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This book is dedicated
to Susan—
with many, many thanks for putting up 
with me while I worked on the Vallombrosa conference and on this book.
I couldn’t have done them without your patience and understanding. 
You are the foundation of my life.
Love, Tom
to Becca—
with hopes that you and your generation will someday
legally be able to enhance your spiritual development with entheogens.
You light up my life.
Love, Dad

PSYCHEDELICS AND SPIRITUALITY
“A powerful testimony from pioneers of consciousness research, 
spiritual teachers, and scholars about the potential of psychedelic plants and 
their compounds to bring spirituality to modern society and help alleviate the 
dangerous alienation that has brought humanity to the brink of destruction.”
Stanislav Grof, M.D., author of LSD Psychotherapy, Psychology of the Future, and
When the Impossible Happens
“A useful reference work that presents the current state of 
understanding from the relevant scientific, practical, and judicial 
perspectives.”
Dennis McKenna, Ph.D., founding board member of the Heffter Research Institute and coauthor of The Invisible Landscape
“Explains all aspects of the psychedelic experience as a tool for 
spiritual evolution—from personal accounts to detailed information and practical 
instructions. A key book.”
Dieter Hagenbach, president of Gaia Media Foundation
“Essential reading for people interested in humanity's efforts to 
experience the divine. This is an outstanding collection of essays and studies 
on mystical experience.”
Michael Nielsen, professor and chair of psychology, Georgia Southern University, and coeditor of Archive for the Psychology of Religion
“A tour de force of the history of the Western reencounter with 
these perennial sacred plants, written by leading figures from many disciplines. 
The broad coverage exemplifies the importance of psychedelic plants for many 
disciplines and their diverse potentials for personal and social 
transformation.”
Michael Winkelman, Ph.D., author of Shamanism: A Biopsychosocial Paradigm of Consciousness and Healing and editor of Altering Consciousness
“This essential collection forces a reexamination of the legal 
status of controlled substances in view of the benefit that mind-altering 
sacramental entheogens offer for psychotherapy and spiritual growth.”
Carl A. P. Ruck, professor of classical studies, Boston University, and author of Mushrooms, Myths, and Mithras
“Tom Roberts is the keeper of the flame for the study of 
psychedelics, the chief librarian of the entheogenic archive. In this 
soul-nourishing book he's compiled the wisdom, humanity, and technical expertise 
the world just might be ready for now in order to provide us legally accessed 
soul-manifesting sacramental experience via psychedelics.”
Charles Hayes, editor of Tripping: An Anthology of True-Life Psychedelic Adventures
“For those who value profound religious experiences and who wish 
to become increasingly well informed about how entheogens could become 
responsibly integrated into meditative practices and the offerings of spiritual 
retreat centers, there is much to be learned from the well-chosen essays in this 
book.”
William A. Richards, S.T.M., Ph.D., Department of Psychiatry, Johns Hopkins Bayview School of Medicine
“Some of the most serious, sustained, thoughtful, and mature 
voices on the subject of entheogens and religion. The contributors reflect on 
the historical trajectories of this conversation, address the common stereotypes 
and misconceptions, and offer new directions of thought and vision, reminding us 
again of what this conversation has always been about: the extraordinary cosmic 
being we so casually and carelessly call the human being.”
Jeffrey J. Kripal, professor of religious studies, Rice University, and author of Mutants and Mystics: Science Fiction, Superhero Comics, and the Paranormal
“Makes the case for primary religious experience through 
entheogens as a way to experience the sacred and realize personal 
transformation.”
Bruce Sewick, LCPC, RDDP, CADC, therapist and addiction counselor
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On the sand I have abandoned my small boat. Now with you I will seek other seas.
CESAREO GUBORAIN, “TU HAS VENIDO A LA ORILLA,” YOU HAVE COME DOWN TO THE LAKESHORE

EDITOR’S NOTE
A Tale of Three Book Titles
A QUARTER CENTURY INTO THE LIGHT
Thomas B. Roberts
Children of a future age,
Reading this indignant page,
Know that in a former time,
A path to God was thought a crime.
AFTER WILLIAM BLAKE
The essays in this book ask profound questions about the meaning of being human, our place in the universe, and how we can explore our spiritual nature. As the contributors to this book demonstrate, psychedelic explorers at the end of the twentieth century have endowed explorers in the twenty-first with enlightening experiences, uplifting spiritual challenges, and, above all, intriguing questions. We are lucky to live during a time when it is increasingly possible to explore such questions through entheogen-assisted primary religious experience.
In 1995, a quarter of a century ago, The Chicago Theological Seminary and the Council on Spiritual Practices (CSP) invited a group of theologians, clergy, mental health professionals, transpersonal psychologists, and other professionals who shared an interest in the spiritual uses of psychedelics to a weeklong conference at the Vallombrosa Center in Menlo Park, California. At the end of the conference, CSP asked the participants to reflect on the topics that had been discussed. CSP gathered these reflections and in 2001 published them under the title Psychoactive Sacramentals. The year 2012 saw a second printing of this book under the title Spiritual Growth with Entheogens. Now, in 2020, reflecting society’s rehabilitation of the word psychedelic, we are pleased to offer Psychedelic Spirituality.
