughter]
To finish, and this is of course a simplification, René Descartes divided everything into res cogitans and res extensa. Then we became materialists, and the only thing important for us is the res extensa, what you can measure. But I am convinced that there is something in between res cogitans and res extensa, something that is out there, it is real, but it’s also us, something that we have no idea about. I call it res fantastica. I hope you have some ideas about this, because I’ve been looking at this for a long time without an answer.
I’ll finish with a metaphor of the Kamsá people of the Sibundoy Valley, in Colombia. They say that when we are in the womb of our mothers we are connected to the placenta, the placenta being the universe for the fetus. They say that ayahuasca, yajè, is a new umbilical cord that connects us with the totality.
DISCUSSION OF
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On Encounters with Entities in the Ayahuasca Realm: A Phenomenological View
PATRICK VERNON: When you’re doing ayahuasca it’s different than, I guess, a night-time dream, where it would be clear, as if you are in this room now, but it’s not like that?
LUIS LUNA: 
Well sometimes it is. I forgot to say, that’s the thing, it’s so difficult to 
say, because sometimes it can be like comics, like drawing. Sometimes it can be 
almost photographic. Sometimes fully three-dimensional, or more real than real. I’ve been speculating why it looks more real than real, and perhaps one of the reasons is that our normal perception is just through the retina and the lens and we can only focus at certain points in time and the rest is like memory. In the visionary state you have the full perfect imprint, all of it is sharp and therefore looks much more real than this, because this ordinary vision is fuzzy compared to that other experience.
ANTON BILTON: Frequently I’ve had a situation where, within the vision, I’ve then seen somebody who’s within the circle on the other side of the room in the same visionary space, and my feeling is that they are in the same visionary space as me, because they’re taking the medicine and they’re having a trip and we’re traveling together. And often I don’t really want to come back from the trip, but I’ll open my eyes very slightly, look across the room, and they’ll open their eyes. We don’t necessarily do more than that, but then, postevent, we then say, “You know that time when you opened your eyes, you were in my mindspace,” and they would reply, “Crikey, you were in mine too!” We were in the same space, we acknowledged each other, we didn’t commune very much, but we were both there. Do you think we were both there, effectively traveling together?
LUNA: Yeah, probably.
GIANCARLO CANAVESIO: Do you agree that smoked or ingested DMT might allow an easier interaction with the beings?
LUNA: You know, I have very little experience. I have sometimes smoked DMT, but I have never really done any comparative study. In fact, just thinking of yajè and ayahuasca, there has not been any phenomenological comparative study of yajè and ayahuasca. Nobody has done it. It’s something that needs to be done. And the indigenous population, they recognize many different yajès, many different ayahuascas, that might give a certain color or give more auditory phenomena or so on, so I have the feeling that we are just scratching the surface.
JOHN CHAVEZ: Have you heard of any optical studies, in terms of potential expansion of our visual spectrum, once you’re under the influence of ayahuasca?
LUNA: OK, it’s good that you asked 
that. Benny Shannon already studied that, and it seems that in the visionary 
state, with our eyes closed, our field of vision is larger than normal with our 
eyes open.
CHRIS BACHE: 
Among the multiple levels of reality, when you get the experience of going into 
a deeper level, and a deeper level, has it been your experience that the deeper 
levels operate at a higher energetic frequency than the lower levels?
LUNA: I cannot say that there is 
higher energy or something like that. Of course, from time to time, I had 
experiences that have been completely, completely different from these that I’m 
describing, which are much more ineffable and much more energetic. I remember 
once that I was reading a lot about the big bang and the origin of the universe 
and all that, and I had one of those attacks, very powerful, and I was just 
hanging in there, not panicking, and then, finally, the attack was over and so I 
relaxed. I went out outside to a place with a little light, and I sat on a 
table, closed my eyes, and bang! There were three beings of light, and one of 
them was pointing toward some filigree globes of light, like containing galaxies 
or something like that, several, and then he pointed out one spot and the voice 
said, “And there is your universe, just that little one there.”
ANGELA VOSS: 
I wonder if you could say something about the meaning of these visions? The 
meaning they hold for you in terms of any kind of journey you feel you might 
have been on, or any kind of teaching they might have held for you?
