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      Preface and Acknowledgments

      
      
      The rise of modern science has brought with it increasing acceptance among intellectual
         elites of a picture of reality that conflicts sharply both with everyday human experience
         and with beliefs widely shared among the world’s great cultural traditions. A particularly
         stark but influential early statement of the emerging picture came from philosopher
         Bertrand Russell:
      

      
         That Man is the product of causes which had no prevision of the end they were achieving;
            that his origin, his growth, his hopes and fears, his loves and his beliefs, are but
            the outcome of accidental collocations of atoms; that no fire, no heroism, no intensity
            of thought and feeling, can preserve an individual life beyond the grave; that all
            the labours of the ages, all the devotion, all the inspiration, all the noonday brightness
            of human genius, are destined to extinction in the vast death of the solar system,
            and that the whole temple of Man’s achievement must inevitably be buried beneath the
            débris of a universe in ruins—all these things, if not quite beyond dispute, are yet
            so nearly certain, that no philosophy which rejects them can hope to stand. Only within
            the scaffolding of these truths, only on the firm foundation of unyielding despair,
            can the soul’s habitation henceforth be safely built. (“The Free Man’s Worship,” 1903)
         

      

      There can be no doubt that this bleak vision continues to dominate mainstream scientific
         thinking and has contributed to the “disenchantment” of the modern world with its
         multifarious attendant ills. Prominent recent spokesmen include, for example, Nobel
         prize winners such as theoretical physicist Steven Weinberg, for whom “the more the
         universe seems comprehensible, the more it also seems pointless,” and physicist-turned-neurobiologist
         Francis Crick, whose “astonishing hypothesis” declares that “ ‘You,’ your joys and
         your sorrows, your memories and your ambitions, your sense of personal identity and
         free will, are in fact no more than the behavior of a vast assembly of nerve cells
         and their associated molecules. As Lewis Carroll’s Alice might have phrased it: ‘You’re
         nothing but a pack of neurons.’ ”
      

      
       Overt conflict between science and religion has erupted sporadically since the first
         stirrings of science centuries ago, and recent years have witnessed a series of heavily
         publicized attacks on nearly all things religious by well-meaning defenders of Enlightenment-style
         rationalism. Such persons clearly regard themselves, and current mainstream science
         itself, as reliably marshaling the intellectual virtues of reason and objectivity
         against retreating forces of irrational authority and superstition. For them the truth
         of the picture sketched above has been demonstrated beyond reasonable doubt, and to
         think anything different is necessarily to abandon centuries of scientific progress,
         release the black flood of occultism, and revert to primitive supernaturalist beliefs
         characteristic of bygone times.
      

      
       Contributors to the present volume share a very different view. We believe it takes
         astonishing hubris to dismiss en masse the collective experience and wisdom of a large
         proportion of our forebearers, including persons widely recognized as pillars of all
         human civilization, and we are united in believing that the single most important
         task confronting all of modernity is that of meaningful reconciliation of science and religion. We emphatically reject, moreover, the idea
         of simply exiling these humanly vital subjects to independent “magisteria” where they
         can go their separate ways as a means to uneasy truce, as originally decreed by Descartes
         and recently suggested again by Stephen Jay Gould.
      

      
       Rather, we believe that emerging developments within science itself are leading inexorably
         in the direction of an expanded scientific understanding of nature, one that can accommodate
         realities of a “spiritual” sort while also rejecting rationally untenable “overbeliefs”
         of the sorts targeted by critics of the world’s institutional religions. We advocate
         no specific religious ideology, and we aspire to remain anchored in science while
         expanding its horizons. As explained in greater detail in the pages that follow, we
         are attempting in this way to find a middle path between the excessively polarized
         fundamentalisms—both religious and scientific—that have so far dominated public discourse.
      

      
       Our book itself is the latest product of a fifteen-year collaboration involving an
         uncommonly diverse group of participants including scientists, scholars of religion,
         philosophers, and historians, among others. Brought together under the auspices of
         Esalen Institute’s Center for Theory and Research (CTR) by its guiding spirit, Michael
         Murphy, we are in many ways representative of the sorts of people we view as our primary
         target audience—scientifically minded, intelligent adults with broad interests, who
         regard themselves as “spiritual” but not “religious” in any conventional sense, and
         who are skeptical of the mainstream scientific vision sketched above but equally wary
         of uncritical embrace of any of the world’s major religious systems with their often
         conflicting beliefs and decidedly mixed historical records.
      

      
       It took a long time and a lot of hard work for us to overcome sufficiently for practical
         purposes the deep stylistic and ideological differences that typically impede communication
         between scientific and humanistic scholars—the “two cultures,” in the terminology
         of C. P. Snow—and we have sometimes joked about our task being rather like that of
         building the transcontinental railroad. Nonetheless, we think it will be evident to
         most readers that the resulting book is more compound than mixture and manifests a
         surprising degree of coherence given the extreme diversity of its subject matter.
         We believe it can provide sustenance to those who, like ourselves, hunger for a more
         uplifting and intellectually satisfying worldview that draws upon the best in both
         science and religion.
      

      
       Many persons have contributed to our discussions over the years, and our membership
         has changed as we adapted to our evolving challenges by recruiting relevant sorts
         of targeted professional expertise. Our current core group includes, in addition to
         the chapter authors identified below, Bill Barnard, Deb Frost, Bruce Greyson, David
         Hufford, Emily Kelly, Jeff Kripal, Gary Owens, Bob Rosenberg, Charles Tart, Jim Tucker,
         and Sam Yau. We thank all those who have read and commented on some or all of the
         chapters: these include Eben Alexander, Ross Dunseath, Bill Eastman, Jim Gilchrist,
         James Keaten, Fritz Klein, Jim Lenz, Jared Lindahl, Rafael Locke, Ohkado Masayuki,
         Binita Mehta, Andreas Sommer, and Vik Vad. Special thanks to John Cleese, Deb Frost,
         Gary Owens, and the Institute of Noetic Sciences for financial support of the project
         at various critical times, and to Steve Dinan and Frank Poletti for efficient organization
         and administration of our many meetings. Most of those meetings took place, appropriately,
         in the unique ambience provided by Esalen’s CTR community, operating as it does outside
         conventional academic boundaries, perched on a cliff overlooking the Pacific Ocean
         in Big Sur.
      