This book’s three publications mark milestones along the entheogenic path to religion. First published in 2001, Psychedelic Sacramentals was derived from a small invitational conference held quietly at a church retreat center in 1995. At that time, it could be professionally embarrassing—even damaging to one’s career—for many professors, clergy, and other professionals to admit they had an interest in using psychedelics for religious or spiritual reasons. In their presentations at Vallombrosa, most of the authors commonly used the word psychedelic, but to make these ideas more socially acceptable and with the authors’ approvals, Bob Jesse, head of CSP, substituted entheogen for psychedelic in the book when possible. Chapter 24, which he compiled, traces the use of both words over time. Unfortunately the chapter does not reach beyond the year 2000, and it now seems clear to me that the word entheogen should be reserved for the religious uses of psychedelics and not used as a synonym for psychedelic. At the time of this book’s first publication, however, psychedelic still had negative connotations associated with its use and the term entheogen was employed to better spread the book’s message.
But by 2001, a glimmer of light had appeared. The year prior (2000), esteemed philosopher of religion Huston Smith published Cleansing the Doors of Perception with the somewhat daring subtitle The Religious Significance of Entheogenic Plants and Chemicals. Smith had accepted CSP’s invitation to speak at the Vallombrosa conference in 1995 and welcomed the opportunity to address what he called “still unresolved issues with psychedelics.” In Cleansing the Doors of Perception he added an acknowledgement to CSP:
I am indebted to the Council on Spiritual Practices for asking me to gather into a single volume the essays I have written on the entheogens. Without this request it would not have occurred to me to do that.
The Council has supported the project from beginning to end, and has my sincerest thanks.
Originally, Cleansing the Doors of Perception started out as a photocopied handout for my class, Psychedelic Studies in Education, to prepare my students for Smith’s lectures in the fall of 1996 at Northern Illinois University. Briefly, Cleansing the Doors of Perception was listed among Amazon’s top ten in sales. At the start of the twenty-first century, the entheogen door was open a crack.
Probably due largely to Smith’s book, the lexiconic door opened fully when the Oxford English Dictionary’s Release of New Words listed entheogen as a noun in September 2007:
This word, used to refer to a psychoactive substance employed for spiritual purposes, has an ancient Greek etymon, but is only attested from 1977. The word was apparently coined as an alternative to the words hallucinogen n. and psychedelic n., which were strongly associated with recreational drug use. Notably, those words also have classical etymons (from Latin and Greek, respectively) but are attested only from the mid-20th century. While classical etymologies are now relatively rare in neologisms in the general vocabulary, they continue to be common in terms arising in scientific and medical circles.
So by 2012, when the Vallombrosa book appeared as Spiritual Growth with Entheogens, it had a legitimate title. Currently, a Google search finds that most dictionaries still specify entheogen’s religious meaning rather than treat it as a synonym for psychedelic. Most dictionary definitions read something like this:
entheogen. noun. a chemical substance, typically of plant origin, that is ingested to produce a nonordinary state of consciousness for religious or spiritual purposes.
Thus, psychedelic has come to mean mind-manifesting in general, while entheogen specifies the subgroup of religious-spiritual manifesting that occurs with use of psychedelics. Although some recently formed groups use entheogen in their names, today’s media (including print, broadcast, online sites, and professional journals) overwhelmingly use the broader term psychedelic. While this book is predominantly about the entheogenic uses of psychedelics, it occasionally extends to adjacent psychedelic domains as well.
As you read this book, you’ll hear voices from a quarter century ago discuss ideas that were then unpopular, discussed only in private, and professionally risky. Those ideas are not just oddities gathering historic dust; since then, entheogenic idea-seeds are sprouting. Prompted by the Native American Church’s use of peyote, in 1993 Congress passed the Religious Restoration Freedom Act. On February 21, 2006, the Supreme Court unanimously gave a small religious sect the right to keep importing ayahuasca, which was ruled to be central to its ritual observance. Ayahuasca tourism to the upper Amazon has become a booming travel business. Rumor has it that there are dozens, even hundreds, of informal, unaffiliated ayahuasca churches in North America and Europe.
Also in 2006, what is now known as the Johns Hopkins Medical School’s Psychedelic Research Unit published an article that started a steady flow of professional publications on psychedelics. The article was titled “Psilocybin Can Occasion Mystical Experiences Having Substantial and Sustained Personal Meaning and Spiritual Significance.” As the word spiritual indicates and as dozens of subsequent articles from Johns Hopkins and elsewhere confirm, mystical experiences—also known by many other names both sacred and secular—are the necessary element for psychedelic healing to occur. Psychedelic healing and intense spiritual experience certainly overlap; they may even be different names for the same thing.
Entheogenic ideas have seeded many books and websites too. William Richards’s Sacred Knowledge: Psychedelics and Religious Experiences stands out. While bioscience academic publishing is becoming a cornucopia of psychotherapeutic articles with entheogenic import, religious publications lag behind. Will articles such as the four-authored section “The Potential Religious Relevance of Entheogens” in Zygon: Journal of Science and Religion’s September 2014 issue give other academic religious publications the go-ahead?