LUNA: OK, I said I have taken ayahuasca now for many years. I have been going through a lot of the personal material, parents, and all this. So, in a way, I had a luxury from time to time of just examining things without getting very emotionally involved. Just trying to be a scientist within these realms. But of course, in my experiences, so many times it has had deep, deep meaning. I remember once I had the vision of my father, but it was not like my father, this father was just a light, but the presence was so absolutely of him, he was there—and we’d had some issues—and then everything was completely solved, I understood him, he understood me, everything was perfect. I’ve had that kind of experience.
DAVID LUKE: In what way were the cosmologies of the tribes or mestizos similar and different in terms of how they view these other beings?
LUNA: Well, I was explaining that my friends took these visions of Amaringo to the tribes and they said “Ah, yeah this is ayahuasca,” but it doesn’t mean that those were exactly the same. Every tribe has their own cosmology, and they travel within their cosmology. We have difficulties in the West to find terms to describe the experience because we don’t have a common cosmology, each of us depends on our life, the books we have read, different influences and perspectives. So, it’s very difficult for us to make some kind of experiment and say, “OK, let’s go to that place,” because each of us has our different worlds. So absolutely, I think that culture is in there, and the experience is always mediated through culture somehow.
LUKE: Is there a sense in which 
they all regard, for instance, lycanthropy, the shape-shifting, as a genuine 
thing? That they communicate with them as invisible others where the details may 
be different, but there’s an underlying commonality in the themes?
LUNA: The transformation is very important, and “persons”—as everything is a person with the possibility of transforming, any animal can become another animal, or a human, a shaman—so that’s the relevance of this quote from Eduardo Viveiros de Castro, that what we do when we take ayahuasca, according to many of these shamans, is that we go back to the mythical time. We go to that space where this transformation was possible, when anything could become something else. It is like a trip to the mythical time.
RALPH METZNER: 
To what extent did you see explicit mention—by the people that you were 
relating with—of talking to deceased ancestors?
LUNA: I have many examples. That would be one of the themes that you find. In fact, you could say that the best translation of ayahuasca, more than as “the vine of the dead,” would be “the vine of the ancestors.”
METZNER: Yes, dead ancestors particularly, talking to the ancestors who are dead. See that, to me, is the biggest difference to the Western worldview. In the Western worldview, you can’t talk to the dead, they’re dead, but indigenous people, they talk to them all the time, all the time, in their dreams and visions.
BILTON: Yogananda refers to the causal realm, where we humans have, through many incarnations and working through our karmic clearance, entered a realm where we can become whatever we want at any time, and we are not material anymore, we can take on any form, and therefore we work through every desire, everything we ever wanted to be. It’s a higher form of existence. Sometimes in that realm where you meet those entities, I certainly feel that they are operating at will. They can become whatever they want, whether it’s what you need or whether it’s what they want to show you. That was one thing I picked up. The other one was that you touched upon the man who climbed high up the tree and then got frightened, and then you said he chose to become incorporated by a spirit and you saw that as a possibility of evolutionary advancement, and I found that very interesting. Could you just expand on that bit?
LUNA: The aim of shamanism, to a 
certain extent, is to get properties from other organisms into you, or to 
project those properties. For instance, I was recording a song by a shaman who 
was helping a woman who was having difficulty during labor, trying to give 
birth. The shaman was invoking slippery fish, slippery plants, all things that 
are slippery, so that these things will go into the woman and will facilitate this kind of transference of properties. I see that characteristic very, very clearly in shamanism. Why do you transform yourself into a bird? Because you want to see, you want to fly. They are traveling within species, or bringing properties from other species into us, for our use.
CARINA COOPER: Have you found from drinking different types of ayahuasca, whether it’s made in Peru or Brazil, that there is a certain brew that’s become more favorable for you in terms of what you might be seeing visually, rather than being in the body more?
LUNA: No. I mean, in general I prefer Brazilian ayahuasca simply because in other countries they may be lazy when they prepare the ayahuasca. In Brazil they are very careful about scraping the bark and cleansing it so that it doesn’t produce so much vomiting. But in terms of visions, I cannot be sure. I mean, I prefer the Brazilian because it’s less horrible I would say.
VERNON: You’ve done it so many times now, have there been times when you know there’s nothing wrong with the brew, there’s a high dose of DMT in it, or whatever, and it’s had no effect on you, that you’ve had no visions?
LUNA: I’m very sensitive apparently. There’s something that happens with ayahuasca in that you get reverse tolerance. The more you drink, the less you need. I have seen shamans who just smell it, it’s enough for them to be able to sing. So no, it has not happened to me that I don’t feel anything, and I’m also very visual, but I’m normally very visual. Every time I go to sleep, in the hypnogogic state, in the mercurial river, I see these entities every night. It’s normal, and it’s like, “OK, here they are!”