      
       We would also like to thank Stanley Plotnick, Jon Sisk, and their staff at Rowman
         & Littlefield for their continued interest in our project, which began with the publication
         of Irreducible Mind, to which the present book is a companion volume. Rowman & Littlefield also kindly
         granted permission for substantial excerpts from Irreducible Mind to be made available on Esalen Institute’s CTR website, as part of a collection of
         supplemental materials for the present book (we thank Bob Rosenberg for setting up
         this facility, and also for compiling the index). We are also grateful to the Alister
         Hardy Trust and the Alister Hardy Religious Experience Research Centre, University
         of Wales Trinity Saint David, Lampeter, UK, for permission to quote from their archive
         of spiritual accounts in Chapter 2. We thank Imprint Academic for permission to reproduce
         in Chapter 6 some parts of Harald Atmanspacher’s article “Dual-aspect monism à la
         Pauli and Jung,” published in 2012 in the Journal of Consciousness Studies, 19(9–10), 96–120. The two figures in Chapter 11 are based on diagrams originally published
         in 2005 in Paul Marshall, Mystical Encounters with the Natural World, modified and included in the present volume by permission of Oxford University Press.
         Michael Murphy’s “The Emergence of Evolutionary Panentheism” was published in 2014
         in Loriliai Biernacki and Philip Clayton (Eds.), Panentheism across the World’s Traditions (Chapter 9, pp. 177–199), and a modified version is included here by permission of
         Oxford University Press, USA.
      

      
       Above all, we again thank Michael Murphy for initially conceiving this project, for
         bringing us together in the spectacularly stimulating environment of Esalen, and for
         his apparently limitless reserves of comradeship, wit, and wisdom.
      

      
      
   
      Introduction

      
         
         
         Edward F. Kelly

         
         
         Science and Spirituality at a Crossroads

         
      

      
      
         Round about the accredited and orderly facts of every science there ever floats a
            sort of dust-cloud of exceptional observations, of occurrences minute and irregular
            and seldom met with, which it always proves more easy to ignore than to attend to.
            . . . Any one will renovate his science who will steadily look after the irregular
            phenomena. And when the science is renewed, its new formulas often have more of the
            voice of the exceptions in them than of what were supposed to be the rules.
         

         
      

      William James, “What Psychical Research Has Accomplished”[1] 

      
         The rejection of any source of evidence is always treason to that ultimate rationalism
            which urges forward science and philosophy alike.
         

         
      

      A. N. Whitehead, The Function of Reason[2] 

      The unusual character of this book should already be evident from its title, our preface,
         and the epigraphs above. The purpose of this introduction is to explain in greater
         detail what the book is all about, and to provide a brief description of its content.
      

      
       Our point of departure is the currently prevailing scientific worldview, especially
         in its bearing on brain/mind relations. Most contemporary psychologists, neuroscientists,
         and philosophers of mind, as well as scientists in general, subscribe explicitly or
         implicitly to some version of ontological “physicalism,” the modern philosophical
         descendant of the “materialism” of previous centuries. Physicalist conceptions of
         human mind and personality vary significantly in nuance and detail but are fundamentally
         alike insofar as they conflict sharply with traditional and common-sense notions and
         run instead along roughly the following lines:
      

      
       In the end all facts are determined by physical facts alone, and we human beings
         are thus nothing more than extremely complicated biological machines. Everything we
         are and do is explainable, at least in principle, in terms of our physics, chemistry,
         and biology—ultimately, that is, in terms of local interactions among self-existent
         bits of matter moving in accordance with mathematical laws under the influence of
         fields of force. Some of what we know, and the substrate of our general capacities
         to learn more, are built in genetically as complex resultants of biological evolution.
         Everything else comes to us directly or indirectly by way of our sensory surfaces,
         through energetic exchanges with the environment of types already largely understood.
         All aspects of mind and consciousness are generated by, or supervenient upon, or in
         some mysterious way identical with, neurophysiological processes occurring in the
         brain. We are “meat computers” in Marvin Minsky’s chilling phrase, or “moist robots”
         in its Dilbert parody. Mental causation, free will, and the self are mere illusions,
         by-products of the grinding of our neural machinery. And of course since mind and
         personality are entirely products of our bodily machinery, they are necessarily extinguished,
         totally and finally, by the demise and dissolution of the body.
      

      
       Views of this sort hold sway over a great majority of contemporary scientists, and
         mass-media science reporters routinely pass them along without question or hesitation
         to the public at large. They seem to most observers to be supported by mountains of
         evidence. Nevertheless, the authors of this book are united in the conviction that
         such pictures are not only seriously incomplete—which few if any would deny—but at
         a number of critical points demonstrably incorrect.
      

      
       First some history: our group came into being in 1998 under the auspices of Esalen
         Institute’s Center for Theory and Research, focused initially on the considerable
         but still little-known empirical evidence for the possibility of postmortem survival
         (see following chapter; parenthetically, this gave rise to our nickname—“Sursem,”
         from “survival seminar”). We spent our first two meetings presenting and discussing
         the existing evidence for survival and surveying some possible alternatives to physicalism,
         and by the end of the second meeting a concrete plan of action had emerged. We saw
         clearly that our work needed to proceed in two overlapping stages: first, to assemble
         in one place the main lines of evidence demonstrating the empirical inadequacy of
         conventional physicalism; second, and even more challenging, to try to find some better
         conceptual framework to take its place.
      

      
       An ideal vehicle for the first stage was available in the form of the extraordinary
         magnum opus of F. W. H. Myers, entitled Human Personality and Its Survival of Bodily Death, published in 1903. Myers, one of the founders in 1882 of the Society for Psychical
         Research, had systematically collected evidence of human capacities that resist explanation
         in conventional materialist terms, and on that basis had advanced an expanded model
         of human mind and consciousness that was greatly admired by many leading contemporaries
         including William James. We were also aware that James himself had explicitly applied
         this model to his psychological studies of The Varieties of Religious Experience (1902), and that he had gone on to explore possible further extensions in his late
         metaphysical work A Pluralistic Universe (1909). We therefore decided to take advantage of the impending centennial of Myers’s
         landmark contribution by revisiting and reevaluating it in the context of the subsequent
         century of relevant psychological and neurobiological research.
      

      
       This turned out to be a mammoth project—far larger than we imagined at the outset—but
         it resulted in the publication in 2007 of Irreducible Mind: Toward a Psychology for the 21st Century (Kelly, Kelly, Crabtree, Gauld, Grosso, & Greyson, henceforth IM), an 800-page behemoth that also included on CD a complete copy of Myers’s Human Personality itself (1,400 pages in two volumes) plus its five most significant contemporary reviews.
         Parenthetically, IM has subsequently been released in paperback without the CD, but all of that supplemental
         material and several other relevant scholarly resources are now freely available on
         the Esalen website at http://www.esalen.org/ctr. Topics addressed include (in addition to everyday phenomena such as autobiographical
         and semantic memory, intentionality, the qualitative features of consciousness, and
         indeed consciousness itself) phenomena of extreme psychophysiological influence such
         as stigmata and hypnotically induced blisters, prodigious forms of memory and calculation,
         psychological automatisms and secondary centers of consciousness, near-death and out-of-body
         experiences including experiences occurring under extreme physiological conditions
         such as deep general anesthesia and/or cardiac arrest, genius-level creativity, and
         mystical-type experiences whether spontaneous, pharmacologically induced, or induced
         by transformative practices such as intense meditative disciplines of one or another
         sort (see the following chapter for more details).
      