What entheogenic advances will the next quarter century provide? The most natural movement, it seems to me, is for academic courses in the philosophy, psychology, sociology, anthropology, and history of religion to include instructional units on entheogenic contributions to religion—perhaps these might even be whole courses. Eventually, psychedelics may even open the doors of established religious organizations—churches, seminaries, divinity schools, orders—to enrich their members’ understanding of religious concepts. To most people who are even moderately experienced with psychedelics, ideas such as awe, sacredness, eternity, grace, agapé, transcendence, devotion, divinity, blessedness, gratitude, adoration, holiness, faith, forgiveness, heaven and hell, experiencing the dark night of the soul, and being born again are no longer mere words but deep experiences with personal meaning.
Just as the printing press informed and restructured religion five hundred 
years ago with printed text, will entheogens with their mystical experiences 
inform and restructure religion during our lifetimes? As you read this book, ask 
yourself, “Have we already started an Entheogen Reformation?”
Welcome to Psychedelic Spirituality.
Thomas B. Roberts, Ph.D., is a professor emeritus at Northern Illinois University, where he taught the world’s first college-listed psychedelics course in 1981. He was the program chair of the Vallombrosa Conference that inspired this book, a founding member of MAPS, former visiting scientist at Johns Hopkins, and author of The Psychedelic Future of the Mind and MindApps. He lives in Sycamore, Illinois.
For a complete list of books by Thomas B. Roberts see the next page.

FOREWORD TO THE 2012 EDITION
The Varieties of Mind-Enhancing Practices
Roger Walsh
How can we enhance our mental health and well-being? This is an ancient question to which we now have many answers. In fact, for the first time in human history we have all the world’s answers. These answers cover an enormous range and include diverse lifestyles, relationships and communities, supplements, drugs and technologies, studies and psychotherapies as well as a variety of physical, mental, and spiritual disciplines.
This abundance of life-enhancing riches raises an obvious question: Can we cull from them to create effective programs for increasing psychological and spiritual well-being and maturity? In the early twenty-first century, we have begun to see the first attempts to create just such programs. Three specific examples are lifestyle programs, essential spiritual practices, and integral practices.
	Lifestyle programs point to the healing and enhancing power of therapeutic lifestyle changes (TLCs). Eight TLCs with proven benefits include nutrition, exercise, relationships, recreation, relaxation, time in nature, spiritual practices, and service to others.

        Considerable research demonstrates the benefits of all of these. TLCs can be just as effective as psychotherapy or medication for disorders such as anxiety and depression, while they can enhance 
psychological and spiritual well-being in people whose health is already good (Walsh 1999).
	Essential Spiritual Practices: The world’s religious and 
	spiritual traditions agree that a full life, let alone an enlightened life, 
	requires a set of practices to cultivate specific qualities of heart and 
	mind. In fact, the great religions all recommend seven kinds of practices to 
	cultivate seven corresponding qualities. These practices are living 
	ethically, transforming emotions, developing concentration, refining 
	awareness, purifying motivation, cultivating wisdom, and engaging in service 
	(Walsh 2011). When done together over sustained periods of time, these 
	practices hold the promise of profound and wide-ranging psychological and 
	spiritual transformation.
	Integral Life Practices: Recently, even more ambitious programs have emerged that seek to enhance all major dimensions of health: physical, mental, emotional, and spiritual (Leonard and Murphy 2005; Wilbur et al. 2008). Integral life practice (ILP) is based on Ken Wilber’s integral theory, which offers a comprehensive conceptual framework for integrating diverse perspectives and practices. ILP is unique in recognizing not only all major
	dimensions of health, but also all levels of possible psychological and spiritual development.

        What is missing from all these programs? The answer is no surprise: entheogens. And this raises the obvious question: Why are they overlooked? Four possible answers deserve consideration:
	Research Evidence: Are entheogens overlooked because there is no research evidence for their benefits? Absolutely not! Over a thousand studies were done in the brief twenty-year period before the early 1970s when research was halted by government red tape and dwindling funding. Fortunately, new research has now begun (Griffiths and Grob 2010; Grob 2002; Walsh and Grob 2005; Winkelman and Roberts 2008).
	Risks: Have entheogens been overlooked because of their risks? In part, yes. When used unskillfully, they can result in extremely difficult acute states of mind and produce long-term psychological disruption in unstable individuals.

        However, used skillfully, they are surprisingly safe. A comprehensive review of side effects concluded that “in well-screened, prepared, supervised, and followed-up psychiatric patients, taking pure psychedelic drugs, the incidence of severe adverse reactions is less than 1 percent. It is even lower in ‘normal’ volunteers” (Strassman 1997). In addition, the recent rebirth of research has already demonstrated, for example, therapeutic benefits for the dying as well as psychological and spiritual benefits for healthy people (Griffiths et al. 2011; Grob et al. 2011).
	Cultural Misunderstanding: So sensationalized were psychedelics by sensationalistic media madness that, for the most part, politicians and the public are aware only of their dangers and not at all of their therapeutic or entheogenic potentials. Nor is any distinction made between destructive, addictive chemicals such as cocaine on the one hand, and problematic but potentially beneficial substances such as psychedelics on the other.