VERNON: But you must have come 
across other people for which this happens. I guess I want to know why that is, 
if there’s a scientific reason, from neuroscience, or something else?
LUNA: Yes, I have encountered 
people who have this, and no, we don’t know. It would be interesting to study 
that. But yes, certainly, there are people who do not see visions at all, but they have insights, and that is enough. In a way, I think that we Westerners are very much looking for the visions. Whereas with the Indians it’s not so much the visions. In fact, when Steven White and I were creating The Ayahuasca Reader we were trying to obtain mythology about the chacruna, Psychotria viridis, or mythology about Diplopterys chaliponga, but we didn’t find it. All the mythology was about the vine. So that is the main component, and apparently, probably the oldest. In fact, some tribes just use caapi, just consume the vine on its own, and it doesn’t give you the vision. It puts you in a very interesting state of consciousness, perfect for problem solving, for instance, and they use it for that, they drink it a lot, vomit a lot, but then you have this clarity to try to solve the problems of the community.
DENNIS MCKENNA: 
How are the entity encounters when only the vine is used? There’s no visionary 
component, so how does that manifest?
LUNA: I don’t know.
DANIEL PINCHBECK: 
And what about anything truly telepathic, or foreshadowing, like seeing a scene 
that appears later that actually happens?
LUNA: Well, not to me, but I have had people who report that kind of thing. From the very beginning in fact. One hardcore scientist from Barcelona, who didn’t take ayahuasca for years and years, told me about one time in which he took it and then he saw his grandfather, lying dead, and he saw the room and everything, and then that happened several years later. He saw him in the room, and remembered, “My goodness, I have seen all of this, exactly like that.” And he is a hardcore scientist.
BACHE: In the first meeting here, in 2015, Rupert Sheldrake was here and speaking about morphogenetic fields, so my question is, do you think that the experience that people have had historically with ayahuasca literally creates a kind of energetic field that influences people’s subsequent experiences?
LUNA: We have been discussing this with Rupert. I have observed many groups on ayahuasca, and they say that they all get into some kind of field of awareness together . . .
BACHE: So, the morphogenic field . . . is their therapeutic work sort of changed over time?
LUNA: Yes.
CANAVESIO: What do you think about 
when people say the medicine doesn’t give you what you want, but gives you what 
you need? I had this idea that if you haven’t done your homework, your 
integration and application of past information, then the medicine just doesn’t 
give it to you. What do you think about that?
LUNA: Yes, yes, absolutely, I would 
say that.
VERNON: What’s your stance then on 
synthetic drugs?
LUNA: That’s one of the big 
questions. Is the spirit in the plant, or is the spirit in the molecule? Myself, 
but it’s just simply preference, I like to take the plant. But I can imagine, I 
mean, people do report extraordinary experiences with the pure alkaloids, so how 
can I say that this is better? Simply for me, I like to take the plants.
CHAVEZ: Do you experience, or has anybody that you know experienced, being sober in an ayahuasca setting and having some overlap in their visions? Because I’ve heard of that.
LUNA: Well my wife, very often she 
doesn’t take it, but she is just feeling the whole thing. I remember once that 
somebody was having difficulty, and so I was helping and I thought, Oh, I need 
my rattle. And I just opened my eyes, and Adriana was just giving me the rattle. 
Somehow, she just felt it, and says, “Here it is.” The contact high, that’s a 
fact. Sometimes there are people who do not take the brew and still completely 
feel it.
LUKE: Have you ever had encounters 
with entities that gave you the impression of their objective existence?
LUNA: With the Barquinha I had my first strange encounter with some beings. I had been studying theology, and I had a revulsion against all that, and suddenly I found myself again with Jesus and Mary in my visions, the whole thing, all the images. And I said, “Well, I have to do fieldwork, so this part of it.” And I remember suddenly, I had my video camera, I started to feel sparks of energy in my video camera I had at my side, and there were these alien beings touching the camera making these sparks, and for me this was real! I mean the machine was making some sounds and movement. It was more like an alien thing, yet within the context of Barquinha they have nothing to do with these kinds of beings. I also remember when I was with the Shipibo, very often I was going into the underworld, seeing reptiles, frogs, toads, these kinds of things, and I remembered Don Basilio, my teacher, just looking at me and laughing, and he said, “I saw what you were seeing, but you didn’t ask for help!” I was too proud to ask for help.