      
       In contrast with the prevailing production model of the brain/mind relation, as described above, these “rogue” data collectively
         support an alternative class of models which view the brain not as the generator of
         mind and consciousness but as an organ of adaptation to the everyday environment,
         selecting, focusing, channeling, and constraining the operations of a mind and consciousness
         inherently far greater in capacities and scope. As Myers (1903) himself expressed
         it:
      

      
         There exists a more comprehensive consciousness, a profounder faculty, which for the
            most part remains potential only . . . but from which the consciousness and the faculty
            of earth-life are mere selections. . . . [N]o Self of which we can here have cognisance
            is in reality more than a fragment of a larger Self,—revealed in a fashion at once
            shifting and limited through an organism not so framed as to afford it full manifestation.
            (Vol. 1, pp. 12, 15)
         

      

      The primary purpose of the present book is to develop this central concept in greater
         depth and detail.
      

      
       Before moving on it is also worth pointing out that IM added a rich empirical dimension to what appears to be a rising chorus of theoretical dissatisfaction with physicalism as a philosophical position (for example, Chalmers,
         1996, 2002; Koons & Bealer, 2010; Nagel, 2012; Velmans, 2009), coupled with resurgent
         interest in formerly “deviant” philosophical views including not only interactive
         dualism (Baker & Goetz, 2011), but panpsychism or panexperientialism (for example,
         Griffin, 1998; Seager & Allen-Hermanson, 2013; Skrbina, 2005; Strawson et al., 2006),
         neutral and dual-aspect monisms (Velmans & Nagasawa, 2012), and even absolute idealism
         (Sprigge, 1983). Our cumulative sense of the philosophical situation is that we are
         at or very near a major inflection point in modern intellectual history.
      

      
       Physicalism in its current forms seems clearly inadequate, but what should take its
         place? This is by far the harder task, and the focus of the present theory-oriented
         sequel to IM. I emphasize again that we intend to remain anchored in science, and that what we
         are trying to do is not to overthrow science but to expand it to dimensions more fully commensurate with the complexity of our subject matter:
         in the words of Francis Bacon (1620/1960), at the dawn of modern science, “[T]he world
         is not to be narrowed till it will go into the understanding . . . but the understanding
         to be expanded and opened till it can take in the image of the world as it is in fact”
         (p. 276).[3]  Descartes’ conceptual bifurcation of reality into physical and mental parts enabled
         science to get on efficiently with its analysis of the physical side for several centuries,
         with undeniably spectacular theoretical and practical results, but now it’s time to
         get on too, and better than we have thus far, with the humanly more vital psychological
         side.
      

      
       A critical and unique feature of our approach to this daunting task lies in our willingness
         to take into consideration all relevant classes of data. One of our central contentions is that precisely because
         of its physicalist presuppositions, the currently dominant mainstream scientific approach
         to brain/mind issues has been seriously compromised by virtue of systematically and
         deliberately excluding from consideration some of the most important and theoretically significant categories of mental phenomena, including
         in particular (1) paranormal, psychic, or “psi” phenomena, and (2) “higher” or “mystical”
         altered states of consciousness.
      

      
       With regard to psi phenomena, here I will simply say that in our collective judgment
         the thousands of field and laboratory studies carried out by competent scientists
         over the 130-plus years since the founding of the Society for Psychical Research cumulatively
         provide an overwhelming body of evidence—for those who will take the trouble to study it with an open mind—that these phenomena really do exist as facts of nature. The italicized qualifications
         are important, however, because public discussion is being systematically distorted
         at present by a small cadre of highly vocal, entrenched professional skeptics—deniers, really—who conspicuously lack those credentials.
      

      
       The theoretical significance of psi phenomena arises from the fact that they are
         so unexpected—perhaps even impossible, although this is not entirely clear—in the context of classical physicalism. This
         fact by itself accounts for much of the skepticism about psi among mainstream scientists,
         who typically have little or no time to devote to firsthand study of the relevant
         literature and must depend on others for their information. It is also evident that
         one major obstacle if not the major obstacle to wider acceptance of psi is the absence at present of a conceptual
         framework or theory in terms of which these phenomena make sense and do not conflict
         with other parts of our scientific understanding of nature. For readers who wish to
         pursue this subject further we recommend IM itself, which deals fairly briefly with psi but provides many pointers into the literature
         via an annotated bibliography, and other recent books which focus more specifically
         on this topic and the debates surrounding it (for example, Carter, 2012; Radin, 2006;
         Tart, 2009).
      

      
       The public controversy regarding psychical research is in principle mainly a scientific controversy, although workers professionally engaged in such research routinely suffer
         accusations of heresy and/or incompetence from persons for whom current scientific
         opinion constitutes a set of fixed beliefs to be defended at any cost. But our other
         scientifically “taboo” topic, mystical experience, and higher states of consciousness,
         is even more contentious, because it draws us into the far larger and more superheated
         cultural arena occupied by the ongoing public hostilities, alluded to in our Preface,
         between science and religion.[4] 
      

      
       Viewed from a sufficiently high altitude, the current science–religion debate here
         in the United States resembles a Tolkien-like mythic clash of armies, one consisting
         mainly of secular humanists claiming for themselves the mantle of science, and the
         other made up of vocal adherents of warring traditional faiths including in particular
         radical Islam and evangelical forms of Christianity who seem determined to cling to
         received religious doctrine no matter what science has to say. Both camps, interestingly,
         appear mostly hostile to psychical research while knowing little if anything about
         it.
      

      
      This cartoon-style description obviously caricatures a much more complex reality,
         particularly in ignoring the millions of serious and open-minded persons who quietly
         continue practicing their faiths of origin while struggling to resolve apparent conflicts
         with contemporary science, but it will serve for present purposes. The point is that
         one enters the treacherous no-man’s land between these powerful and highly polarized
         cultural forces, shrouded as it is with the smoke and debris of ongoing combat, only
         at one’s peril and with considerable trepidation. More must therefore be said about
         why and how we are doing this, as background for the chapters to follow.
      