	Transient Benefits: A final reason that psychedelics or 
	entheogens are missing from mind-enhancing programs is that these drugs seem 
	better at inducing transient altered states rather than enduring transformed 
	traits. In fact, one of the central themes of Huston Smith's chapter in this 
	book is that while it is clear that entheogens can produce religious 
	experiences, it is less clear that they can induce religious lives. This 
	fits very well with the more general principle stated in Brother David 
	Steindl-Rast's Introduction that “A primary religious experience is no more 
	(though also no less) than a seed for a spiritual life. A genuine encounter 
	with the Ultimate does not guarantee a genuine spirituality.”

So entheogenic experiences may not produce religious lives. However, they may still catalyze long lasting psychological and spiritual benefits as multiple personal reports and intriguing recent research clearly demonstrate (Winkelman and Roberts 2008; Grinspoon and Bakalar 1983; MacLean, Johnson, and Griffiths 2011; Vaughan 1983).
If we put all this information about entheogens together with the information on programs to enhance mental health, what do we get? Two principles stand out:
	First, a full life, let alone an enlightened life, requires a long-term multifaceted discipline of psychological, spiritual, and physical practices.
	Second, one element of such a discipline could be, for appropriate people under appropriate circumstances, an entheogenic experience. The rationale is that considerable research shows that entheogens can occasion genuine mystical experiences and long-lasting benefits in a large percentage of suitably selected and prepared people (Griffiths et al. 2011; MacLean et al. 2011).

In a sane society, with objective information about the benefits, risks, and skillful use of entheogens, these chemicals could be considered as one possible component of a well-rounded life and mind-optimizing program. Obviously they are not for everyone and must be used carefully and skillfully. Also, by themselves they do not constitute a full program for psychological or spiritual maturation (Walsh and Grob 2005). However, they may sometimes be valuable as one element of such a program, and they are also powerful and important research tools.
The authors in this book are pioneers in researching entheogens. The topics they cover are broad, and include multiple aspects: theoretical and practical, chemical and cultural, clinical and counseling, psychological and spiritual, and more. Their research and writings make a valuable contribution to a more balanced assessment of these curious substances with their remarkable mind-manifesting (psychedelic) and God-revealing (entheogenic) potentials.
Roger Walsh, M.D., Ph.D., is professor of psychiatry, anthropology, and philosophy at the University of California, Irvine. His publications include the books Essential Spirituality: The Seven Practices Common to World Religions and (with Frances Vaughan) Paths Beyond Ego: The Transpersonal Perspective. A native of Australia, he has been a student of contemplative practices for over twenty years. His writings and research have received over twenty national and international awards.
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For the Beauty of the Earth
For the beauty of the earth,
For the glory of the skies,
For the love which from our birth
Over and around us lies,
Lord of all to thee we raise
This our hymn of grateful praise.
For the wonder of each hour
Of the day and of the night,
Hill and vale and tree and flow’r
Sun and moon and stars of light,
Lord of all to thee we raise
This our hymn of grateful praise.
For the joy of ear and eye,
For the heart and mind’s delight,
For the mystic harmony
Linking sense to sound and light,
Lord of all to thee we raise
This our hymn of grateful praise.
For the joy of human love,
Brother, sister, parent, child,
Friends on earth and friends above,
For all gentle thoughts and mild,
Lord of all to thee we raise,
This our hymn of grateful praise.
FOLLIOTT S. PIERPOINT

INTRODUCTION
Psychoactive Sacramentals
Brother David Steindl-Rast
Brother David Steindl-Rast, Ph.D., O.S.B., was born in Vienna where he studied art, anthropology, and psychology. After receiving a Ph.D. from the University of Vienna, he joined the Benedictine Monastery of Mount Saviour. After twelve years of monastic training and studies in philosophy and theology, Brother David received Vatican approval in 1967 to participate in a Christian Buddhist dialogue with Zen teachers Hakuun Yasutani Roshi, Shunryu Suzuki Roshi, Soen Nakagawa Roshi, and Eido Shimano Roshi. Together with Thomas Merton, Brother David contributed to the renewal of religious life, especially through the House of Prayer Movement of the 1970s. His books have been translated into many languages. Gratefulness, The Heart of Prayer, and A Listening Heart have been reprinted and anthologized for well over a decade. Brother David has co-authored Belonging to the Universe, a dialogue on new-paradigm thinking in science and theology with physicist Fritjof Capra and The Ground We Share on Buddhist and Christian practice with Robert Aitken Roshi. For decades, Brother David has divided his time between periods of a hermit’s life and extensive lecture tours. At present, his efforts are concentrated on serving a worldwide community for grateful life and action by means of an ambitious, interactive website: gratefulness.org.
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This book is apt to stretch a reader’s consciousness a few notches. All the more so because it is not pushy. There is strength in gentleness. But no matter how gentle the process of stretching, the unknown toward which we stretch will make us uneasy. This book will stir up fears. Three are likely to arise: fear of inauthentic spirituality, fear of drugs, and fear of an ill-prepared encounter with the holy. All three are reasonable fears; all three can be overcome by open-minded reasoning plus a modicum of courage. This is not a book for the timid, but it will reward the courageous.