VIMAL DARPAN: In your view, the exposition as you explained it, with these sorts of preprogrammed visions, they involved cities and technologies and various other sundry effects, which I totally relate to. Do you think these have any intrinsic meaning, or do you think they are just a side effect of the medicine? Because, as you see in the Santo Daime visions, they do it in bright light, they don’t encourage the visions, they more encourage the community in the congregation, so I’m just wondering what you think about, when in the jungle it’s done in the dark and the emphasis is more upon the inner vision, or when it’s done with the Santo Daime where there’s not much emphasis placed on what they call the miração. Do you have any comments on that?
LUNA: Well, you know, many of the 
indigenous tribes, they believe the spirits live in cities, so the idea of the 
city, of towns of some sort, you find it among the indigenous. And it’s very interesting that I’m a Westerner and I also see cities, so there is something there. Now of course, their cities typically will have hammocks and canoes and other things, and I see more boats and buses and cars, but the idea is there. Among the Santo Daime, they put the emphasis in the light, and in all the churches in fact. It’s different.


CHAPTER 2
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Visionary Experiences, Entities, and Alien Worlds
A Natural Evolved Psychology
Michael Winkelman
I probably should start off by saying I’m going to be the black sheep here I’m afraid. I’m certainly not agnostic or atheistic about psychedelic entities or others, I’m not even a skeptic in the technical sense of the term but I am a doubting Thomas. And I think it’s not just because I haven’t had any of these very compelling experiences, it’s not, as David might allege that I “haven’t picked up the pipe.” I’ve still been left with the sense that whatever we encounter in these experiences is not something real (i.e., noumena); in some sense that’s a transcendental reality beyond our own perceptual capacities, beyond our own expectations. I think that it’s important that we study these experiences, but I don’t think that they’re real in a transcendental sense.
We can’t trust the evidence of our senses; they don’t necessarily function in ways that represent what’s really out there. On the other hand, I think that it’s foolish to discount these experiences, I think that these experiences are very important information about how the brain functions, about how our mind functions, about the relationship between these exogenous neural transmitters and our own endogenous neural transmission system. So, my perspective here is one that says we need to take these experiences seriously and, as Gallimore and Luke pointed out, we need a proper academic study of these experiences. I’m going to make some basic proposals about that today. But I’m going to suggest, furthermore, we can’t just study psychedelic entities, we have to study all kinds of entities.
The mystical traditions are replete with entities that not only show up on the path of development, in meditative experiences, but you may encounter these entities on the road and they have these long conversations with you and, zap, they’re gone. So, my approach today is going to be one that tries to place all of these entity experiences in a broader context that leads us to questions about why there might be fundamentally similar entity experiences across a wide range of agents and processes for altering consciousness. I’m going to be a little reductionistic in my approach and really try to attribute much of what’s experienced, in the entity experiences, to some of the fundamental operators in the brain, innate operators, innate modules, or what others have called innate intelligences.
If you show two dots with a line underneath to a child, an infant, a newborn within the first few days of life, they spend almost all of their time looking at this image as opposed to an image of the same elements not arranged as a very basic face, as the other image doesn’t hold much interest for them. Equally, this facelike image, they will stare a long time at it. It doesn’t take a whole lot to produce something that leads us to perceive that there may be some kind of entity there that we have to pay attention to. So, what this leads me to conclude as an initial premise is that we have to understand how it is that our brain operates and how it predisposes us to experience the world in certain kinds of ways that make the interpretation of exogenous, external entities almost inevitable.
I think that the first thing that we have to do here is address the question, is there a psychedelic entity? Do psychedelic entity experiences share a particular profile that all of them in common have that gives us a phenomenon to study? Thus far, it looks as if people who have examined this question have very diverse ideas about what these psychedelic entities are. Psychologist Benny Shanon, based upon over one hundred different ayahuasca experiences and examining other people’s accounts, concluded that some were represented as mythological beings, others as divinities, semidivinities, still others as animal-human hybrids—in some cases animals, but remarkably often it’s the animalhuman combination that stands out—even extraterrestrials, angels, demons, and other entities.
These are well exhibited in Pablo Amaringo’s paintings. Sometimes these entities look like various forms of recognizable mythological beings or even historical personages. Other times they have no particular referent, although people will say, “Oh that means it’s this particular god.” There are certainly lots of different
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