      
       Most fundamentally, our view is that both sides are mistaken in thinking that they
            represent the only possible alternatives. What we are attempting to do here is to open up a third way—a tertium quid—that somehow
         combines an expanded science with the recognition of genuine empirical realities underlying
         traditional forms of religion.[5] 
      

      
       Turning now to the religion side itself, one striking difference between the modal
         Asian and Western approaches to a comprehensive description of nature lies in the
         Asian traditions’ more overt reliance upon direct experience of powerful altered states
         of consciousness as the primary background for a millennia-long evolution and mutual
         contesting of mystically informed philosophical theologies. Our concern here is with
         these sorts of experiences and the associated philosophies, not with religions as
         social institutions characterized by discordant doctrinal particularities, and it
         is essential to recognize here at the outset that contemporary attacks on religion
         such as those noted in our Preface have been directed primarily at the latter.
      

      
       We believe that a vital task of scientific modernity is to try to extract from the
         great mass of religious experience and philosophy whatever may be valid and useful
         both for theory construction and for soteriological purposes. As a working scientist
         I further believe, again with F. W. H. Myers, that “such an inquiry must be in the
         first instance a scientific, and only in the second instance a religious one. Religion,
         in its most permanent sense, is the adjustment of our emotions to the structure of
         the Universe; and what we now most need is to discover what that cosmic structure
         is” (1893/1961, p. 37).
      

      
       The information we are looking for, however, is unlikely to be found at the level
         of overt religious forms or institutional histories. The public critics of religion
         are certainly correct in pointing out that numerous and sometimes profound doctrinal
         differences divide the world’s major faiths. I personally cannot help but think of
         traditional religions in terms of the familiar parable of the blind men and the elephant,
         each in touch with aspects of a tremendous and objectively existent reality, but all
         suffering from characteristically human limitations of perspective and none in position
         to claim exclusive possession of the truth in its entirety. I believe what we need
         to do is to look beyond these differences at the level of surface forms in an effort
         to get at whatever truth or truths may underlie them, and that the most effective
         way to accomplish this is through comparative studies of mystical experience—studies
         carried out, moreover, in direct and deep conversation with emerging science.
      

      
       Before proceeding further in this direction, however, let me briefly note certain
         kinds of resistance we have already encountered (leaving aside scientistic critics
         who see nothing whatsoever worth preserving in religion). The first comes from persons
         who remain strongly anchored in their faiths of origin, and who may be inclined to
         experience such comparative efforts as attacks upon themselves and/or their personal
         religious commitments. We wish to assure such readers that we harbor no intention
         to dislodge them from their existing beliefs, although we do of course hope they will
         be open-minded enough to be interested in possible commonalities with the beliefs
         of others.
      

      
       Other resistances, less expected, have emerged from within the various academic fields
         of religious study. The American Academy of Religion, for example, includes a sizeable
         faction who have apparently embraced current physicalist orthodoxy more or less wholesale
         and who seem intent upon explaining away most or all religious experiences, including
         any apparently supernormal aspects, in reductive terms grounded in social dynamics,
         power relations, psychological theories (often psychoanalytic), or speculative biology
         (the so-called neurotheology). More insidiously, the relevant humanistic disciplines
         currently seem deeply afflicted by the prevailing postmodern aversion to universal
         narratives of any kind, and excessively preoccupied with the sorts of doctrinal and
         textual differences that feed academic specialization and territorialism but obscure
         the empirical realities and commonalities we’re after. Many scholars of religion also
         seem terrified of being perceived as having lost scholarly objectivity and having
         become mere “insiders” should they express support for any truth-claims of the traditions
         they study.
      

      
       To put the point more bluntly, contemporary studies in comparative religion sometimes
         seem, from the viewpoint of an outside scientific observer such as myself, in danger
         of missing the forest for the trees. I should emphasize here that we do not mean to
         deprive anyone of a perfectly legitimate academic livelihood, but are simply approaching
         the available comparative material from a different direction and with different purposes
         in mind. We take seriously the possibility that the world’s mystical traditions disclose
         genuine empirical truths about the nature of reality, and we are looking for the guidance
         potentially afforded to our theory-building efforts by certain experiential and philosophic
         highpoints of those traditions.
      

      
       Philosopher Michael Grosso and I made some headway, I think, in Chapter 8 of IM, by pointing out a way of resolving or at least sharply attenuating the decades-long
         conflict between observers such as Aldous Huxley, Huston Smith, and Walter Stace,
         who argue for the reality of a core introvertive mystical experience of pure, undifferentiated, effulgent consciousness, and radical
         “constructivists,” including in particular Steven Katz, Wayne Proudfoot, and their
         allies, who argue that there can be no such thing as unmediated or unconditioned experience
         and that all mystical experiences are necessarily and entirely shaped by the traditions,
         doctrinal contexts, or situations in which they occur.
      

      
       Our proposal recognizes merit in both positions. What is needed now, we believe,
         is neither an easy “perennialism” based on preoccupation with the supposed sameness
         of all mystical traditions, nor a radical constructivism based on overemphasis of
         their undeniable differences, but a more sophisticated comparativism that affirms
         both sameness and difference, as appropriate, while recognizing deeper properties of our
         shared human nature (Kripal, 2014). In our view the mystical domain is best conceived
         as stratified in depth, with constructivist-type influences predominating at the “shallow” end but diminishing
         in importance as we progress toward a “deep” end populated increasingly by experiences
         approaching Stace’s introvertive type. We also believe that experiences of the latter
         type are highly relevant to theory construction, and that they are validated at least
         in part by common (but not invariable) accompaniments such as influxes of creative
         and psi capacities and radically uplifting transformations of personality.
      

      
       I continue to think that this picture is basically correct, but wish to add here
         some further observations relevant to carrying it forward in the context of the present
         book. One major development post-IM is that I have become convinced, thanks mainly to the excellent book by Paul Marshall
         (2005), that Michael Grosso and I—like Stace in particular—seriously underestimated
         the importance and value of mystical experiences of the extrovertive type. In his book Paul first reviews in unusual detail the rich and variegated phenomenology
         of such experiences, and then traces the entire modern history of attempts to explain
         them. In this context he clearly demonstrates the superiority of a Myers–James–IM-type psychological theory to conventional reductionist alternatives. He also makes
         numerous provocative and interesting suggestions as to how such a theory might be
         fleshed out and embedded within a realist-idealist ontology compatible with leading-edge
         physics and cosmology, and he argues effectively for the view (which I share) that
         in these rare and exalted states mystics are directly encountering real properties
         of the natural world that remain hidden from us in ordinary states of consciousness.
      

      
       This upgrading of extrovertive forms of mystical experience also brought with it
         a clearer sense of the relationship between experience and doctrine in the mystical
         realm. The mystical traditions themselves, with their practical emphasis on personal
         liberation, tend to value experience over doctrine and theory. Such experience is
         universally characterized, moreover, as both ineffable—beyond ordinary forms of reason, understanding, and verbal expression—and yet profoundly
         noetic—somehow directly revealing the nature of deeper realities and answering our questions
         about them. Systems of religious philosophy can attempt to rationalize such experiences
         and to provide a kind of intellectual scaffolding that may assist others to rise to
         the same experiential heights, but these systems cannot substitute for the experiences
         themselves.
      