In my own Catholic Christian tradition, sacramentality is not something to be toyed with. It has the feel of a high-security area. The very term “sacramental” (used in the book’s title with theological precision as a noun) has the ring of a warning sign: Danger! High voltage! It points toward nothing less than encounter with God. Sacramentals are natural things—spring water, ashes, herbs—through which faith encounters God’s power. I take this seriously. But precisely because I take it so seriously, I must allow God to choose the means and circumstances of this encounter. Because I have faith in the Church’s traditional sacramentals, I ought to be able to stretch that faith to include the possibility of encountering God through all available sacramentals.
Whatever we receive with the trusting courage of faith can become a means for encountering God. Food shared and eaten in gratefulness becomes an encounter with God’s life-sustaining love. The waters at Lourdes and other sacred places bring health of mind and body to countless pilgrims who encounter in faith God’s power to heal. The Creator of life-giving bread and health-giving water created also psychoactive sacramentals. Can we then forbid God to work through them as well, for our good?
Water, fire, wind that blows where it will—these biblical images want to remind us that no one can put divine aliveness in a box. Communion with that source of life demands that our consciousness must stay ever ready to be stretched. In our society few people have close 
enough contact with nature to be conscious of a higher power at work in it and through it. This was different, I remember, during my childhood in the Austrian Alps. On Easter morning we would run down to wash in the mountain stream, never doubting that God’s blessing touched us through the ice cold water on our skin. And in a nearby shrine we could drink from a healing spring that flowed out from under the altar. Faith simply accepted with gratefulness that God works through all created things. All?
If we can encounter God through a sunrise seen from a mountaintop, why not through a mushroom prayerfully ingested? But precisely because an overpowering encounter with God through an entheogen can happen to one who is quite unprepared for it, we must ask: Can this be genuine? Especially those who have spent years and decades in ascetical effort are apt to sneer at “instant enlightenment” or “effortless beatific vision.” “How could one get it so cheaply?” they ask. “Can this be genuine spirituality?” My answer is this: A primary religious experience is no more (though also no less) than a seed for a spiritual life. A genuine encounter with the Ultimate does not guarantee a genuine spirituality. The experience may be authentic, but how authentic their spirituality will be depends on what those who had the experience do with it. Will they allow it to transform their lives? Will they have determination and patience enough to let the light, which they glimpsed for a moment, gradually penetrate every small detail of their days? Not a few men and women who have risen to this task bear witness that entheogens first helped them open their eyes to that light. Honesty demands that we acknowledge this.
Yet, can you blame someone who is so deeply aware of the devastation caused by drug abuse that the mere mention of psychoactive substances triggers panic? There is good reason to be wary of mindaffecting drugs. They can cause chemical damage to the brain and body, create addiction, or engender dangerous behavior. But not all drugs are alike. The classic entheogens, unlike drugs such as cocaine and alcohol, have virtually no organic toxicity. Their addictive risk is small: too small to measure when used in ceremonial settings. Entheogenic traditions from Eleusis to the Native American Church have succeeded in creating ritual contexts in which hazardous acting-out is virtually unknown.
The wise will feel a fear far greater than fear of inauthentic spirituality or fear of drugs, namely the fear of an ill-prepared encounter with the holy. Psychoactive sacramentals may open us for an experience of transcendent reality, but who is ready to meet this mysterium tremendum? The holy can destroy those who stumble into its awful presence unprepared. Should we avoid it, then? If we do, how can we survive, cut off from the primary religious experience of ultimate communion?
What is most distinctive about the spiritual awakening in our time is a looking beyond secondary religious phenomena—doctrine, ethics, ritual—to their primary source. Not as if doctrine, ethics, and ritual were unimportant. They are important, and precisely for this reason we must cultivate the experience on which their survival depends. After all, what is doctrine, if not an attempt to put into words the heart’s communion with the ineffable? What is ethics, if not willing commitment to the demands this communion makes on us? What is ritual, if not the celebration of the primary religious experience of communion? Secondary religious phenomena give us fresh access to that primary experience from which they well up, as from their source. They provide channels in which the energy of primary religious experience can flow: irrigation channels for the world’s wastelands. Even churches can become wastelands, if they close themselves off from the living waters of the Spirit, if they think that secondary religious experiences can replace the primary one.
Yes, in whatever form we dare to approach the holy, we must always do so with fear and trembling. We must do everything we can to prepare ourselves. There is reason to fear overconfident blundering into the presence of a power that takes us beyond ourselves. Yet there is still greater reason to fear a timidity that shrinks from the experience of ultimate communion. Christian tradition has long known this timidity and called it “sloth,” a refusal to rise to grace-filled opportunities. This fear produces isolation, alienation, and violence; it keeps the world divided and at war. The primary religious experience stretches our awareness just far enough to catch at least a glimpse of universal belonging; this makes us ready to share, to trust, to love. The future of our planet will depend on whether or not we translate this vision into reality. This takes courage.