      
       The world’s mystically informed philosophical systems themselves, moreover, are not
         equally cogent on their own terms. One immediate consequence of this picture is that
         it makes sense to pay particularly close attention to those rare historical figures
         who have combined high philosophic acumen with direct personal experience of deep
         mystical states—notably, persons such as Plotinus, Śaṅkara, Abhinavagupta, and in
         modern times Sri Aurobindo. As noted already by William James in the Varieties, the views of such persons tend at least roughly toward the sorts of philosophy that
         also dominated Western metaphysical thinking from German idealists such as Fichte,
         Schelling, and Hegel up through the early twentieth century, and it is important to
         recognize that such views were never decisively refuted, but simply brushed aside
         by the advancing tide of modern physicalism.
      

      
       Myers’s psychological theory has been substantially rehabilitated by IM, and we surmise that a companion metaphysics of some broadly idealist type can also
         be rehabilitated, and may in fact prove necessary, especially in light of the empirical phenomena of psi and mystical experience. It
         is noteworthy for example that idealism’s central philosophical problem of relations
         between the Many and the One—the main focus of James’s A Pluralistic Universe—has been revisited in an important modern defense of absolute idealism by Sprigge
         (1983), who explicitly recognizes the striking correspondence between his philosophic
         views and those of certain monistic Indian schools. It is also encouraging to us that
         all of the great mystically informed religious philosophies explicitly accept the
         reality of phenomena such as psi, postmortem survival, and inspirations of genius
         flowing in from higher realms of consciousness, although it remains to be seen to
         what degree such philosophies may really help us to understand or explain these “rogue”
         phenomena.
      

      
       We had already taken a first stab at theory in the concluding chapter of IM, where we sketched possibilities ranging from post-Cartesian forms of interactive
         dualism to some sort of idealism or perhaps a neutral or dual-aspect monism, leaning
         slightly toward the latter. We also attempted there to show how theories of these
         types might fit together with leading-edge developments in physics and neuroscience.
         As our discussions have continued to evolve, commonalities across a wide range of
         conceptual frameworks have begun to emerge more clearly, with the psychological theories
         of Myers and James at the empirical center, flanked by quantum theory and Whiteheadian-type
         process metaphysics on one side and the various mystically informed religious philosophies
         on the other.
      

      
       Our current net sense of the situation is that the empirical phenomena surveyed in
         IM, including in particular the deeply correlated phenomena of psi and mystical experience,
         collectively point the way to an expanded science, one that penetrates deep into territory
         traditionally occupied by the great world religions and that accommodates the central
         notion of something God-like at the heart of individual human beings and of nature
         itself. A pathway seems to be opening up toward some sort of fundamentally spiritual
         worldview that is compatible with science, one that would appeal to the large number
         of discontented modern persons who hunger for such a worldview but experience difficulties
         with scientifically problematic “overbeliefs” associated with the traditional faiths.
      

      
       A common figure thus seems to be emerging, though still partially hidden, from the
         fog and mist. To expedite its emergence we have gradually reinforced our membership,
         adding two physicists and a cosmologist, a historian of science, a basic neuroscientist,
         a Whiteheadian philosopher, a folklorist/anthropologist, and Paul Marshall himself
         plus several other scholars of religion representing various branches of the mystical
         tradition including Neoplatonism, Hinduism, and Tantric outgrowths of Hinduism such
         as the nondual mystical philosophies of Abhinavagupta and Sri Aurobindo. The resulting
         group is extremely unusual in terms of its capacity to bring to bear high-level professional
         expertise on both of the theoretically crucial but scientifically “taboo” topics identified above,
         individually and jointly: many of our scientific members have devoted large parts
         of their careers to investigation of paranormal phenomena and altered states of consciousness
         in laboratory and/or field settings, and our scholars of religion, similarly, are
         internationally recognized experts on the mystical tradition generally as well as
         specialists regarding some of its historically most significant and philosophically
         able exemplars.
      

      
       In general terms, then, our goal is to find or construct a conceptual framework potentially
         capable of accommodating psi phenomena (provisionally including postmortem survival),
         mystical experiences, and all of the other “rogue” phenomena documented in IM, as well as phenomena of more everyday sorts, and we are pursuing that goal by bringing
         together the diverse and normally non-interactive perspectives of empirical science,
         metaphysical philosophy, and the great mystical traditions with their broadly similar
         but far-from-identical views. In effect, we are attempting to drive as far and as
         quickly as possible toward an empirically justified, theoretically satisfying, and
         humanly useful “big picture” of how things really are and how we humans fit in. We
         have no interest in fighting rearguard actions against entrenched psi-deniers and
         scientific fundamentalists and the like, important though such efforts undoubtedly
         are, and we are not apologetic about prospecting in the literature of mystical experience
         and mystically informed religious philosophies for clues about how best to advance
         our theoretical purposes.
      

      
       Although a common picture of some sort seems to be emerging, it has not yet fully
         emerged, and we remain short of full agreement on the form(s) it may ultimately take.
         The present book therefore amounts to a kind of progress report based on an initial
         reconnaissance of what we now collectively view, borrowing our guiding metaphor from
         the Lewis and Clark Expedition, as a crucial “undiscovered country” of science. We
         believe our efforts to be headed in the right general direction, although sure to
         be flawed in many details.
      

      
       Part I, consisting of two chapters, provides essential background. Chapter 1, by
         myself, summarizes the central arguments of IM and the synoptic empiricism that we regard as the obligatory foundation for adequate
         theorizing. Its primary task is to identify the principal empirical issues and data
         that candidate conceptual frameworks or theories must address in useful fashion if
         they are to be of serious long-term interest to us.
      

      
       Chapter 2, by Paul Marshall, goes on to flesh out in detail the special theoretical
         challenges and opportunities associated with mystical experience. As indicated above,
         a unique aspect of this book in the context of contemporary scientific and scholarly
         work concerns its strong emphasis on comparative study of mystical experience and
         mystically informed philosophical systems in service of theory development. Paul’s
         chapter further justifies that emphasis, focusing mainly but not exclusively on experiences
         of the extrovertive type. Discussion centers on key features of these experiences
         such as unitive feeling, special luminosities, altered temporality, and expansive
         knowing—that is, “gnosis” as a special way of knowing, different from sense and reason,
         which may sometimes provide access to normally hidden aspects of reality.
      