At this moment in history, nothing could be more dangerous for the future entrusted to us than a closed mind. If we don’t dare to live with our minds wide open, they close up and shrink. The authors of this book discuss the entheogens as powerful tools for opening our minds. Various spiritual traditions offer other tools for the same end. Immersion in silence can dissolve the walls of the mind. The practice of gratefulness can open the mind’s eye to see each detail of daily life bathed in “light invisible.” Selfless service, too, can open heart and mind until we see God’s face in the faces of all who suffer. The entheogens, with their own particular properties, are spiritual tools among many. We are free to choose. But while the means are optional; the end is not. The future depends on stretching our consciousness far enough soon enough. In view of this supreme challenge, this is truly a timely book.
DAVID STEINDL-RAST, PH.D., O.S.B. MOUNT SAVIOUR MONASTERY FEBRUARY 2, 2000
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If I Could Change Your Mind
Sermon by Rev. Mike Young
Rev. Mike Young is the only original subject in the 1962 Good Friday Marsh Chapel Experiment willing to speak publicly about it. He is currently minister of the First Unitarian Church of Honolulu. He previously served UU churches in Tampa, Florida; West Los Angeles and Palo Alto, California; and was Campus Minister at Stanford University from 1965 to 1969.
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The vision was not “pantheistic.” The morning star was not the object of my veneration. It was, to use very traditional language, “an outward and visible sign of an inward and invisible grace,” the standard definition of a sacrament. Was it a “mystical experience”? I don’t think so. I did not lose myself or merge with the star. I did not return as a drop of water to the great ocean or soar out of my body. I knew where I was and who I was at all times. What I felt was an Other moving toward me with a power of affirmation beyond anything I had ever imagined could exist. I was glad and grateful. No theory that what happened to me was “artificially induced” or psychotic or hallucinatory can erase its mark. “The bright morning stars are rising,” 
as the old hymn puts it, “in my soul.”
HARVEY COX, TURNING EAST, 1977
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Given November 5, 1995, at The First Unitarian Church of 
Honolulu and combined here with his 1995 article “An Invitation to Entheological 
Dialogue.”
If, on some Sunday morning, I would step up here into the pulpit and announce to you that I had an experience available to you, that you could come to the church on a given Saturday afternoon and spend with me between six and eight hours and I guarantee—virtually guarantee; at least almost guarantee; well, pretty certainly guarantee; oh, a good chance—that you would experience a total transformation of your own mind, the way you saw yourself, the way you experience the world out there and your relationship to it. How many would be interested? (About a dozen hands went up!)
There are a few adventurers left.
On Good Friday, April 20, 1962, I was a subject in one of the last legal experiments with psilocybin done in this country. Walter Pahnke, a young minister and physician, was working on his Ph.D. in the psychology of religion. His mentors were Richard Alpert, whom you know now as Ram Dass, and Timothy Leary, whom you know now as . . . well, Timothy Leary. During studies when psilocybin was given to prisoners at Walpole State Prison in Massachusetts, they observed that these almost entirely uneducated prisoners described their experiences under the drug in language that sounded like they had flipped open almost at random the literature of the great mystics of the East and West—a vocabulary that no one had ever dreamed was inside their heads.
Walter said, “We’ve got to test this.” He developed a rather complex and interesting series of questionnaires and then trained housewives to administer them. The questionnaires were to be used in analyzing written and taped material to determine whether or not the experience could be categorized as a religious experience. He then collected his subjects. He figured that the group of people most likely to have a religious experience would be a bunch of theological students. Well, if he’d asked my opinion on that I would have told him that’s probably the last group of people that is likely to have any kind of first-hand religious experience. We’d all been inoculated against it. We gathered at Boston University’s Marsh Chapel. Howard Thurman, the Dean of Chapel at Boston University, was doing a Good Friday meditation service upstairs in the main sanctuary of the chapel. We were downstairs in a small chapel in the basement. There were twenty of us. Half of us got the placebo and half of us got the real thing.
More than twenty-five years later, a young graduate student named Rick Doblin decided to attempt to do what Walter Pahnke intended to do, which was a twenty-five-year follow-up. Unfortunately, Walter Pahnke was killed in an accident and never had a chance to finish all of the followups to this particular experiment. Rick was having difficulty finding all of the participants. Walter Pahnke had been too effective in protecting our identities so that we would not be embarrassed if, one day, as sadly it turned out, it became a bad thing to have ever been involved in such an experiment. I was one of those who had not been particularly quiet about having been involved in that experiment, so I helped Rick locate others. Some of them were still friends of mine. All but one were contacted, and that one was not contacted because he is dead. There are limits.
Of the nineteen who were contacted, nine were placebo receivers and ten were the actual drug receivers. Of the placebo receivers, only five are still in the ministry. Of the ten who received the drug, eight are still in the ministry. The difference isn’t statistically significant but it’s interesting. All except one of us who got the drug said afterwards, “Yes, this definitely was a religious experience.” And that one has significantly changed his mind over the years about whether or not it was a religious experience. I know, because that one is me.