      
       Part II provides a sampling of theoretical perspectives that currently seem in various
         respects promising to us, including indications of how each deals with at least some
         of the relevant empirical phenomena. Our sample is not exhaustive of relevant possibilities,
         having been constrained by the interests and skills available within our current core
         group. Furthermore, all of these perspectives are viewed individually as works in
         progress, and none makes any pretense of being complete or correct in all respects.
         Note that we have arranged these chapters roughly in order from more scientific or
         “grounded” frameworks to more metaphysical or “grand” ones. The chapters themselves
         have been deliberately limited in length, but many also contain pointers to supplemental
         materials available through a special section of the Esalen website devoted to this
         book (see http://www.esalen.org/ctr-archive/bp).
      

      
       Chapter 3, by Michael Grosso, sets the stage by providing a first-ever large-scale
         historical inventory of relevant thinkers. This chapter, which could easily become
         a book in itself (and probably will), traces the long and illustrious pedigree of
         the movement central to our book—that is, the movement away from physicalist “production”
         models and toward some sort of generalized or expanded “permission” or “filter” model
         of the Myers–James–IM type. Models of this sort picture everyday conscious life as emerging in the context
         of what James described as a “something more,” something mental like our everyday
         conscious selves but of greater scope and power, to which most of us gain access only
         fitfully at best, under conditions which at present are very poorly understood but
         which are definitely amenable to systematic research. The central message of Mike’s
         chapter is that against this common background of world intellectual history, current
         physicalist brain/mind orthodoxy stands out as an aberration, a pathologically contracted
         and impoverished vision of our human possibilities.
      

      
       Chapter 4, by myself and David Presti, presents the basics of the Myers–James–IM picture as an alternative to the currently standard production model, emphasizing
         possible neurobiological and psychophysiological approaches to deeper analysis of
         its central “permission” metaphor and identifying numerous possibilities for further
         empirical research, research which can be expected with confidence to lead both to
         improved understanding and to fruitful applications in real human lives.
      

      
       Chapter 5, by Henry Stapp, presents a summary of his “orthodox” and “quasi-orthodox”
         ontological interpretations of quantum theory (building upon its original formalization
         by John von Neumann), and outlines their applications to brain/mind theory in general
         and to many of the critical phenomena targeted in Chapter 1. Particularly noteworthy,
         I believe, is Henry’s cautiously worded judgment that all of our targeted phenomena,
         even extreme ones such as postmortem survival and rebirth, are in principle potentially
         compatible with—and certainly not ruled out by—this most fundamental of current basic-science
         theories.
      

      
       Chapter 6, by Harald Atmanspacher and Wolfgang Fach, provides an introduction to
         the dual-aspect monism conceived by physicist Wolfgang Pauli in collaboration with
         psychologist Carl Gustav Jung, according to which the physical and mental aspects
         of the experienced world are complementary, and arise through transformation of an
         underlying psychophysically neutral holistic reality to which they cannot be reduced.
         They further show that this picture leads naturally to a conceptual typology of exceptional
         experiences which closely mirrors the forms of such experiences actually occurring
         in a large sample of human adults.
      

      
       Chapter 7, by Bernard Carr, first briefly summarizes the main features of previous
         hyperdimensional or hyperspace theories as conceived by persons such as philosopher
         C. D. Broad, neuroscientist John Smythies, and others, and then provides a compact
         exposition of his own updated and generalized version of such a theory plus a discussion
         of its connections with emerging physics and cosmology, and its possible applications
         to many of our targeted phenomena.
      

      
       Chapter 8, by Greg Shaw, provides an introduction to the mystically informed metaphysics
         of Plotinus, which profoundly influenced all of our Western monotheistic faiths, and
         its subsequent “applied” developments in the theurgical mysticism of Iamblichus and
         later Neoplatonists. This Neoplatonic school represents an important historical, geographic,
         and conceptual bridge between Asian and Western threads of the mystical tradition.
      

      
       Chapter 9, by myself and Ian Whicher, presents the dualistic Sāṃkhya–Yoga strand
         of the central Indian philosophical tradition, which combines a sophisticated experience-based
         metaphysical theory with an applied psychology having much in common with the Myers–James–IM model. We emphasize Patañjali’s account of the siddhis or attainments (including psychic powers) in terms of the “knowledge by identity”
         which arises in deep meditative states, and point out some deep connections between
         his views and various modern developments.
      

      
       Chapter 10, by Loriliai Biernacki, goes on to introduce the medieval Indian spiritual
         genius Abhinavagupta and his nondual Kashmiri Śaivism, an experience-based metaphysics
         similar to that of Advaita Vedānta, but one which takes a Tantric or panentheistic
         turn that more explicitly embraces the everyday world as fully real and the siddhis as an important part of that world, not to be belittled or ignored. Loriliai also
         points out the broad compatibility of this system with core parts of modern science,
         especially quantum theory as represented in Chapters 5 and 6.
      

      
       Chapter 11, by Paul Marshall, presents his own neo-Leibnizian realist-idealist theory,
         emphasizing its close connections with psychological “filter” or “permission” theories
         of the sort outlined in Chapter 4, its compatibility with modern physical science,
         and its ability to make sense of the conceptually difficult aspects of ordinary experience
         as well as various supernormal forms of “rogue” data targeted in Chapter 1.
      

      
       Chapter 12, by Adam Crabtree, examines the works of Charles Sanders Peirce to draw
         out the implications of his philosophical framework, with a view to providing explanations
         for targeted phenomena including postmortem survival. Emphasizing that Peirce’s philosophy
         is both scientifically oriented and thoroughly evolutionary in character, Adam elaborates
         the implications of Peirce’s “objective idealism,” which sees all reality as mind,
         but with no overarching absolute God who determines beforehand the outcome of the
         evolutionary trajectory of the universe. He finds that Peirce the empiricist was friendly
         to the possibility that paranormal phenomena including survival actually exist, and
         that Peirce the theorist offered explanations in terms of what he called a “synechistic
         metaphysics”—what today would be called a panentheistic evolutionary philosophy—which
         envisions all existing things as part of one continuum.
      

      
       Chapter 13, by Eric Weiss, provides a concise introduction to “transphysical process
         philosophy,” his extension of Alfred North Whitehead’s process metaphysics in light
         of the mystical philosophy of the modern Indian Tantric sage Sri Aurobindo, and shows
         how it can potentially accommodate most of our targeted phenomena. Important context
         for this chapter is provided by the comfort that many theoretical physicists have
         with the use of Whitehead’s system, updated as necessary in light of more recent developments
         in physics, as a possible way of rounding out the ontological side of quantum theory.
      

      
       Part III, consisting of two chapters, summarizes the overall progress of our project
         and our collective judgment as to where things now stand, theoretically.
      

      
      Chapter 14 draws upon the entire history of Sursem and the materials of Parts I and
         II in an effort to synthesize a first rough sketch of the undiscovered country of
         the mind, one that conveys our emerging sense of its overall structure and character.
         Although I am identified as this chapter’s nominal author, I have had help from the
         entire Sursem group, and the views expressed represent majority views even at points
         where we have failed to reach full consensus.
      

      
       We are essentially unanimous in thinking that expanded psychological models of the general sort advanced by Myers and James are scientifically viable
         and that many opportunities exist for their further empirical development. We are
         less sure about what specific form(s) of such models will ultimately prove most useful,
         but feel confident that this can be sorted out in normal scientific fashion, particularly
         as science becomes increasingly proficient in dealing with the subjective or “first-person”
         aspects of human experience, and as empirical research advances along the many relevant
         lines that are certainly available, as indicated in this chapter itself and elsewhere
         in the book.
      

      
       Most significantly in terms of the largest-scale purposes of this book, we have gradually
         come to recognize that emerging developments in science and comparative religion,
         viewed in relation to centuries of philosophical theology, point toward some form
         of idealist or dual-aspect pan-
entheism as our current best guess about the metaphysically ultimate nature of things.
         This family of interrelated positions attempts in various ways to overcome the historical
         polarization between pantheisms and classical theisms in their various forms, and
         although a great deal remains to be done both theoretically and empirically to narrow
         the class to its most viable member(s), we at least now have an overall sense of direction.
      

      
       Chapter 15, by Michael Murphy, articulates the worldview that has implicitly guided
         Esalen Institute for the past fifty years. In this wide-ranging, provocative, and
         long-gestating essay, which has served as a navigational aid for our other chapters
         and a destination for the book as a whole, Mike portrays evolutionary panentheism
         as an emerging metaphysical vision which integrates the great but neglected modern
         philosophical tradition of German idealism (Fichte, Schelling, Hegel, et al.) with
         the common deliverances of the world’s great mystical traditions more generally (as
         represented within Vedāntic, Tantric and Kashmiri Śaivite, Buddhist, Jewish, Christian,
         Islamic, and Neoplatonic perspectives), and with the incipient expansion of science itself as previewed in Mike’s Future of the Body (1992) and our own Irreducible Mind. This synoptic vision not only appears broadly compatible with the more specific
         conceptual frameworks set forth in Part II but has tremendous practical implications—its
         “cash value”—in terms of providing humanity with an expanded worldview that is fundamentally
         life-affirming and optimistic, profoundly spiritual and ecumenical in character, and
         defensible in light of our most fundamental traditions including that of leading-edge
         modern science.
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            1. James (1890–1896/1910, pp. 299–300).

            

         

         
            2. Whitehead (1929/1958, p. 61).

            

         

         
            3. Bacon himself unfortunately did not apply his own principle without restriction, but
                  took the view that in regard to fundamental matters such as survival of bodily death
                  we should refrain from empirical investigation. Myers (1903), however, consciously
                  and deliberately removed that restriction: “The realm of ‘Divine things’ he [Bacon]
                  left to Authority and Faith. I here urge that that great exemption need be no longer
                  made” (Vol. 2, p. 279).
               

            

         

         
            4. European readers in particular may be surprised by the amount of space devoted to
                  this topic, which for them is probably less contentious than that of paranormal phenomena,
                  but we assure any such readers that the situation here in the United States really
                  exists at present as described in the text. 
               

            

         

         
            5. It is worth pointing out here that modern popular claims as to the supposed intrinsic
                  incompatibility of science and religion are largely false, a product of crude nineteenth-century
                  scientistic attacks on evangelical Christianity. See for example Dixon, Cantor, and
                  Pumfrey (2010), and Sommer (2013). I thank Andreas Sommer for this information.
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      Chapter 1

      Empirical Challenges to Theory Construction
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      In the Introduction I briefly described our 2007 book Irreducible Mind (IM), which forms the principal background and baseline for Sursem’s ongoing theoretical
         efforts. I believe IM accomplished its central objective of demonstrating—empirically—the inadequacy of conventional mainstream physicalist conceptions of the brain/mind
         connection. Not everybody has sufficient time or interest, of course, to work through
         that mountain of material in detail, and we have therefore decided to summarize here
         in condensed outline form its central arguments, emphasizing some points of special
         relevance to subsequent chapters. I will do this under ten major headings representing
         the main types of empirical phenomena we regard as difficult or impossible to explain
         in conventional physicalist terms. Much more detailed presentations and discussions
         of relevant evidence, and abundant supporting references, can of course be found in
         IM itself, which provides the real authority for most of the views expressed here.
      

      
      Psi Phenomena

      
      Here I’m referring to experimental and field observations systematically adduced in
         the course of over 130 years of scientific effort by workers in psychical research
         and its narrower modern descendent, experimental parapsychology. The basic phenomena
         in question involve, by definition, correlations occurring across physical barriers
         that should be sufficient, on presently accepted physicalist principles, to prevent
         their formation (“basic limiting principles” as formulated by Broad, 1962, and refined
         by Braude, 2002). Popular terms for the main classes of relevant phenomena are “extrasensory
         perception” (ESP) and “mind-over-matter” or “psychokinesis” (PK). ESP itself is sometimes
         broken down into subtypes such as “telepathy” (unmediated awareness of the mental
         state or mental activity of another person), “clairvoyance” (of distant or hidden
         events or objects), and “precognition/retrocognition” (of future/past events). It
         is widely recognized by researchers that these popular terms are unduly theory-laden
         and probably do not correspond to real differences in underlying process, and many
         therefore prefer the more theory-neutral terminology introduced by Thouless and Wiesner
         (1947)—“psi” for paranormal phenomena in general, occasionally divided into “psi gamma”
         for the input (ESP) side and “psi kappa” for the output (PK) side.
      

      
       As already indicated in the Introduction, a large amount of peer-reviewed research
         involving experimental, quasi-experimental, and case studies of various kinds has
         produced cumulative results more than sufficient to demonstrate beyond reasonable
         doubt to open-minded persons who take the trouble to study it that the sheer existence
         of the basic input/output phenomena is a fact of nature with which we must somehow
         come to scientific terms (Radin, 2006; Tart, 2009). Indeed, we predict with high confidence
         that future generations of historians, sociologists, and philosophers of science will
         make a good living trying to explain why it took so long for scientists in general
         to accept this conclusion.
      

      
       All psi phenomena are theoretically important by virtue of providing examples of
         human behavioral capacities that appear impossible to account for in terms of presently
         recognized psychological, biological, or classical-physics principles. Two special
         subcategories stand out, however, in terms of the magnitude of the challenges they
         represent for theoreticians.
      