For the first time since the mid-1960s, the FDA is approving research into the therapeutic use of hallucinogens with specific groups of people, beginning with patients facing life-threatening diagnoses. I guess the theory is “you can’t hurt them any more.” One of the things that has come out of the preliminary research with terminal patients and these substances is that a very large percentage of the patients describe as a result of the drug experience the loss of the fear of death. The second population is comprised of those who experience acute pain, intractable pain, pain that simply doesn’t respond to our usual methods of dealing with pain. These folks find that, after a single experience with the drug, dramatically fewer painkillers are needed. And finally, those afflicted with alcohol and drug addiction are beginning to be used as subjects in these experiments. This is happening not in irresponsible places. It is happening in some of the best research institutions. It is happening in VA hospitals. For example, at the VA hospital in Tampa, where I used to be minister, Dr. Kolb is involved in research with addicts. I was disappointed in leaving because I looked forward to helping with the set and setting for the drug experience in the research.
The preliminary conclusions from the research are really very fascinating. If the research is permitted to continue as it is now; if the results of the research are as preliminary indications suggest (a big if, because in the middle of the research we might very well find, “Hey, this is a bad idea. Let’s stop doing it.”); if as a result, terminal patients, intractable pain patients, and addicts begin to be treated with these substances across the country, then several major upheavals are going to occur in this culture. The first one has to do with our attitudes toward drugs.
We simply are virtually unable to make the distinction between differing kinds of drugs. Doctors complain frequently that they prescribe a drug for someone, and the person says dumb things like, “No, I don’t want to take the antibiotic. It’s a drug.” We have succeeded with the “Just say ‘no’” rhetoric in some of the queerest places.
What is going to happen when the families and friends and fellow researchers and nurses and treatment teams who have been involved in the therapeutic use of these substances, who, when they have witnessed the patients’ experiences, heard their stories, seen their life transformations, say, “Me, too.”? This will not be irresponsible kids throwing a fistful of pills on the carpet in a room somewhere and saying, “Grab one and see what it does.” 
This will be responsible adults who say, “Something about that experience was 
overwhelmingly life-transforming for my loved one. I want that experience, too.”
Institutionalized religion has been all but completely co-opted in the “War on Drugs.” We have labeled all drug use outside the strict medical model as naughty. It is a curious logic: if you want to use drugs and you’re not sick, you are naughty. If you persist, you are sick, and we’ll give you some other drugs. Many physicians won’t prescribe addictive painkillers even for terminal patients in acute pain for fear they’ll become addicted. The fear here is that the doctor will be perceived as “naughty.” Prescribing a non-addictive “bad” drug that obviates the need for addictive drugs is “naughty” for the same reason—namely, our moralistic response to the problems created by a drug-saturated and drug-obsessed culture.
The religious establishment has overwhelmingly bought all of this and painted itself into an especially awkward corner. It used to be that you were naughty if you did something that harmed another. Now it has come to be that you are naughty if you appear not to disapprove sufficiently of naughtiness. That appearance of approval has us tied up in knots. We are faced now with the possibility of some drugs that do very positive things to otherwise normal—not sick—people. This is not a context that is promising for useful public policy decision-making. Here are some drugs that reshape and reframe our meaning-making in ways that we religious leaders have always said were good. How could that be naughty?
We pastors of every denomination across the country are unprepared for our congregations telling us, “Knock off your stupid, narrow, provincial divisions about whose creed is right. It is the transformation of human life that religion is about, not about beliefs.” And when that happens, my colleagues who have virtually completely bought into the “Just say ‘no’” mentality for drugs are going to be in an awful situation.
At the same time, precisely because the very nature of the experience, for a great many of those who experience it, is inherently a religious experience, the researchers desperately need our input on how to create the set and setting, the expectations, and the context that are such a powerful part of determining what the outcome of the experience will be. At the moment, any standard brand minister who dares to work with a researcher in doing just that, in shaping the set and setting for people who are going to be involved in the experiments, risks losing his or her job. There is not a single denomination—mine included—that does not have very strong, very problematic, ambiguous feelings about this whole issue.
I have insisted that this is a religious experience, and that this is one of the things that is going to be problematic. When I use the phrase “religious experience,” I mean the following kinds of things. I mean an experience, however Pow! or ordinary and mundane, that has the result of reordering your valuing; that turns the world that you have taken for granted in a new direction, opening possibilities for you; an experience that gooses you into transcending your small self. It is this opening up of blocked areas of growth that makes an experience religious. It may and often does involve resultant changes in beliefs, but is not about a certain set of beliefs. In fact, it is more often about shedding beliefs.
The standard model for the experience is that one is having some real and acute conflicts. Somewhere inside of you are two things that say, “yes, yes, yes” and “no, no, no.” You cannot say both, be both, and live both at the same time. The conflict is about something that is real enough to put you in significant turmoil. In the process of letting yourself really experience those contradictory desires, you are driven into what is referred to in literature as “the dark night of the soul.” At some point in that dark night there is a twist, a change, a movement, a light comes on, or something slips. What once was a conflict has opened at another level and the impasse is gone. The result is experienced as ecstasy.
The heroine of Tom Robbins’ Another Roadside Attraction says, 
“I'm only interested in three states of consciousness. I'm interested in 
amnesia, euphoria, and ecstasy. Amnesia is when you don't know who you are and 
desperately want to know. Euphoria is when you don't know who you are and don't 
care. Ecstasy is when you know exactly who you are and still don't care.”