      
       First is “macro-PK,” psychokinesis involving human-scale physical objects. There
         are many sources of evidence for such occurrences, including individual spontaneous
         PK events, often associated with extreme emotions of one or another sort; recurrent
         spontaneous PK (RSPK or “poltergeist” cases), typically involving disturbed adolescents;
         and various kinds of physical manifestations associated with trance mediums such as
         D. D. Home and Eusapia Palladino (Braude, 1986). I will illustrate the subject here
         with a single case that exemplifies the theoretical challenges in particularly stark
         form.
      

      
       Levitation, a phenomenon reported of mystics from many traditions, was a principal
         feature in the case of Joseph of Copertino, a seventeenth-century Franciscan monk
         for whom “ecstatic flight” was a literal reality. Joseph was observed levitating in
         broad daylight on hundreds of occasions that cumulatively involved thousands of witnesses
         of varied types including skeptical and even hostile witnesses. Sworn testimony was
         obtained within a few years from scores of these and exhaustively reviewed in connection
         with the formal investigatory processes leading to Joseph’s canonization. His flights
         occurred both indoors and outdoors, covered distances and altitudes ranging from a
         few feet to thirty yards or more, and went on for periods ranging from a few seconds
         to many minutes at a time. The reported phenomena, in short, were anything but subtle,
         and not glibly dismissible in terms of global allegations about “inattentional blindness”
         (Simons & Chabris, 1999), “mass hypnosis,” or other possible errors of observation
         and/or memory. Of special interest is the fact that during his canonization proceedings,
         the promotor fidei—the “Devil’s Advocate” or defender of the faith—was none other than the great humanist
         (and acquaintance of Voltaire) Prospero Lambertini, later Pope Benedict XIV, who was
         also the principal codifier of the Church’s rules of procedure and evidence for canonization.
         Lambertini himself was initially hostile to Joseph’s cause, but upon thorough and
         searching examination of all details of the case, including the sworn depositions,
         he concluded that the ecstatic flights must have occurred essentially as reported.
         Subsequently, as Pope, he published the decree of Joseph’s Beatification.
      

      
       Further details and supporting references are provided in Chapter 8 of IM, but a definitive treatment of this extraordinary case will soon be available in
         the form of a forthcoming book by our colleague Mike Grosso (in press), who not only
         provides a thorough and detailed account of Joseph’s own well-documented phenomena
         but situates them in the larger history of macro-PK and related psychic phenomena.
         Meanwhile, we have placed on the Center for Theory and Research (CTR) website as supplemental
         material for this chapter a summary prepared by Mike of the main features of the case
         (http://www.esalen.org/ctr-archive/bp).
      

      
       Second and in some ways even more disturbing is “true precognition”—direct or unmediated
         apprehension of future events. Such phenomena would seem on the surface to suggest
         that the future is fully determined, and hence to undermine any possibility of free
         will. This greatly troubled F. W. H. Myers (1895), who was therefore relieved to discover
         cases in which future accidents seemed to have been anticipated clearly and in detail,
         but were then averted by appropriate interventions.
      

      
       The conceptual issues related to precognition are complex and deeply entangled. I
         will not attempt to unravel them here but rather will simply address the state of
         the evidence itself. We have devoted special attention to this subject in the context
         of previous Sursem meetings, and our collective sense is that true precognition too
         is a genuine phenomenon. The large amount of apparently supportive evidence from forced-choice
         precognition experiments is rendered somewhat uncertain in its bearings by the possibility
         that it might have been produced or contaminated by PK (Morris, 1982), but precognitive
         “remote viewing” experiments in which the possible targets are not even known to the
         subjects in advance and have not been picked at the time of the viewing seem less
         subject to alternative explanations of this sort. Most significant, in our view, are
         the many well-documented spontaneous cases involving multiple low-level factual details
         that are recorded at the time of the original experience (which often takes the form
         of an unusually vivid or intense dream), and then verifiably occur at a distant point
         in the future. Bob Rosenberg, who has led our investigation of this subject, has placed
         on the CTR website an annotated bibliography of case studies covering 130 years of
         serious precognition literature, including summaries of a few cases and discussions
         of the various authors’ interpretations and conclusions.
      

      
       Still more important for our theoretical purposes is the large further body of evidence
         directly suggestive of postmortem survival, the persistence of elements of mind and
         personality following bodily death. It is simply false to declare, as does physicalist philosopher Paul Churchland (1988, p. 10), that we
         possess no such evidence. We in fact possess a great deal of such evidence, much of
         it of very high quality, but unfortunately this work remains practically unknown outside
         the small circle of persons professionally involved with it. Here I can provide only
         the barest glimpses into a literature consisting of literally hundreds of thousands
         of pages of heavily documented case studies—anything but mere “anecdotes,” as would-be
         critics often allege. Three main lines of survival research are of special interest
         for our purposes here.
      

      
       The first concerns trance mediumship, a principal focus of the Society for Psychical
         Research (SPR) during the first several decades of its work. “Mediums” here are persons
         who seem able, usually when in some sort of trance-like altered state of consciousness,
         to make contact with the dead (Gauld, 1982). A large proportion of the most important
         research revolves around a half-dozen or so such persons who proved especially good
         at providing, under well-controlled conditions, detailed and accurate information
         seeming to derive from specific deceased persons about whom they could not have learned
         in any normal way. There is a difficult issue here related to proper interpretation
         of such evidence, which we will get to shortly, but let me first indicate the character
         of the evidence itself.
      

      
       One of the first and best of the great trance mediums was Leonora Piper, discovered
         by William James in 1885, and the most important phase of her mediumship involved
         a communicator named GP (George Pellew), ostensibly the surviving personality of a
         young man who had recently died unexpectedly in a fall. Over several years her principal
         investigator, Australian lawyer Richard Hodgson, arranged for some 150 “sitters,”
         exactly thirty of whom had been known to GP during his lifetime, to be introduced
         to sessions anonymously after Mrs. Piper had entered her trance state. The GP communicator
         recognized all and only those thirty sitters, and for most of them provided numerous
         and appropriate details of events and memories they shared, often with compelling
         verisimilitude in terms of GP’s own characteristic vocabulary, diction, sense of humor,
         and so on. Hodgson himself, initially a skeptic, became convinced of the reality of
         survival largely on the strength of this one series of sittings (Hodgson, 1898).
      

      
       Speaking more generally, all of the main properties of minds or personalities as
         we customarily understand these terms are sometimes evident in high-grade mediumistic
         communications. In the formulation of Pols (1998), for example, building on that of
         Descartes in Book II of the Meditations: “mind knows, makes (that is, forms, produces, creates), understands, thinks, conceives,
         perceives, remembers, anticipates, believes, doubts, attends, intends, affirms, denies,
         wills, refuses, imagines, values, judges, and feels” (p. 98). Summarizing a very large
         literature, it is fair to say that all of these properties are exemplified individually
         in many cases, and most or all of them jointly in the best cases such
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