Psilocybin and similar substances appear to have the potential to facilitate this experience of ecstasy. The religious experience, drug related or not, is not the end. It is pathless. It is a “goose.” It is a grabbing and shaking, but you still have to do something with what happens there, with the vista that was opened, with the possibility that became available. The proof of the experience is in the fruits, not in the size of the Pow! that goes with it.
What a wonderful irony to all of this: at the moment it is completely illegal for a religious leader to administer a religious experience to you in this way. But it is quite legal for a scientist to administer a religious experience to you in this way. The irony of it has many, many levels. The first piece of the irony, for me, is that we have indeed made the scientists the high priests of our technological society. Those same high priests are now finding that they are in fact going to have to learn how to be priests for real. Many of them are acutely aware of their own inadequacies. They are aware that they are not liturgists, that they are not poets of the human spirit. That sensitivity will be needed to provide the tools—the language and imagery—that will enable people to utilize the full potential of the sacramental drug experience.
The drug experience can evoke a reordering, a reframing, of the experiencer’s meanings and meaning-making. The ego-loss experienced with LSD, the sense of reconnectedness with MDMA, the standing-nakedbefore-the-infinite, out-of-the-body experience with ketamine: these provide the occasion for the reframing of existential questions (such as “Who am I?” and “What is, therefore, important?”) that the experiencer realizes they have gotten so wrong. This reframing and reconnecting, this remembering of ourselves, is what pushes and pulls us to be more than we are. Spoken of in different ways and sought by different means, it is at the heart of our various spiritual disciplines. But when it is short-circuited into obsessive ideology, it merely multiplies dogmatism.
There are a couple of real drawbacks to the religious experience afforded by a drug. One is that people come back from the experience with a new language (that they found themselves using during the experience), and this new language has cosmic authenticity. The language is experienced as the truth because of the power of the experience. The self-transcendence and self-transformation associated with these drugs do not occur in a particular theological language. Here is an experience that has all of the outcomes we have said we seek but consistently confirms none of our particularistic theological languages. We know that the experience occurs in symbols, images, and language partly determined by set and setting. But similar experiences of self-transcendence and self-transformation occur for Catholics and Baptists, Jews and Buddhists, Unitarians and Two-Seed-in-the-Spirit Evangelicals, and Reformed Expiationists. Some occur in language more or less familiar to the experiencer, and some do not. But clearly the same experiences lie behind our diversity of theological language. Ecumenically oriented clergy are prepared to be tolerant of one another. But we are not prepared for our entire historical universe of discourse to be called into question, nor have we prepared our parishioners for this.
The diversity of theological language will challenge the particularities of our religious heritages in unprecedented ways. Religious people and clergy alike tend to regard various religious languages as competing claims of truth. That the experience behind our language is the same human experience is going to produce some serious cognitive dissonance. So far the dissonance has been confined to small pockets within faith traditions. For example, Benedictine contemplatives have more in common with Buddhist monks than they do with the Pope. I experienced this first-hand at the Buddhist/Christian Dialogues in Berkeley in 1987. Even the most liberal within our constituencies must suspect us of heresy.
Back in the 1960s, I had occasion to “trip-sit” some bad LSD trips. Several of us noted at the time that a common feature of the bad trip was that the tripper had no language for what was happening. On the other hand, in the minds of those who had some familiarity with mystical traditions, virtually identical imagery was integrated much less threateningly. Those who expected oneness with the universe without the dark night of the soul were terrified and fled ego-less into the demonic ether. When a Westerner says, “I am God,” 
we lock him up in the funny farm. When a Hindu says it, his fellow Hindus say, 
“Ah, you finally got it!”
We also found that the experience tended to give cosmic validity to whatever language mediated it. We often had to remind our trippers that the experience was happening inside their own heads: that the images were the furniture of their own minds. Some came back believing in spirits and demons with a literalness that might embarrass even a fundamentalist.
How do we prepare people for the fact that the experience is REAL and at the same time linguistically mediated; that the language by which the experience is represented is metaphorical? How can we teach ourselves and our fledgling mystics to be “multi-lingual” in preparation for an experience that promises to totally reshape that most basic human tool, the language of meaning? We have to learn in a hurry or miss an incredible opportunity.
In the old days, the bad acid trips were frequently as much from the lack of religious preparation as anything else. When users found themselves with their egos dying, they panicked. Nobody had ever told them that the dark night of the soul is a normal experience for those who stand naked before the universe and themselves. Nobody had told them that they were going to experience being one with the universe. Not just think they were, or come to believe it, kind of. Rather, they were going to experience, in the corpuscles of their beings, that there is no boundary between where “I” stops and the universe begins. That can scare you to death! How do we prepare people for those kinds of experiences?
How do we learn to most usefully and effectively evoke the set and create the setting for non-particularistic religious experience? Traditional liturgy isn’t the answer, if for no other reason than that it casts the participant as a spectator. “Generic” religious language is not promising; what I’ve seen so far has the power to evoke nothing but boredom. If we can’t even agree on how to conduct public prayer in the civic religion, how can we hope to shape the drug experience set and setting for people of infinitely diverse interior mythic dialogue?
My
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